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To 
Joachim W. Storck 

A true philo-logist 

Wir haben gedienet der Mutter Erd' 
Und haben jungst dem Sonnenlichte gedient, 
Unwissend, der Vater aber liebt, 
Der uber allen waltet, 
Am meisten, daj3 gepfleget werde 
Der veste Buchstab, und bestehendes gut 
Gedeutet. Dem folgt deutscher Gesang. 

We have served our Mother Earth 
And lately the sunlight, 
Unawares, but what our Father 
Who reigns over all,' 

Most loves is that we keep the letter 
Fast with care and well interpret 
What abides. Which German song obeys. 

-FRIEDRICH HOLDERLIN. CLOSI!'\G LINES OF .. PATMOS .. 
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KEY TO ABBREVIATIONS AND 
NOTATIONS 

BT 

WORKS (SEE BIBLIOGRAPHY FOR FURTHER DETAILS) 

Being and Time (cf. SZ below). The English translation of Sein 
und Zeit includes the German pagination in its margin. 

BZ 

FS 
GA 

GA 20 
GA 21 
GA 24 
GA 25 

GA 26 
GA 29/30 

GA 56157 
GA 61 

GA 63 
GS 

Ideen I 

Ideen II 

Der Begriff der Zeit (talk to the Marburg Theologians on July 25, 
1924). 

Heidegger, Frilhe Schriften (Frankfurt: Klostermann, 1972). 
Heidegger, Gesamtausgabe, followed by volume number, page 

number/page number of English translation; for example, 
GA 20: 7/5. 

History of the Concept of Time, lecture course of SS 1925. 
Logic, lecture course of WS 1925-26. 
The Basic Problems of Phenomenology, lecture course of SS 1927. 
Phenomenological Interpretations of Kant's Critique of Pure Reason, 

lecture course of WS 1927-28. 
Logic (Leibniz), lecture course of SS 1928. 
The Basic Concepts of Metaphysics: World, Finitude, 

Individualization, lecture course of WS 1929-30. 
= ZBP 
Phenomenological Interpretation\ to Aristotle: Introduction to 

Phenomenological Research ("Einleitung"), course of WS 
1921-22. 

Ontology: Hermeneutics of Facticity, lecture course of SS 1923. 
Emil Lask, Gesammelte Schriften, volumes 1 and 2 (Tiibingen: 

Mohr, 1923). 
Edmund Husser!, Ideen zu einer reinen Phiinomenologie und 

phiinomenologischen Philosophic, Erstes Buch. (First published in 
1913; there are two extant English translations of this book.) 

Ibid. Zweites Buch. (First published posthumously in 1952 as 
Husserliana IV, this book is now available in an English 
translation by R,ichard Rojcewicz and Andre Schuwer.) 

xii 

KEY TO ABBREVIATIONS AND NOTATIONS xuz 

Logos-essay Edmund Husser!, Philosophy as Strict Science. First published in 
the neo-Kantian journal Logos in 1911. 

LU Husser!, Logische Untersuchungen (Logical Investigations). 
Oct. 1922 followed by the pagination of the 51-page typescript sent to the 

Philosophical Faculties of Marburg and Gottingen in October 
1922. It was intended to be the "Einleitung" (Introduction) to 
a never-published book on Aristotle. Full title: 
"Phenomenological Interpretations to Aristotle: Indication of 
the Hermeneutic Situation." Available in both German and 
English. 

PW Karl Jaspers, Psychologic der Weltanschauungen. 
SZ Heidegger, Sein und Zeit (Halle: Niemeyer, 1927, 7 1953). 
US Heidegger, Unterwegs zur Sprache (Pfullingen: Neske, 1959). 
ZBP Heidegger, Zur Bestimmung der Philosophie. GA 56/57 

(Frankfurt: Klostermann, 1987). This volume contains the 
following lecture courses of 1919: KNS 1919, The Idea of 
Philosophy and the Problem of Worldviews, pp. 3-117; SS 1919, 
Phenomenology and Transcendental Value-Philosophy, pp. 
121-203; SS 1919, On the Essence of the University and Academic 
Studies (Oskar Becker's transcript), pp. 205-214. 

METHOD 

BCD Biography Chronology Doxography [the philological trinity that 
provides the facts for this Genesis Story: why there is an Appendix 
B, C, D, but no Appendix A] 

SEMESTERS 

KNS Kriegsnotsemester (War Emergency Semester): Heidegger's course was 
held from February 7 to April 11, 1919. 

SS Summer Semester. Typically held from May through July. 
WS Winter Semester. Typically November through February, with a 

month off around Christmas. 

"HEIDEGGER" NOTATIONS (A CONVENIENT PERIODIZATION 
OF HIS CAREER, AS A UNIVERSITY STUDENT FROM 1909 TO 

HIS DEATH ON MAY 26, 1976) 

The young Heidegger 
The early Heidegger 
The later Heidegger 
The old Heidegger 

Up to 1919. 
1919-29. 
The thirties to the fifties. 
Late fifties onward, as he gets more 

autobiographical. 



Introduction 

"And so you remained silent for twelve years," remarks the Japanese 
visitor to Martin Heidegger in a quasi-factual dialogue, as they discussed 
the linguistic problems broached by Heidegger's habilitation work on 
Duns Scot us (1915) and a subsequent lecture course, which antedated 
the publication of his magnum opus in 1927, Being and Time ( = BT). 1 

Well over a half-century has passed since Heidegger virtually exploded 
upon the larger philosophical scene with the publication ofBT, achieving 
with it an international acclaim and notoriety which has not really waned 
over the intervening years. The difficulty in comprehending this classic 
of twentieth-century philosophy has since become legendary-"like 
swimming through wet sand," remarks one perceptive corpmentator. 
The fact that Heidegger published absolutely nothing in the decade pre
ceding BT compounded the difficulty immensely, so much so that one 
was forced to regard this complex work as something that sprang full
grown, like Athena, from the head of Zeus. Herbert Spiegelberg's de
scription of BT, "this astonishing torso," which alludes especially to the 
absence of its projected Second Half, can be applied as well to its initial 
"fore-structure," the dearth of publications before 1927. 

This at least described the situation of the reader of BT for decades. 
That situation is now rapidly changing. After a half-century of having 
absolutely nothing but hearsay regarding the decade of publication si
lence between Heidegger's habilitation work and his masterwork, we will 
soon be faced with a wealth of documents which promise to show us how 
this great work came into being. Heidegger's Gesamtausgabe (Collected 
Edition), launched a year before his death on May 26, 1976, has from 
the start included editions of previously unpublished lecture courses 
from his Marburg period ( 1923-28). Thus, the initial draft of BT em-

J 



2 INTRODUCTION 

bodied in his course of SS 1925, "History of the Concept of Time," has 
been available to us in a faulty German edition since 1979 and an im
proved English translation since 1985.2 The recent decision by Heideg
ger's literary executor to publish the earliest of the Freiburg lecture 
courses (1 91 9-23) will serve to steadily fill in much of the rest of the 
gap. 

However, for the long-felt desire for an unbroken overview over this 
hitherto uncharted stretch of Heidegger's way to BT, such "original 
sources" are not enough. For one thing, some of these are missing. In
stead of the early3 Heidegger's original text, a student transcript of a 
course in SS 1919 has had to be published, and the same will be done 
for the all-important course of WS 1920-21 on the phenomenology of 
religion. For another, the editorial principle of an Ausgabe letzter Hand 
(a "last-hand" edition: in practice, a deadhand edition),4 instituted two 
years after Heidegger's death, yields editions made from course-manu
scripts as Heidegger last left them, making no distinction between the 
course as it was presented at the time and material added afterwards, 
sometimes years later, which thus serves to distort the public chronologi
cal record of Heidegger's actual development. Furthermore, the same 
editorial principle sometimes makes editors hesitant to draw from stu
dent transcripts-clearly not of Heidegger's now nearly infamous 
"hand" but rather of his voice, as he departed from his prepared text 
to clarify his points-even to fill in obvious gaps in meaning in Heideg
ger's own manuscripts. Finally, even with an optimal editorial policy, the 
publication of the separate courses in the Collected Edition would still 
provide only a disjointed picture. Heidegger's teaching was an integral 
part of his development toward BT, but only a part. The published 
courses are not enough for a truly unbroken overview of this develop
mental history, which should also include, for example, important semi
nar exercises whose transcripts will probably never be published. And 
it turns out that two of the most pivotal documents in this development 
are, so to speak, "elftracurricular." Finally, philosophically pertinent evi
dence for such a Story can also be drawn from Heidegger's correspon
dence and various university "acts" and documents, which are just begin
ning to come to light. 

This book has as its aim just such a full and reliable story of Heideg
ger's development from 1915 to 1927, on the basis of the most complete 
documentation that can be mustered, including student transcripts, cor
respondence, and university documents. It is basically a Book of Genesis 
of a great classic, perhaps the most important, of twentieth-century phi
losophy. It seeks to relate the in-depth philosophical story which would 
track the discovery and development of the conceptual constellations 
that constitute the early Heidegger's response to the problems posed by 
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his hermeneutic situation in those formative years. It is a conceptual 
story, a Begriffsgeschichte. It would establish why and how the various 
conceptual Gestalts take shape and are sometimes undone and replaced 
or reshaped, eventually finding their place within the fabric of BT. But 
it is also a story of conceptual threads severed only to be picked up later, 
leads and projects totally abandoned, author's intentions left unfulfilled 
or modified for other purposes, dead ends encountered along the way. 
These too should be noted, in order to offset the retrospective distortions 
that accompany the fact that we already know how the Story ends, 
namely, in BT itself. For part of the Story is that BT itself is a failed 
project, and that Heidegger then returns to earlier insights left unpur
sued in order to begin again. This is the real meaning of his self-pro
fessed and much discussed "turn." The Story should therefore con
clude-at this stage it will not, for practical reasons-by going beyond 
BT in order to assume a larger perspective upon the decade that pre
ceded BT, to assess its significance for Heidegger's entire thought, to 
determine whether, for example, it already contains in ovo everything 
essential that came to light in the later Heidegger's thought. 

There is, at any rate, a certain rawness and freshness of first discovery 
in those early works of the Ur-Heidegger circa 1919, when he first found 
himself, when he first became Heidegger, and before those newly discov
ered ideas underwent a kind of scholastic complexification in BT itself. 
That is in part why the conceptual genealogy imparted by this Story 
should help to throw light on the still opaque concepts and contexts 
that continue to baffle readers of BT, by providing the historical axis of 
interpretation as an approach to this systematic work. This is in fact the 
interpretative approach recommended by the old Heidegger himself, 
who at the end of his life coined the motto, "Ways-not Works," for his 
Collected Edition, and from his early years insisted that the systematic 
cannot be understood without the historical dimension of philosophy. 

There is more than one good reason why this Story should be a concep
tual history, sensitive especially to the emergence and development of 
the fundamental concepts and conceptual schemes that enter into BT. 
Heidegger's peculiar genius and forte lies in his ability to expose the 
"root" concepts that "seed" a field of study. This uprooting "deconstruc
tion" is, more often than not, followed by their replacement with new 
conceptual Tfnrot of Heidegger's own making, as the traditional categor
ies are displaced by existentials in BT. From the very beginning, Heideg
ger's entire way is marked by this traffic of concepts: the category prob
lem in Duns Scot us, his doctrine of the transcendentals of being, how it is 
"said in many ways" through categorial intuition, the formally indicative 
"concepts" which try to catch experience in its incipience and latency, 
the search for the fundamental concepts of the West emerging from 
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their pre-Socratic roots. "In the end, the business of philosophy is to 
preserve the force of the most elemental words in which Dasein expresses 
itself' (SZ 220). 

And yet, as helpful as this might be, we would still have but a shallow 
and static doxography if we were to be satisfied merely with the parade 
of interlocking concepts emerging in rapid succession at different points 
along the way, for example: the historical I ( 1919) to factic life experience 
(1920) to Dasein ( 1923), its movement as motivated tendency ( 1919) to 
passionate action ( 1924) to thrown project ( 1926), its temporal structure 
as retention-protention (1919), appresentation (1925), and ecstatic sche
matization of horizons ( 1927). Thus, Appendix D, which summarizes the 
chronological rise and sometimes the fall of Heidegger's basic concepts at 
this time in a Genealogical Glossary, should be used with a bit of caution. 
A true conceptual history must probe below this doxographic surface to 
the motivating problem situations which prompt these concepts and the 
hermeneutic situation of inherited presuppositions which shape them. 
Once again, it is Heidegger himself who notes the "searching" character 
of his concepts and points to the need to "work out" the question itself 
from the interrogative situation which prompts it, in order to ensure 
that the very "terms" of the question themselves become transparent to 
us. Beyond the litany of rapidly changing concepts, therefore, there is 
the motivating unity of the problem situation to which they are a re
sponse. The question then is whether this situation itself still remains 
constant as it becomes clear and develops, like a "guiding star," or 
whether it too is subject to dimming or disappearance and, as a conse
quence, radical displacement by another. 

This conceptual genealogy and flow constitute the philosophical core 
of our Story. But in order to relate this Story, at this early stage of 
research in this area, it was necessary to correct many a factual error in 
the BCD-Biography, Chronology, and Doxography-of this hitherto 
relatively uncharted stretch of Heidegger's Way. These three intertwin
ing strata have since Theop~astus constituted the minimal philological 
aids necessary for any reliable record of the story of philosophy. But in 
our case, they have fallen into disrepute in part because of the negative 
attitude toward philology assumed, in a wrongheaded imitation of the 
Master, by the over-seers of Heidegger's Collected Edition. Thus, in ad
dition to its central interpretative philosophical thrust, this book inciden
tally also fills the need for a reliable record of these subsidiary factual 
threads of our Story. Regarding the doxographical thread, for example, 
Otto Poggeler recently remarked: "Regrettably, even today there is still 
no reliable overview of Heidegger's early lecture courses based on the 
extant student transcripts and Heidegger's manuscripts."5 This book, in 
its Story and Appendixes, will seek, to the extent that this does not ob-
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~cure ~ts central interpretative thrust, to fill this especially glaring lacuna 
m He1degger scholarship. 

~ut of cours~ we want more than just to set the doxographical record 
straight: We Wish to enter each course, seminar, or written text as its 
own conceptual universe not only with the doxographical questions, 
"What does it say?" and "What is its basic intent?" but also with the 
intertextual questions of "Where does it come from?" and "What does 
it lead to?" dictated by our genealogical and diachronic concerns. The 
synch~~nic paus_e is co~ce~tually essential, and so lengthy, especially at 
the cntlcal turnmg pomts m the Story. But synchrony is often "brack
~ted," as_ necessary, to do a diachronic framing of certain key concepts, 
hke ex-sistence and angst, in order to examine them backwards and 
especially forwards into BT, at the tender early spot at which something 
new develops. The strands into BT are thus explored directly into BT 
long before we reach that terminal stage of our Story. And because we 
are ~rst telling a Story, where BT itself will turn out not to be the goal 
but JUSt one more way station, we shall never find the time to gather the 
strands together even at that particular central station. The Story to that 
extent does presuppose some familiarity with BT itself. But even those 
who are qui~e familiar ~ith BT will find, I believe, that approaching it 
?Y way of this. gen~alog~cal track makes us look at its passing landscape 
m a way that IS qmte different, traveling against the grain of many an 
old interpretation. 

The temptation is always great in such a philosophical account to inter
ject an excess of "interesting" biographical details in order to keep the 
story line "light and lively." And the question of the relation between 
Life and ThoughJ has become especially acute of late in the "case of 
~eidegger.:· But t~e cri~ical reader should perhaps not be too quick to 
JUd~e ~s ph1loso~~ICally Irrelev_ant, say, the repeated allusions to Heideg
ger ~ d1fficul~ wn_tmg style whiCh led, among other things, to his being 
demed a umversity appointment and to his having an article rejected 
fo~ public~tion. This biographical infrastructure is in fact fraught with 
philosophiCal (or, more precisely here, "metaphilosophical") significance. 
Take, for example, the seemingly bland and straightforward statement 
of biographical fact of our opening citation, "And so you remained silent 
for_ twelve yea~s." Th~ "And so" takes us to the very heart of Heidegger's 
philosophy: h1s nammg of a topic for himself which had traditionally 
~een regarded as _"ineffable," his early struggles to develop a hermeneu
tic~ t~ express this topic at first on the basis of the phenomenological 
~rmnple of "self-showing" intuition, thus his development of the linguis
tic strategy of "formal indication" out of the context of the Aristotelian
scho~~stic_ d?ctrine of ~he analo?y of being and Lask's "logic of philoso
phy. Th1s IS but one mstance m our tale, insofar as it resorts to philo-
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sophical biography, in which it strives to pay close attention to a much
discussed and still unresolved general question in the metaphilosophy 
of the historiography of philosophy: What exactly are the revelatory and 
intrinsic links between the life and the thought of a thinker? The question 
applies especially to a thinker who prided himself on the ontic "roots" 
(Boden) of his ontology, taking pride in the claim that he was the first in 
the history of philosophy to declare openly the inescapable need for such 
roots. 

A related question at the interface of biography and philosophy arises 
especially from the old Heidegger's autobiographical statements. We are 
here treated repeatedly to the story of his boyhood years in the gymna
sium and the gift of Brentano's dissertation on "the manifold sense of 
being in Aristotle," which has triggered a small industry of articles analyz
ing this text in its relation to Heidegger's thought. Such work demon
strates the eagerness of scholars for reliable biographical clues to Heideg
ger's development more than the actual relevance of Heidegger's 
selective reading of his own life to the main lines of his thought. Why 
this attempt in his old age to revive the ties with his Catholic past, his early 
relationships with Father Conrad Grober and the Thomistic philosopher, 
Carl Braig? Why do we hear absolutely nothing about those dark war 
years of 1917-19, about which almost nothing is presently known, when 
he broke with his Catholic past and clearly emerged as a "free Christian" 
in his first postwar lecture courses? At any rate, Heidegger's own autobio
graphical statements, which of course cannot be ignored, must them
selves be carefully weighed, counterbalanced, and so corrected against 
all the archival evidence that can possibly be mustered. This is what I 
have sought to do here, in order to establish a reliable, complete, and 
relatively uninterrupted story of this entire period of Heidegger's devel
opment. It has dictated the correction and demystification not only of 
the autobiographical Heidegger but also of Heidegger'~literary execu
tors, who have established a track record of factual misstatement and 
chronological distortion in the composition of their Collected Edition, 
as well as of the more nebulous constellation of tenacious anecdotes from 
diverse quarters, for example from the literary genre of "Conversations 
with Heidegger," which have fused together over the years to give us 
the Legend of Heidegger. Particularly in the area of autobiography and 
reported "table talks," the authority of the old Heidegger has been found 
to be insufficient and at times even contradictory, thus hardly above 
question, contrary to the natural tendency to accept that authorityY 

In view of these tasks of completion and correction, the appeal to 
Theophrastus is by no means so farfetched. For the state of Heidegger 
scholarship at the "BCD" level is still very much like that of our factual 
knowledge of the Pre-Socratics. An accurate and reliable reconstruction 
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of the pro?l~matic sit~ or conceptual 707Tor;; out of which Heidegger 
develops hts tdeas reqmres a background knowledge of the elements of 
~ior;;, xpo~or;;, and o6ga which constitute that situation. By way of an 
mtroductwn, an example from each arena of philosophy's BCD which 
will play a telling if not crucial role in our Story may suffice: 

Biography. We have it from the old Heidegger that it was his "theologi
cal provenance" which put him on the path of thinking (US 96/10). But 
we also have a much more immediate expression of the concrete direc
tion in which this provenance was taken in the early Heidegger's personal 
letter to Karl Lowith on August 19, 1921: "I work concretely and facti
ca~l_Y ou~ of my 'I am,' out of my intellectual and wholly factic origin, 
mtlteu, life-contexts, and whatever is available to me from these as a vital 
experience in which I live .... To this facticity of mine belongs what I 
bnefty call the fact that I am a 'Christian theologian.' "7 The entire letter 
is in fact an application of Heidegger's own philosophical "hermeneutics 
of facticity" to himself and so testimony to Heidegger's own sense of the 
intrinsic ~mportance, rooted in his own philosophy, of the biographical 
element m the autochthonous "hermeneutic situation" out of which a 
philosopher speaks. 

Chronology. Comparison of the published Ausgaben letzter Hand of the 
Collected Edition with extant student transcripts uncovered a number 
of chronological distortions which such "last-hand" publications intro
duce into the public record of the early Heidegger's development. The 
most important of the resulting chronological corrections in turn pro
duces a different setting for the genealogy of one of Heidegger's best
known concepts. Contrary to the impression given by the published edi
tions, Heidegger was sparing in his use of the language of existentialism 
~hen in vogue until the very last draft of BT. His resistance to the popular 
Jargon was breached not for existentialist but for "formally indicative" 
reasons, by his discovery at the last minute of the "ecstatic-horizonal" 
structure of temporality, thus etymologically connected with "ex-sis
tence," in part perhaps through his reading of Aristotle's Physics. 

_Doxograp~y. This ancient art of establishing what a philosopher actually 
~atd comes mto play here in correcting error-ridden editions and filling 
m the ga~s left by the Collected Edition. I shall, for example, provide 
an extenstve paraphrase of Heidegger's course of WS 1920-21 on the 
phenomenology of religion based on student transcripts, in view of the 
fact that there are no plans at present to publish this course, since the 
manuscript of the course from Heidegger's hand has not been found. 
Extant but unpublished transcripts of Heidegger's seminar exercises are 
also sometimes important in bridging certain gaps in the public record 
of dev~lop~ent. B~t in a letter to Lowith shortly after the appearance 
of B T m 1927, Hetdegger warns his student during these first postwar 
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years of development toward BT that "the work cannot be judged simply 
by what was said in the lecture hall and the seminar exercise .... To tell 
the truth, I am not really interested in my development, but when the 
matter comes up, it cannot be put together simply from the sequence of 
lecture courses and what is only communicated in them. This short
winded consideration forgets the central perspectives and impulses at 
work both backwards and forwards."8 The search for clues to Heideg
ger's development must accordingly be extended to the then private 
record, to Heidegger's correspondence and personal notes, for example. 
Especially important for the Story of this development are certain major 
documents which were privately circulated at the time and are now belat
edly beginning to come into the public arena: the review of Karl Jaspers's 
Psychologie der W eltanschauungen, first drafted in the summer of 1920 and 
published in 1972; the Introduction to a projected book on Aristotle 
written in October 1922 in support of Heidegger's candidacy for a chair 
at Marburg and Gottingen, recently discovered in Gottingen in its en
tirety; "The Concept of Time," the lecture to the Marburg Theologians 
in July 1924 and the longer journal article of November 1924 with the 
same title, which amounted to the very first draft of BT, but was never 
published in that journal because of problems with its length and style. 

It is in fact only in the last several years that the three most pivotal 
documents that mark the three giant leaps forward, the three Ur-sprilnge 
(original leaps, or leaps from the origin), toward BT have in fact come 
into the open. These three critical junctures where the development 
makes an abrupt surge forward in fact mark three different geneses of 
BT, ranging from the remote to the proximate. They offer us, as it 
were, three different magnifying lenses or prisms through which this 
still opaque systematic masterwork can be viewed along its historical tra
jectory. In the language of the maxim which the dying Heidegger affixed 
to his Gesamtausgabe, BT can now be viewed through these prisms not 
as a work but as a way. In brief, the three geneses are: BT as a topic, as 
a program, and as a text. 

Accordingly, a full doxographic record, chronologically corrected and 
set straight, naturally divides the course to BT into three phases marked 
by three major academic events of breakthrough in Heidegger's early 
career: 

Part I. War Emergency Semester 1919 (KNS), when the returned 
"veteran" becomes Edmund Husserl's assistant and advocates a radical
ized phenomenology understood as a pretheoretical science of origins 
differing from any other (i.e., theoretical) science. For its subject matter 
is not an object at all but the already meaningful "stream of life" in which 
each of us is already caught up. How to approach this topic without 
"stilling the stream" (Paul Natorp's objections to phenomenology), how 
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to articulate this non-objectifiable "something" (Es) which contextualizes 
(Es weltet) and temporalizes (Es er-eignet sich) each of us? With this re
~ponse _to th~ do~ble question of the accessibility and expressibility of the 
Imr_nediate situation of the individual, traditionally regarded as ineffable, 
Heidegger has in fact named his lifetime topic. (Das Ereignis, the event 
of "p:ope~izing," will become the old Heidegger's very last word for 
archaiC Bemg, Seyn.) The courses of 1919-21 constitute an initial phe
~omen_ological elaboration of this topic in the hermeneutic language of 
life-philosophy and in continuity with the young Heidegger's project of 
a phenomenology of religious experience. [Chapters 1-4] 

Part II. Die Aristoteles-Einleitung, October 1922: This version of an 
Introduction to a projected book on Aristotle, written to secure a chair 
at the University of Marburg, concentrates for the first time the interrela
tions familiar to us _in BT as the double task of 1) a fundamental ontology 
based on an analysis of the "human situation" (Dasein) and 2) a concomi
tant deconstruction of the history of ontology aimed at retrieving the 
Greek conceptuality of that situation rooted especially in A.Oyo<>, cfrvav; 
~especially its KL!''YJU"L<>), and aA.i}Oeux. The project of BT thus takes shape 
m 1921-24_agams_t the backdrop of an unrelenting exegesis of Aristotle's 
tex_ts, espeCially Nzcomachean Ethics Z, from which the manifestly pretheo
retiCal models for the two Divisions of BT, the rixv'YJ of 7TOLTJ(TL'> for the 
First and the cf>poV'YJU"L'> of 1rpa~t" for the Second, are derived. (The vov<> 
of these two more practical dia-noetic virtues-as well as of the two 
theoretic_al virtues-~s in_BT replaced by the "lighted clearing" {Lichtung] 
of ecstatic temporality, m marked contrast with the "eternal" vov., in 
Greek philosophy.) [Chapters 5-6] 

Part III. "Der Begriff der Zeit" Quly 1924), the talk to the Marburg 
theologians, inaugurates the writing of the three drafts of BT: 1) the 
hermeneutic draft, the article likewise entitled "The Concept of Time" 
and. reje~te~ by ~ bu~ding y~ung journal, seeks to found the problem 
of histoncahty raised m the DI!they-Yorck Correspondence; 2) the phe
nomenological-ontological draft, the course of Summer 1925 on the 
"History of the Concept of Time," is introduced by an extensive exegesis 
of H_usserl's Sixt~ Logi~al Invest~gation and for the first time analyzes 
Dasem as the bemg whiCh questiOns being; 3) the Kantian more than 
the "existentialist" draft, reflecting the last-minute development of the 
temporal apriori as an ecstatic schematization of horizons. [Chapters 
7-9] 

Three intertwining phases groping their way to BT, toward a herme
neutics of the Fact of life~ 1915-21 ), deconstructing Aristotle's ousiologi
cal o_ntology ~y way of_his a~lthropology (1921-24), and redrawing the 
classical ques_uon of bemg directly out of the temporal dynamics of the 
human prediCament (1924-27). Despite the first two drafts, BT itself, 
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composed in its major lines in a single month, in March 1926, constitutes 
a massive step forward in its innovations. Perhaps too far forward, Hei
degger will eventually conclude. He later observes that "perhaps the 
fundamental flaw of the book BT is that I ventured forward too far too 
soon" (US 9317). The seeds of self-destruction are thus planted in BT 
itself. A full genealogical account of BT can be claimed only after we 
have also traversed the steps leading to its demise, the sequel to the 
Story of the genesis of BT. fevems- Kai cf>Oopa belong together, they are 
equiprimordial. This tale of foundering must be left to another occasion. 
The Genesis Story traverses a far less known path, where much of the 
evidence is yet to be published. And without this Genesis Story, the story 
of the foundering of B T cannot really be told in the fundamental concep
tuality that it requires. That is why I have belabored the initial halting 
steps toward BT, perhaps more exhaustively than some readers would 
wish. I did so with the growing conviction that these 'juvenilia," as the 
old Heidegger came to regard them when the question of their publica
tion was posed, for all their rawness and crudity perhaps contain the key 
to all of Heidegger. At the very least, they certainly throw a great deal 
of light on the later Heidegger's development by demystifying much of 
its mystagogic language into more ordinary terms. This may seem a 
surprising statement to make, especially in view of the initial bafflement 
that the book BT posed when it first appeared. We have indeed come 
a long way in our understanding of what Heidegger is really up to. 

My way of telling this Story is thus deliberately "bottom-heavy," dwell
ing as it does on Heidegger's first fumbling steps toward his insight. 
Perhaps a genesis story is by its nature slow to start, slow at least in 
carefully deliberating its start. Slow to come to its climax which, when it 
comes, is there all too abruptly. A rather unpopular "ontic" ideal of 
narrative sexuality in this impatient age of sitcom "quickies." The reader 
is forewarned, and may want to adjust according to his or her own de
sires. But there is also a documentary reason for its deliberative pace. 
In addition to the need to deal in depth and detail with the most pivotal 
documents, studded with "firsts" and "for the first time," there is the need 
to inform the reader in some detail concerning unpublished documents 
which may not be published in the near future, or at all. The course of 
WS 1920-21 is a case in point, where the autograph is missing, and a 
handy edition of the five extant student transcripts is not acceptable to 
an "edition of the last hand." In such cases, I have provided a relatively 
complete English paraphrase to bring the reader abreast. 

This is a good point to inform the reader of the BCD Appendixes. 
(To accentuate the methodology of fact-gathering sketched above, there 
is deliberately no Appendix A.) The goal of Appendix B is to establish the 
precise titles of the courses, seminars, and lectures held by the teacher 
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Heidegger at the time that he gave them, say, on the opening day of the 
semester, which is not always the same as the title pre-announced in 
the university catalogue, or the title bestowed upon them by the GA
executors. Its indispensable starting point is the initial list authenticated 
during Heidegger's lifetime through the scholarly efforts of William Ri
chardson, who composed it strictly from university catalogues. For our 
present purposes, however, from the standpoint of the more factually 
biographical criterion being applied throughout this book, this list, which 
has served us well over these many years (even the administrators of 
Heidegger's Collected Edition at first relied upon it almost exclusively!), 
now stands in need of correction. Appendix C provides a bilingual chron
ological documentary of the events leading to the premature publication 
of BT, where the facts once again serve to supplement and correct as 
well as confirm the well-known anecdote told by the old Heidegger. The 
galley-by-galley story of the internal composition of BT is moreover one 
more aid in coming to regard BT itself as a "way" instead of a Work 
rendered almost sacred by being frozen in time, as Great Books are wont 
to become. Appendix D combines doxography with chronology in trying 
to establish the precise time frames in which the early Heidegger con
ceived, applied, and, at times, abandoned some of his key concepts. As 
a by-product of our tale, this record of development may also be of use 
to translators of Heidegger, for example, in the vexed question of 
whether his terms can be rigidly translated in a strict one-to-one fashion. 
This Genealogical Glossary also indicates how rapidly Heidegger devel
oped in this period, casting off one conceptual scheme after another, 
but always in conversation with the tradition in which he found his 
ground, and so his ground concepts. 

The Bibliow-aphy is somewhat lean, restricting itself by and large to 
published works actually cited in the body of the Story. This is also due 
to the virgin territory being explored, with much of the m<tterial still 
unpublished. In these circumstances, I could entertain the vanity of 
keeping myself untainted by sources that seemed extraneous, unin
formed, or otherwise unripe: "Away with the secondary literature, back 
to the archives themselves!" 
. For that very reason, this book has been long in the making. It found 
Its start in 1981 from the need to examine the underlying documents of 
Heidegger's course of SS 1925, in order to correct the error-ridden Ger
man edition before tra!lslating it into English. I wish again to thank Dr. 
Hermann Heidegger for permission to do so and Walter Biemel for 
assistance to this end. This first venture into the archives made me see 
the signal importance of such unpublished material for understanding 
this most crucial period of Heidegger's development. I wish first to thank 
the entire staff of the Deutsches Literaturarchiv in Marbach (first Bern-
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hard Zeller, then Ulrich Ott, Directors) for their cooperative spirit and 
friendly assistance over the years, especially my good friend Joachim 
W. Storck for sharing his wealth of knowledge of the Heidegger papers 
throughout the project, and for his advice in locating material accessible 
in other archives throughout Germany. These archives and personnel 
are likewise gratefully acknowledged: the Herbert Marcuse Archive in 
the library of the University of Frankfurt, to begin with, Barbara Brick, 
who first compiled the papers in Marcuse's literary estate in 1986, and Dr. 
Gerhart Powitz, its present administrator; the Erich Rothacker Archive, 
University of Bonn (Dr. Hartwig Lohse, Library Director); the Paul Na
torp Archive, Marburg University (Dr. Uwe Bredehorn); Hessisches 
Staatsarchiv Marburg (Dr. Inge Auerbach); the University Archive in 
Gottingen (Dr. Ulrich Hunger); the Engelbert Krebs Archive, the Uni
versity Archive in Freiburg (Dr. Dieter Speck); Dilthey Forschungsstelle, 
Ruhr University of Bochum (Frithjof Rodi, Director); the Husser! Ar
chive in Leuven, Belgium (Samuel ljsseling, Director); the Rudolf-Bult
mann-Archiv at the University of Tiibingen (Dr. Friedrich Seck, Chief 
Archivist), with special thanks to Antje Bultmann-Lemke for access to 
that portion of her father's papers pertaining to the early Heidegger, 
and to Dr. Klaus Muller, European caretaker of these papers, for 
smoothing the way; in this country, the Simon Silverman Phenomenol
ogy Center in the Duquesne University Library (Richard Rojcewicz, Ex
ecutive Director, and Andre Schuwer, Co-Director). Of the many private 
archives I consulted, two that were especially important at crucial junc
tures in the work were the collections in the possession of Ernst Tugend
hat (the transcripts of Helene Weiss) and the late Ada Lowith, succeeded 
by Klaus Stichweh. Scholarly assistance came from colleagues in Europe 
and America too numerous to mention, but let me especially thank Otto 
Poggeler for unwavering support and advice over the long and diffficult 
haul. Tom Sheehan has been generous in sharing the unpublished re
sults of his own "detective" work, done years before I came onto the 
archive scene and took over where he left off, and in his role as reader 
of my manuscript. My teacher and advisor in things, Greek has been 
Gerald Hawthorne (Wheaton College). Funding for this decennial 
project came from numerous agencies: the Alexander von Humboldt 
Foundation, the Fulbright Commission of the Federal Republic of Ger
many, the German Academic Exchange Service, the National Endow
ment for the Humanities (Research Materials Division and Travel to 
Collections), and Northern Illinois University (Graduate School, College 
of Arts and Sciences, Department of Philosophy). Last but not least, my 
everlasting gratitude to my wife, Marie, for her patience on the home 
front, enduring support and supportive endurance in the cycles of preoc
cupied presence and overseas absence. 

PART ONE 

The Breakthrough to the Topic 



Where exactly does Heidegger's Way clearly begin to point to BT? There 
is something abrupt and arbitrary about any beginning, and a great be
ginning involves an especially violent burst of creativity. In retrospect, 
there is a tendency to dispute its intrusion and heal the breach in history 
by pointing to the precedents latent in the situation of departure. Antici
pating this tendency, the historian wishing to recount its story must him
self arbitrarily name his beginning and justify it as a beginning within 
and against the surge of precedents that then follow and, for the first 
time, become identifiable as precedents. 

In the case of the early Heidegger, his philosophical departure from 
the tradition is underscored by an interruption in his teaching career 
during the war years coupled with a personal change in religious orienta
tion. His abrupt philosophical beginning is clearly identifiable in the pub
lic record, but the burgeoning precedents leading to it less so, especially 
those that may finally be rooted in the private conscience. That this reli
gious conversion was associated with a fundamental transformation of 
"my philosophical standpoint" is testified by Heidegger's letter of Janu
ary 9, 1919, to his friend, Engelbert Krebs, a Catholic priest: "Epistemo
logical insights extending to the theory of historical cognition have made 
the System of Catholicism problematic and unacceptable to me-but not 
Christianity and metaphysics (these however in a new sense)." 1 Thus we 
know that Airman Heidegger came home from the front philosophically 
transformed and, as Edmund Husserl's assistant, from that moment 
launched a revolution in his chosen arena of philosophy, in phenome
nology. 

The external trappings of public reputation, typically spread by hear
say and rumor, also serve to date our starting point. The retrospective 
account of Hannah Arendt is well known, but here quite apropos: 
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... the beginning in Heidegger's case is neither the date of his birth (Sep
tember 26, 1889, at Messkirch) nor the publication of his first book, but 
the first lecture courses and seminars which he held as a mere Privatdozent 
(instructor) and assistant to Husser! at the University of Freiburg in 1919. 
For Heidegger's "fame" predates by about eight years the publication of 
Sein und Zeit in 1927; indeed it is open to question whether the unusual 
success of this book-not just the immediate impact it had inside and 
outside the academic world but also its extraordinarily lasting influence, 
with which few of the century's publications can compare-would have 
been possible if it had not been preceded by the teacher's reputation among 
the students in whose opinion, at any rate, the book's success merely con
firmed what they had known for many years .... in Heidegger's case there 
is nothing tangible on which his fame could have been based, nothing 
written, save for notes taken at his lectures which circulated among stu
dents everywhere .... There was hardly more than a name, but the name 
traveled all over Germany like the rumor of the hidden king.2 

The rumor reached Hans-Georg Gadamer in Marburg as early as 1920 
that Heidegger in a "highly original, profound and revolutionary lecture 
course used the phrase, 'it's worlding.' "3 This was in fact the very first 
course that Heidegger gave after the war in the first months of 1919 in 
an extraordinary "war-emergency semester" (Kriegsnotsemester = KNS). 
Now we know that Heidegger also innovated upon the phrase, es er-eignet 
sich (it's happening, properizing as it "takes place"), in this extraordinary 
KNS. This second innovation adds further credence to Gadamer's thesis 
that the groundwork for all of Heidegger's later thought after the "turn" 
was already being laid in KNS 1919.4 

Upon first elaborating the phenomenon of the world in the book BT, 
Heidegger remarks in a footnote "that he has repeatedly presented this 
analysis of the environing world and in general the 'hermeneutics of the 
facticity' of Dasein in his lecture courses since WS 1919-20" (SZ 72n). 
In point of fact, both themes were first broached two semesters earlier 
in KNS 1919. It was accordingly in this very first semester after the war 
that basic elements of BT first began to assume clear-cut shape. The Ur
Heidegger had found himself and was on his way. It is here that we find 
the zero point of Heidegger's development toward BT. Across the gulf 
of seven decades, the original fascination reported by the auditors of 
this first course after the war (many of them "returning veterans") can 
still be sensed, especially by reading the student transcripts. For Heideg
ger and his students, it must have been like the discovery of a new conti
nent. And indeed it was. The importance of this ground breaking course, 
in all its vital rawness and freshness pointing the way to all of Heidegger, 
in my view cannot be overestimated. For here he first clearly identifies 
and names his subject matter, his lifelong topic which, even in those early 
years, rapidly assumed a series of names: the primal something, life in 
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and for it~e.lf, factic .life, t~e historical I, the situated I, factic life experi
ence, facUcity, Dasem, bemg. Even though the phrase "hermeneutics of 
facticity" does not surface until 1922, it can well serve to characterize 
~hat is alre~dy assuming clear contour in the KNS, namely, Heidegger's 
hfelong topic of thought and how it is to be approached. 

The course bore the title, "The Idea of Philosophy and the Problem 
?f ~orldviews," and so reflects the goal of Husserl's program expressed 
m his Logos-essay ( 1911) to further "Philosophy as a Strict Science.'' But 
upon discovering ~~d naming the subject matter of philosophy, Heideg
ge: trans~orms. t~Is mto an almost contradictory goal: Philosophy as the 
pn~al sc.Ience 1~ hke no other science, since it is to be a supra- or pretheo
retiCal sCience, m short, a nontheoretical science, which forces us to the 
very limits of science. Thus, for the next ten years, Heidegger vacillated 
between the two poles of whether philosophy is to be the primal science 
or no sci~nce at all. ~l.rea~y i~ WS 1919-20, he remarks that philosophy 
as the s~Ience _o~ on~ms, m VIew of this ambition to overtake and keep 
to our vital ongms, IS not really a science in the true sense of the word, 
but "more.'' And in the very next semester, he traces this "more" back 
to the original motive of philosophizing, the "unrest" that resides at the 
heart o~ life. ft.-. decade .later, when he definitively abandons the project 
of makmg philosophy mto a strict science-which is one mark of the 
"turn"-he observes (in WS 1928-29) that philosophy is not a science 
not out of lack but rather out of excess, since it springs from the ever 
superabundant and ebullient "happening of Dasein" itself. 
. For. an expeditious survey of the breakthrough course of the KNS in 
Its mam thrust, the naming of the subject matter of philosophy, and 
the determination of how it is to be approached, it will be necessary to 
supplement the published edition especially in the brilliant and dramatic 
concluding hour of the course (April 11, 1919). For the version there 
(ZBP 114-1.17) is qu~te d:nse, and-as the student transcripts indi
cate-espeCially here m this two-hour course Heidegger spoke "off the 
cuff' to explain and expand upon his difficult points. The printed text, 
for example, lacks Heidegger's significant concluding words on the dif
ference between philosophy and worldview, which serve to clinch the 
task expressed in the course title: 

Pheno~enology is the investigation of life in itself. Despite the appearance 
?fa ph1losophy of life, it is really the opposite of a world view. A world view 
1s an objectification and immobilizing of life at a certain point in the life 
of a ~~lture.' In contrast, phenomenology is never closed off, it is always 
prov1s1onal m 1ts absolute immersion in life as such. In it no theories are 
in dispute, but o?ly genuine insights versus the ungenuine. The genuine 
ones can be obtamed only by an honest and unreserved immersion in life 
itself in its genuineness, and this is ultimately possible only through the 
genuineness of a personal life:" 



18 THE BREAKTHROUGH TO THE TOPIC 

Philosophy: neither theory nor worldview, but rather the plunge into 
life itself in its authenticity. This resolution is reminiscent of the oft
quoted Eckhartian lines in the Conclusion ( 1916) of Heidegger's habilita
tion work, that the most authentic vocation of philosophy is to go beyond 
the theoretical attitude as well as the attempt to spell out reality into a 
worldview, so that the "living spirit" may aim at a "breakthrough into 
true reality and real truth" (FS 348). The quest for a breakthrough to 
pretheoretical life is carried over into 1919. But its "true reality and 
real truth" has in the interim changed with Heidegger's radicalization 
of phenomenology, as we shall see, by purging it rather thoroughly of 
its earlier elements of scholastic metaphysics and neo-Kantian philosophy 
of culture. The first task of the 1919 courses is to set phenomenology 
off as sharply as possible from neo-Kantianism, especially the branch 
with which the young Heidegger had closely allied himself called "tran
scendental value-philosophy" (so in the title of one course in SS 1919), 
the "Southwest German School" of Wilhelm Windelband, Heinrich Rick
ert, and Emil Lask. Since the habilitation work was dedicated to its super
visor, Rickert, and its foreword gratefully recalls Lask "in his distant 
soldier's grave," the 1919 courses clearly also represent for Heidegger 
a personal exercise in self-deconstruction and the breaking of old ties. 

But for the Story being told here, there is another reason to go back 
to 1916 from KNS 1919, in order to measure the leap of the intervening 
three years. In SS 1925 Heidegger pays homage to Husserl and the 
phenomenological "breakthrough" he brought about at the turn of the 
century through his Logical Investigations and its three central ideas: in
tentionality, categorial intuition, and the new sense of the a priori ensuing 
from these two insights. The history of phenomenology and the gloss 
of the Sixth Logical Investigation presented there are somewhat formal, 
suitable perhaps for course presentation. But we get very little inkling 
of how Heidegger himself actually took up these three terms and adapted 
them to his own brand of phenomenology. This adaptation is already 
in full swing in the years 1915-19, especially by way of the application 
of Husserl's Logical Investigations that the young Heidegger found in 
Lask. Lask for him, moreover, not only mediated between Rickert and 
Husserl but "also sought to listen to the Greek thinkers" (FS X). 

Eckhartian meditations on intentionality and categorial intuition-to 
be discussed in chapter 2-serve to complete Heidegger's transforma
tion of phenomenology in this early period. But the allusions to Eckhart 
in the habilitation, the need to counterbalance scholasticism with the 
ideal of religious experience presented in "mysticism" -so in 1916 (FS 
352)-are but the calm before the storm. The tumult of the war years 
is matched in tempo by the young Heidegger's religious tumult in 1917. 
Though the wording in his letter to Krebs is (perhaps deliberately) ambi-
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guous-"diese allerdings in einem neuen Sinne" can refer to just "meta
physics" or to "Christianity" as well-the context gives the plural the 
edge. By 1919, the young Heidegger had had a radical change of heart 
and mind in both, which in a deep sense are linked, perhaps even one. 
Whence the symmetrical structure of the four chapters of this opening 
Part, alternating between "metaphysics" (phenomenology) and "Christi
anity," trading off each other in their progressive unfolding. Heidegger's 
breakthrough to his lifelong philosophical topic is inherently tied to a 
personally felt religious topic, in ways we have yet to "divine." 

This same deep structure of interchange and transformation at once 
yields the startling relevance of the habilitation. It all began in KNS 1919. 
This main thesis acquires historical sustenance from its auxiliary or pre
cursor thesis: it all began in the habilitation work of 1915. There are 
certain developments in the breakthrough of 1919 which necessarily take 
us back to the habilitation of 1915 and its concluding chapter of 1916 
(FS 341-353). With the publication of KNS 1919, this earlier work on 
"The Doctrine of Categories and Meaning in Duns Scotus," after a dor
mancy of seven decades, now assumes new significance in more ways 
than we have so far mentioned. That the prehistory to a "hermeneutics 
of facticity" must include the habilitation work finds corroboration in 
the already-cited letter from Heidegger to Lowith in August 1927, 
shortly after the appearance of BT. Lowith had found the "ontological 
formalizing" of Dasein in BT not particularly helpful in his own habilita
tion work on an "ontic" anthropology, and expressed a preference for 
the more concrete "hermeneutics of facticity" which he had learned from 
Heidegger's courses and seminars in the earlier years from 1919. In the 
context of underscoring the ontic founding of ontology as one of his 
most important discoveries, Heidegger finally remarks: 

The problems of facticity exist for me no less than in my Freiburg begin
nings, only much more radically, and now in the perspectives which even in 
Freiburg were guiding me. That I was constantly concerned with Duns 
Scotus and the Middle Ages and then back to Aristotle, is by no means a 
matter of chance. And the work [B T] cannot be judged by what was simply 
said in the lecture hall and the seminar exercise. I first had to go all out 
after [extrem losgehen auf] the factic in order to make facticity into a problem 
at all. Formal indication, critique of the customary doctrine of the a priori, 
formalization and the like, all of that is still for me there [in BT] even 
~hough I ~o not talk about them now. To tell the truth, I am not really 
mterested m my development. But when the matter comes up, it cannot 
simply be put together from the sequence of lecture courses and what is 
communicated only in them. This short-winded consideration forgets the 
central perspectives and impulses at work both backward and forward. 6 

Heid~gger's own brief sketch of his development toward BT, shortly 
after Its appearance, puts the finger on the very first impulse which led 
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to it, namely, the full identification of the factic and the means to get at 
it ("formal indication"), and locates the beginnings of this impulse in his 
work on Duns Scotus. Indeed, a close examination of the habilitation 
work will show that it is totally governed by the tendency toward facticity, 
or what Duns Scotus himself called haecceitas (thisness). The very choice 
of Duns Scotus as a dissertation theme was dictated by the fact that "he 
found a greater and finer proximity (haecceitas) to real life, its multiplici.ty 
and potential, than the scholastics before him" (FS 145). But to tht~, 
Heidegger also adds an appreciation of Scotus's logical acumen. For It 
is the coupling of the two senses, the feel for formality and concreteness 
at once, which comes into play in Heidegger's own breakthrough in KNS 
1919. What happened here was in fact a double breakthrough, not only 
to facticity but also to the "formally indicative" approach to that facticity. 
The very idea of "formal indication" in fact finds its first stirrings in the 
Scotian version of the Aristotelian-scholastic doctrine of the analogy of 
being. Regarding the Scotus dissertation as a precursor brings out the 
elements of a "hermeneutics of facticity" already operating in filigree 
in what Scotus might have called his "speculative formal grammar of 
thisness." It is simply a matter of staring at the dense jungle of the tired 
old habilitation long enough, and in the right places, until a gestalt switch 
occurs which brings its overgrown hermeneutics of facticity out into the 
open. And, like a "formal indication" from beyond, we have ~t straight 
from Heidegger, in his letter to Lowith in 1927, that the effort 1s guaran
teed to succeed. 

ONE 

Phenomenological Beginnings: 
The Hermeneutic Breakthrough 

(1915-19) 

Where does BT really begin? For decades, this question could only be 
answered literally, by beginning with the opening page, with the abstruse 
question of being raised by the Eleatic Stranger in Plato's Sophist. A verbal 
question versus the concrete Fact of life from which BT really begins. 
The textual clue for that is buried in the footnote (SZ 72n) which places 
the beginning of BT, two semesters too late, in the first analyses of the 
environing world within the context of a "hermeneutics of facticity." It 
all began in KNS 1919, in the upshot of the effort "to go all out after 
the factic" by finding a method to approach it. The breakthrough to the 
topic is a double play of matter and method, What and How, drawn to 
a point where they are one and the same: a hermeneutics of facticity. 

This double breakthrough first becomes dramatically manifest in the 
very last hour of the course of KNS 1919, when the upshot of this last 
lecture, and so of the entire course, is made transparent by a four-part 
schema which Heidegger doubtless sketched by hand on the board in the 
middle of the hour. This overview scheme, which immensely clarifies an 
otherwise dense presentation, is not to be found in the so-called "reada
ble" and "last-hand" published edition of the course but only in the stu
dent transcripts. This "KNS-Schema" is presented at this point as a guide 
to the following analyses and an efficient means for discussing the entire 
course. 1 

[KNS-Schema] 

I. The pretheoretical something 
/ ', 

A. preworldly something B. world-laden something 
(basic moment of life as such) (basic moment of particular 

spheres of experience) 
primal something genuine lifeworld 
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tl Q) Q).-< "It" which worlds and thus properizes itself, here characterized as the ., ., .c .... "" tl - I: 

,1:> ,.... 
"' ~:cu pretheoretical and preworldly "primal something" (Ur-etwas). In the fol-0 "" >< ..... "' M,C 

>< .... "' .... "' r--P.. 
lowing year, in SS 1920, this primal something will for the first time be p.. ..101 ., :> 

"' "' >< .... 
00 en 0 0 w I: >< designated by the abstract neo-Kantian borrowing, "facticity." The re-I: QJ "' ..... .... QJ 
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en 0 .c QJ i.i: What is this facticity which dictates the formal indication? It will be neces-z Ill p.. 
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~ :> .... ~ ., 
.c "0 .... "' s:: :> QJ 
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With his very first coinage, "It values" (ZBP 46), Heidegger indicates 
that he understands such impersonals more in terms of the intransitive 
verb instead of the substantifying "it." "It" is a sheer action, both sub
jectless and objectless. "The value is not, but simply 'values.' ... In the 
experience that is 'worth taking,' 'it values' for me, for the worth-experi
encing subject." It is only through formalization that "valuing" becomes 
an object. But to call it an object already leads us astray from the initial 
experience. Heidegger concludes by noting how even such language is 
not "up to" the "new typology of fundamental experience" that he wishes 
to express (ZBP 46). This would include an "eidetic genealogy of primary 
motivations" which would trace experiences like "it values" back to the 
more primary ones of "it worlds" (ZBP 73). 

This linguistic lineage found its start in the young Heidegger's fascina
tion with the neo-Kantian formula with regard to judgmental truth as 
validity and its proper ontological place: "it 'is' not, rather it holds" (es 
gilt, it is valid or in effect). While in 1919 he still clearly wishes to retain 
its insight into an "ontological difference" between being and beings, 
Heidegger is already busy deconstructing what he in 1914 regarded as 
a "felicitous expression" belonging to the "linguistic treasure" of the Ger
man language (FS 211, 111 ), seeking instead to found validity in a more 
basic pretheoretical dimension of experience (ZBP 50f.). In BT, validity 
is in the end denounced as "this word idol" (SZ 154). The rational power 
of pure validity, the timeless realm of pure logic, yields to the primacy 
of the more concrete temporal apriori of a dynamic facticity, which is 
still an impersonal, nonobjective realm which 'is' not, but instead simply 
worlds, properizes, values. 

The German impersonal continues to play a central role in Heideg
ger's terminology to the very end of his career. Out of German neo
Kantianism, and more basically out of ordinary German and its vast pool 
of impersonals, Heidegger has found his very first and most perduring 
formally indicative grammatical form. Like "It's raining!" in English, "It" 
points to a most singular, unique, and comprehensive Event happening 
now. What is this mysterious It, no longer a substantifying It but a sheer 
Event, when it is directed to the sheer fact of life, of being, of being here 
and now? How are we to talk about It, even name It in its simple but 
comprehensive happening, find a language for It, such that we are not 
constantly seduced by the substantifying tendency that the very term "It" 
itself brings with it? Ontologically different from things, subjectless as 
well as objectless, how to return to this obviously primary but mysterious 
"something" of life and sheer being which "takes place,'' happens to me, 
like a Big Bang or sudden onslaught of being (Es blitzt, "it flashes like 
lightning,'' already in 1914: FS 126)? Life befalls me, anonymously, im
personally. I am of It, I find myself in It willy-nilly, already under way 
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in existence. This is the pretheoretical "hold" that Heidegger is giving 
already in KNS to the wholly theoretical neo-Kantian "It holds," the It 
that empowers theoretical judgments in their truth, as he backtracks 
phenomenologically, with Eckhartian overtones, to the more primal em
powering It of life and Its truth, Its ontological difference from beings. 
Throughout his long career, Heidegger will never seek to surpass this 
central insight which gives priority to the impersonal event enveloping 
the I which "takes place" in that Event. He will never in any way moderate 
or mitigate this lifelong fascination with the impersonal sentence which 
proliferates in the German language, this German infection which he 
picked up in his early neo-Kantian years. The original something is an 
original motion, the facticity of our being is an event or happening, 
the facticity of Time itself. And the most direct, indicative, way which 
Heidegger finds to simply name this It which happens to us, to point to 
its sheer action, to attempt to describe its character and basic tenor, is 
the German impersonal sentence. 

HARBINGERS IN THE HABILITATION 

We shall take our first bearings for our Story from the habilitation, which 
is the very last work that Heidegger published before BT. The gap be
tween 1915-16 and 1927 has always been too broad for interpreters to 
leap, itself indicative of how much and how rapidly Heidegger modified 
and deepened his orientation over the intervening years. But there is a 
connection. And the recent publication of the courses of the early Frei
burg period has enabled us to some extent to divine it by way of a retro
spective reading. And yet the key to detecting elements of a "hermeneu
tics of facticity" operative in filigree in the habilitation text has been 
available almost from the start. But although Heidegger, both young 
and old, repeatedly singled out the influence on him of the youngest of 
the neo-Kantians of his day, Emil Lask (1875-1915), no one has thought 
of reading the habilitation work, where the influence of the neo-Kantians 
upon Heidegger was at its peak, specifically through the eyes of Lask. 
For who nowadays reads Lask? One who had, Heinrich Rickert, teacher 
of both Lask and Heidegger, observes in his final report on the habilita
tion work-he was the director, the Doktorvater-that Heidegger "is in 
particular very much (ganz besonders viel) obligated to Lask's writings for 
his philosophical orientation as well as his terminology, perhaps more 
than he himself is conscious of."2 For Heidegger cites Laska scant half
dozen times in the work. And yet any reader also steeped in Lask will 
note how not only its central, but also countless incidental, terms bear 
the stamp of Lask. 3 

The basic problem of the habilitation work is a medieval version of 
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the "category" problem, the problem of the articulation of the field of 
being into_ its various domains of reality and the fundamental concepts 
that descnbe them; consequently also their unification in "transcenden
tal" concepts like being, one, true, and good. This theme of scholastic 
logic_and o?tology is to be examined by the means of modern philosophy 
and lts logic. For the young Heidegger, this means the focus provided 
b~ th~ confluence of neo-Kantianism and phenomenology in Lask's ap
phca~IO~ ~f H_usserl's Logical Investigations to the "logic of philosophy." 
Lask s d1stmctwn between the constitutive categories, which pertain to the 
matter of the domains of reality, and the more formal, general, and so 
"empty" reflexive categories, will serve to orient our discussion of the 
harbingers of a hermeneutics of facticity in the habilitation. 

We pick up the first clues of facticity in Heidegger's discussion of the 
transcendental verum (the true), where the extrovertive (noematic) side 
of the relati~nship of t_rut~ first leads to the discovery of the "principle 
of the matenal determmatwn of form" specifically within the constitutive 
category. On_ the other hand, the first stirrings of the formal indication, 
central to He1degger's hermeneutics, occur in the discussion of the tran
scendental unum (~he one), a_t the point where the reflexive category is 
r_elated to the medieval doctnne of the analogy of being. Lask's distinc
tion thus plays a catalyti_c function_ in both components of Heidegger's 
la~er breakthrough_. While Lask will serve to mediate other insights in 
this complex equatiOn of "Heidegger-medieval transcendentals-Lask," 
our_ b~si_c terminologica~ in~erchanges in what follows are accordingly 
1) factJctty-verum-constJtutiVe matter and 2) formal indication-unum
;.eft~xive fo:ms. Th~ f~uits of these interchanges in Heidegger's own 
logic of philosophy will be far-reaching, inasmuch as the eventual de

scendants of such revamped transcendentals will be called "existentials" 
in BT. 

A Categorially Charged Facticity and Haecceitas 
How d? we k~o': that t~ere are different domains of reality? How are 
~uc~ dif~~rentJatwns artiCulated? The young Heidegger's answer is, in 
I~s SI~phCity, a p~r_a?on expression of the basic phenomenological convic
tiOn m the possibility of description: such differentiations can only be 
"read off' from the reality itself (FS 197, 257, 263, 346). 

That ther: are different domains of actuality cannot be proved a priori 
by deductive means. Facticities can only be pointed out. What is the sense 
of this showing, this de-monstrative display? That which is shown stands 
before u~ in its selfness and, graphically put, can be immediately appre
hended, It needs no detour across something else; the single thing that can 
be pointed out holds the view fast. In practice it is our duty only to look, 
to grasp actually all there is to grasp, to draw out the pure self of what 

PHENOMENOLOGICAL BEGINNINGS 

is offered. Over the immediate there can be no doubt, probability, and 
delusions. For as immediate it has, as it were, nothing between itself and 
the apprehension (simplex apprehensio). (FS 155) 
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That the differentiations of meaning stem directly from the domains 
themselves (implying that they are already "categorially" structured [FS 
196-198]), that they therefore need only to be "read off" from such 
"facticities," already amounts to a "hermeneutics of facticity" ensuing 
from the young Heidegger's commitment to Aristotelian-scholastic real
ism: simple apprehension espies the analogical distribution of an identi
cal meaning (ens commune) differentiated "in each case" (je) in accord 
with "the inherent differentiation of meaning coming from the domains 
of reality themselves," and so "determined by the nature of the domains" 
to which the meaning is applied (FS 198f, 229). A few years later, the 
small German distributive je, so easy to ignore (it often is by translators), 
becomes the veritable "indicative" mark of the facticity of Dasein, which 
is "in each case (je) mine." 

This phenomenological construal of "facticity" constitutes a radical 
reversal of classical neo-Kantianism, which coined the term. The abstract 
term "facticity" first appears in Fichte, who uses it to describe our encoun
ter with the "brute" face of reality not amenable to rational thought. 
The factic is the irrational par excellence, the sign of the insuperable 
irrationality of the "matter" given to thought. In the Kantian tradition, 
Fichte was the first to explore its various polar pairs in terms of the 
"hiatus irrationalis," the abyss between the empirical and the apriori, the 
individual and the universal, quid facti and quid juris, intuition and con
cept, in short, between facticity and logicity. 

But what if our immediate encounter with facticity in all of its "logical 
nudity" involves not just an empirical intuition but also a categorial intui
tion? This is the step that Lask, following Husser!, took beyond tradi
tional Kantianism. Lask's expansion of Kant's transcendental logic be
yond Aristotle's categories of empirical reality dictates that such 
categories must themselves have categories if they are to become objects 
of knowledge. But this possibility shows that there is already a precogni
tive moment in which the initial categories or forms first present them
selves as simply given in experience before they are known. This immedi
ate experience of living through the forms in order to mediately know 
the cognitive object, the matter, is the moment of categorial intuition in 
every cognition. Thus, the nonsensory form is at first not known but 
only experienced or lived (erlebt). This constitutes the immediacy of 
human life fraught with meaning and value ( = form). Only the factic 
experience of the pure sensory manifold is absolutely irrational (GS 2: 
78). In a fascinating but elusive chapter on "Living and Knowing" in his 
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Logik der Philosophic (GS 2: 190ff.), Lask describes, in a somewhat 'mystical' 
vein, this immediate experience of the nonsensory in its first occurrence 
"as a pretheoretical something" (cf. the KNS-Schema!) in which we first 
simply live before we know it. In brief summary: our first experience of 
categories is such that we are "lost" in them in "pure absorption," for 
example, in aesthetic, ethical, or religious "dedication" (Hingabe: GS 2: 
191; but also 56, 85, 103, 129, 132 et passim), in which we already find 
ourselves simply "given over" (hingegeben) to the given form, meaning, 
value. Contrary to traditional Kantianism, this is the life especially "de
serving" of philosophical study, "not brute factic life but rather the 
sphere of immediate experience replete with value, of life already made 
worthwhile" (GS 2: 196). 

In KNS 1919, Heidegger will adopt this favored word Hingabe (sub
mission, self-abandonment, devotion, dedication). Lask uses it to describe 
the tacit intuition of the categorial dimension, and Heidegger extends 
it to also include the more overt working intuition that the phenomenolo
gist (not Lask) seeks. More on this "mystical element" in the following 
chapter, which Heidegger here actually picks up directly from Lask, who 
in turn simply betrays the fascination with Eckhart within neo-Kantian
ism itself (another German infection, like the impersonal sentence?). 

Lask had already found this higher level of facticity, clearly the one 
that already interests the young Heidegger, in his dissertation on Fichte's 
Idealism and History. 4 For the middle Fichte had already distinguished 
between the extremes of two facticities: on the one hand, the minimal 
epistemological sense of individuation which starts from the multiplicity 
of "bare" sense data; on the other, the fuller cultural sense of the factic 
individual in history. Paradigms of the historically individual in its fullest 
manifestations of humanity include Kant's "genius" understood as a 
"value individuality," the hero, artist, scientist, saint, in short, those who 
"have had a decisive impact on the progress of humankind" (GS 1: 17, 
196, 206). At the end of this series stand the deeds of the Divine interven
ing in history in an "irrational" revelation, like the Word made flesh in 
the person of Jesus. Such acts of God's grace constitute a "breakthrough" 
of absolute values and a unique "influx into history of the ever fresh 
and new" (GS 1:226f., 240f.), in what has since been called a Heils
geschichte. These more surcharged manifestations of "irrationality" or 
"brute facticity" (Fichte's word for them: GS 1:173, 284) thus mark the 
entry into human history of the unexplainably new, unprecedented, and 
creative. 

The trailmarkers of the young Heidegger's swelling interest in this 
higher level of facticity of "the historical in its individuality" (FS 204) are 
clearly recorded: in July 1915 he delivers his formal "test lecture" on 
"The Concept of Time in Historical Science" (FS 357-375). His Conclu-
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sion of 1916 calls for a thorough revamping of the category problem by 
centering it upon the pretheoretical "living spirit," which is a "historical 
spirit in the broadest sense of the word." Accordingly, "history and its 
teleological interpretation along the lines of a philosophy of culture must 
become a meaning-determining element [i.e., a form-differentiating 
matter, a reality principle] for the category problem" (FS 349[). While 
history as the arena of value formation and world view ultimately points 
to the value-laden "transcendent primal relationship of the soul to God," 
this means that it ultimately rests in the inner personal life of the individ
ual. Accordingly, this primal value-relation must by analogy "be com
pared to the back-and-forth flow of the stream of experience in selective 

spiritual individualities" (FS 351 f.). . . . , 
Compared to this lavish metaphysics of history o~ the. hab1htat10~ s 

Conclusion, the more methodological test lecture, wh1le sull couched m 
the neo-Kantian trappings of value and culture, is a paradigm of sober
ness. It owes its basic insights to Rickert's works on concept formation 
in the "individualizing" science of history. The basic idea: the uniquely 
individual (and so "irrational") events of history receive significance, and 
so can be conceptually represented, through their relation to value. Ac
cordingly, in contrast with the quantitatively unif?rm .time of the ~at ural 
sciences, historical time is qualitative and selective, m accord w1th the 
event's significance. To exemplify the value-ladenness of time, one n~ed 
only to think of an especially significant Event (Eretgnts): the foundmg 
of Rome, the birth of Christ, the Hegira (FS 374). But even here, there 
is much to deconstruct (the neo-Kantian starting point in extant sciences, 
the teleology of value, etc., where "history" is already prejudged) before 
the phenomenological backtrack in KNS 1919 to the "p_roperizing" (Sich
ereignen) of the "historical I" (the first precursor to ~~se~n) can take place. 
One finds more promising harbingers in the hab1htauon corpus m the 
young Heidegger's attempts to describe the matter of history from which 
its categorizing must necessarily start. For when irreducible ultimates are 
invoked, the only recourse that is left is phenomenological seeing: "To 
give a schoolbook definition of it will not be possible, since it is an ulti
mate, something which is last. Its essence can only be described, pointed 
out (notificari)" (FS 189), "read off" from the actuality itself. 

Rickert describes the reality of history as a "heterogeneous contin
uum" (FS 195-198, but also ZBP 171ff.), which makes it irrational. For 
utter heterogeneity or absolute multiplicity is a limit concept that lies at 
the outskirts of any category theory. With any category or form, there 
is at least a minimal order, which "lifts" the utter dispersion (FS 197). The 
continuum of history is its absolute flux, "the continuity of uninterrupted 
transition and change" (ZBP 171 ), such that every part of its actuality is 
absolutely different from every other. Such a continuum can be concep-
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tually grasped only when it can be found to be homogeneous in its en
tirety or in a discrete portion of it, in short, when it is formed. We already 
know Rickert's teleological solution of a value relation. Heidegger by 
contrast, when he first gives his own in KNS 1919, will couch it simply 
in the minimal terms of the above description of the very matter of 
history, in terms of the differentiating indifference of the flux. 

Such deceptively simple terms hide a complex intertwining of homo
geneity and heterogeneity which he first learned in the medieval descrip
tion of the real world in terms of the order of analogy (FS 1 99). "Never
theless, the complexity of the historical person, its uniqueness, its 
relativity and manifold bearing, its involvement with its surroundings, 
the idea of historical development and the problems related with it, all 
these are present to the medieval mentality only in a very inadequate 
conceptual specificity" (FS 206). Yet Scotus's haecceitas, the very form of 
individuality, shows promise, since it invests each individual with its own 
"this-here-now" (Dasein!) and so brings out a rich categorial structure 
that underscores the decisive function of time (FS 1 95). Nevertheless, 
since each individual is an "irreducible ultimate," does not such a "form" 
reduce the immediate givenness of reality to the chaos of "boundless 
multiplicity"? By no means. By following the various strands of "the 
guiding thread of givenness (modus essendi)" (FS 263) within the Scotian 
texts, especially those on speech significations, Heidegger finds that the 
concrete universality of modus essendi (the order of being, i.e., factic real
ity) is centered in the fullness of the historical individual which is "con
sciousness," precisely through the unity of its intentional correlation with 
all that is "given." 

Intentionality 
At this point, it might be noted that the operative concept of the entire 
habilitation work is intentionality, operating there through the coinci
dence of the conceptual pairs noesis-noema, form-matter, modus activus 
et modus passivus. What Heidegger finds astonishing and fruitful, in the 
interpretation of a key Scotian text, is that even the "order of being" has 
an active mode, that there is a modus essendi activus, which is self-evident 
for the orders of knowing and signifying (speaking). In their passive 
modes, these latter two orders converge upon and coincide with the 
modus essendi, from which they receive their "passive" objects. 

What precisely is the "order of being"? "The modus essendi is whatever 
can be experienced and lived (das Erlebbare uberhaupt), in the absolute 
sense whatever stands over against consciousness, the 'robust' reality 
which irresistibly forces itself upon consciousness and can never nor 
again be put aside and eliminated" (FS 260). The overriding sense of 
facticity emanating from this passage-"robust reality" will soon turn 

PHENOMENOLOGICAL BEGINNINGS 31 

out to be the historical-has been building ever since Heidegger had 
mentioned the fact of different domains of reality, whose very difference 
cannot be proven but only pointed out, shown. "Whatever gets pointed 
out stands before us in its selfness and, graphically put, can be grasped 
immediately ... Regarding the immediate there can be no doubt, proba
bility, and delusions. For, as immediate, it has, as it were, nothing be
tween itself and the apprehension (simplex apprehensio)" (FS 155). 

But by now, it should be evident that the young Heidegger is also 
working at cross-purposes with his mix of mentors, both scholastic and 
neo-Kantian, regarding the basic "noetic" character of this rudimentary 
level of givenness and meaning, reflected in terms like simple apprehen
sion, direct acquaintance (Kenntnis), pre-judicative cognizance, and now 
"lived experience" (Er-leben). Is it living or knowing, or perhaps both at 
once? What exactly is the modus essendi activus (FS 262; my boldface) 
analogous to the active noetic correlate in the orders of knowing and 
signifying? What is the character of the immediate experience corre
sponding to immediate givenness? This question concerning a potentially 
rudimentary "understanding of being" is at least speculatively "mir
rored" in the remarkable "backtracking" into the Scotian text (or, if you 
will, "re-duction" or "deconstruction" of it) which we have been follow
ing. The crucial pages (FS 259-262) bear closer scrutiny, inasmuch as 
they are invariably missed or botched or balked by virtually all commen
tators, much to their detriment, especially in understanding the much
remarked Eckhartian footnote in the Conclusion (FS 344), which refers 
more or less explicitly back to those pages. In the words of one commen
tator, "it would make no sense to speak of a modus essendi activus" appar
ently because, when it comes to the given, all that one can ultimately say 
is "that is how the things themselves are."5 But brute facticity a Ia Fichte 
is not the last word for medieval man, who can always go on to say, "God 
made it that way"; likewise not for the young Heidegger, who is still 
operating wholeheartedly out of the medieval world view (FS 351; his 
Vorhabe in common with "Scotus"). And it is precisely those allusions to 
the ultimate baseline of medieval experience, namely, to that "distinctive 
form of inner existence anchored in the transcendent Or-relationship 
of the soul to God" (FS 351), God's intentionality, that he now draws out 
of the Scotian text. 

Heidegger begins his final "backtrack" here by observing that all three 
modes (cognoscendi, significandi, essendi), though they converge noemati
cally by being one in their matter, nevertheless differ in form, in the 
regard in which that matter is taken, where he clearly includes the modus 
essendi among them (FS 259f.). What then is its form, especially if we recall 
that "forms are nothing but the objective expression of the various ways 
in which consciousness is intentionally related to the objective"? (FS 261) 



32 THE BREAKTHROUGH TO THE TOPIC 

What is striking here is that "Scotus," even though he never explicitly 
speaks of a modus essendi activus, nevertheless invests this mode with a 
particular ratio, thereby making it "approach the character of a determi
nateness of form, which must correspond to the character of an act." 
What then are "the acts in which immediate givenness actually becomes 
conscious"? (FS 262) The answer can no longer be put off: 

The modus essendi is the immediately given empirical reality sub ratione exis
tentiae. There is something significant here which must be noted: Duns 
Scotus characterizes even this empirical reality as standing under a "ratio," 
a point of view, a form, an intentional nexus [Bewandtnis]; this is nothing 
less than what is nowadays being said in the following terms: Even "given
ness" already manifests a categorial determination. (FS 260) 

In Rickert's words, what we have here are the "most rudimentary logical 
problems" which force us to "draw even 'prescientific' knowing into the 
sphere of our investigation" (FS 260). Or in our terms, the immediate 
experience corresponding to immediate givenness is that of "a categorial 
determination," it is a categorial experience. In short, it is what Husserl 
calls a categorial intuition. 

Links With KNS 1919 
With the invocation of intentionality, we are now one further step re
moved from a brute facticity and toward the comprehensive sense of an 
encompassing factic domain which becomes the concrete starting point 
in KNS 1919. We are getting a sense of the global magnitude of the 
"primal something," the irreducible ultimate from which phenomeno
logical seeing must take its point of departure. Perhaps still lacking from 
this categorially charged and now intentionally structured immediacy of 
life and experience is a true sense of its temporal character implied in 
terms like "living spirit" and "historical individual." But the still static 
structure of intentionality can now be developed in two directions: 1) as 
a rich form-matter relation, which yields the constitutive category, and 
perhaps is a precursor of "worlds"; 2) as a bare subject-object relation, 
which yields the more "subjective" and formal reflexive category. The 
distinction in categories is Lask's, so let us have him introduce the levels 
of discussion, which at once anticipate the levels of the KNS-Schema: 

A something stands as logically naked and preobjective only before the 
"immediate," unreflected, and theoretically untouched dedication and sur
render [I.A. in the KNS-Schema]. By contrast, it always confronts reflection 
as an object. ... Of course, only a minimum of objectivity needs to be 
involved in such reflecting [II.A]. In such a case, the matter needs to be 
legitimized theoretically merely as a "something" which "is given" or "is 
there" ("es gibt"). It remains to be seen what the precise relevance of this 
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bare "reflexive" category of merely "being there" ("Es-Geben") may be. 
(GS 2: l29f.) 

33 

With this initial introduction of the reflexive category, Lask then pro
ceeds to distinguish it from the more substantive constitutive categories, 
which articulate the hierarchical domains of the sensory, nonsensory, 
and suprasensory something. The distinction coincides with the two 
types of the "theoretical something" in the KNS-Schema, between the 
unhierarchized formal-objective (II.A) and the hierarchized objective 
something (II.B). And what Lask here calls the logically naked, preobjec
tive, pretheoretical, and immediate something accessible only through 
submissive dedication is the "primal something" (I.A), the categorially 
charged, intentionally structured global concretion of immediate experi
ence which we have just finished discussing under the Scotian rubric of 
modus essendi, the pretheoretical order of being. The fact that Lask's 
broad distinction between a theoretical "something in general" in the 
order of knowing and a pretheoretical "primary something" in the order 
of being (life, immediate experience) fails to isolate, under the latter 
heading, a world-laden something (I.B), may suggest precisely where 
Heidegger found his decisive insight in his hermeneutic breakthrough 
beyond Lask. 

The Constitutive Category 
However, even Heidegger's discovery of a preobjective, pretheoretical 
world (I.B) as the meaningful context for things may have been sug
gested by Lask's hylomorphic way of describing the intentional relation. 
Since we live immediately in the form in order to know the matter medi
ately, we, as it were, live in categories as in contexts through which we 
experience the things included within them. The relation of form to its 
matter is thus one of "environment" (Umgebung). Matter is encompassed, 
embraced (umgriffen), surrounded or environed (umgeben), bordered 
(verbriimt) by the form; it is enveloped (umhullt), enclosed (umschlossen) in 
the form (GS 2:75f.). Lask's exploratory metaphors here may have been 
one of the lines of suggestion that prompted the early Heidegger to 
make the leap from category to world, more specifically to the environing 
world (Umwelt), which is a central thrust of his first major breakthrough. 

This form-matter relation is in turn used to reinterpret the intentional 
relation in the context of comprehending the transcendental verum, 
being as knowable or intelligible. This is not the truth of judgment, truth 
as validity, but the truth of simple apprehension,6 truth as meaning, that 
of the simple encounter at the interface of the orders of knowing and 
being, "the essential union of the object of knowledge and the knowledge 
of the object" (FS 344, 208), intentionality at its most direct. It is the 
truth of simply having an object as "a meaning independent ofjudicative 
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characterization .... The truth is consummated in givenness and does 
not extend beyond it" (FS 21 0). Material givenness, and not judicative 
forming, plays the major role on this rudimentary level of truth, where 
the categorial forms of thought are dependent on the matter of being 
for their meaning. This "principle of the material determination of 
form," which permeates the habilitation text (FS 252-263, 344-350 but 
also implicitly 193, 198, 206f., 222, 229), in language and content is 
clearly an outgrowth of Lask's "doctrine of the differentiation of mean
ing" (GS 2:58ff., 102, 169). 

"Form receives its meaning (Bedeutung) from matter" (FS 193). It ac
commodates ("tailors": GS 2:59) itself to a particular matter such that it 
is itself particularized by meaning. Meaning is thus the particular fruit 
of the union of form and matter. Meaning is that very union, which is 
why the ultimate answer to the question "whence sense?" cannot simply 
be "matter" but rather "by way of matter," "relatedness to matter." The 
"moment of meaning" is the "relatedness of the validlike to the outside" 
(GS 2: 170). The answer is not at all surprising, in view of the operative 
concept of intentionality which governs the analysis. From the standpoint 
of "pure" form, meaning is an "excess" arising from its reference "to a 
something lying outside of it." Lask, as a Kantian, views this inescapable 
"reference" to matter as a kind of fall of pure form from the realm of 
"pure" validity into a "lower" realm mediating the univocal homogeneity 
of the logical realm (FS 224) with the "multiplicity of all that is alien 
to validity," with the "opaqueness, impenetrability, incomprehensibility" 
and "irrationality of matter" (GS 2:59-61, 77). Form accommodating 
itself to the multiplicity of matter yields the "impure" middle realm of 
meaning. The "moment of meaning" is accordingly the "principle of 
individuation" which particularizes and differentiates forms, the "princi
ple of plurality in the [otherwise homogeneous] sphere of validity" (GS 
2:61), multiplying forms as it specifies them. 

Especially important for the coming years is the young Heidegger's 
express desire to make history, though here still burdened by a neo
Kantian interpretation, into a "meaning-determining element for the 
category problem" (FS 350). This historical facticity of meaning reflects 
Heidegger's choice from among the options of the transcendental philo
sophies of the time. Not an ideal and theoretical realm of validity but a 
"transcendental" realm of pretheoretical meaning flowing from life itself. 
Lask called it a "panarchy of the logos" (GS 2: 133) in which I already "live 
in truth" (i.e., intelligibility, meaning). This phrase taken from Lask's 
aletheiology will be repeated in B T. 7 But aside from a brief and unimpor
tant cameo appearance of aA.f}8eux as unconcealment in KNS, it is note
worthy that Heidegger is virtually silent on the problem of fundamental 
truth for six long years after the habilitation, from 1916 to 1922, when 
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it makes an abrupt and dramatic reappearance. Instead of aletheic terms, 
it is the kinetic and dynamic terms of "life" or the "living spirit" of the 
historical individual, the precursor to Dasein in 1916, which will domi
nate Heidegger's concerns in the intervening years. Or to put this dyna
mism more "logically," what is emphasized is the differentiating power 
of the "matter" of life in articulating the meaning that is encountered 
in the truth of apprehension. Immediate experience, the irreducible ulti
mate with which phenomenology begins and ends, is not a surd, a chaos 
of sensations, but rather a global concretion at once categorially charged 
(the truth of simple apprehension) and intentionally structured (modus 
essendi activus). 

Thus, through Lask's mediating of the neo-Kantian tradition in the 
direction of Husser! and Aristotle, the two earliest philosophical influ
ences upon Heidegger, he has developed a sense of intentionality and 
categorial intuition which allows him to move toward a new sense of the 
apriori, that of the facticity of historical meaning, which finds its norms 
in experienceability instead of knowability. 

Let us sum up this point. The habilitation already betrays its phenom
enological proclivity of backtracking to facticity in three clearly identifia
ble ways: 1) in the shift in the locus of truth from judgment to simple 
apprehension, with simple apprehension already understood not just as 
an empirical but more basically as a categorial intuition, or in Lask's more 
nonvisual term, categorial immersion (Hingabe); 2) in the movement 
from a modus cognoscendi activus to a more rudimentary noetic form of 
intentional consciousness on the level of life itself, a modus essendi activus 
(the scholastics sometimes called this precognitive noetic act of immedi
acy, which is correlative to the immediate givenness of reality, intellectus 
principiorum, an immediate understanding of the primary intelligibles of 
being, one, true, good; it is clearly the precursor to Dasein's preontologi
cal understanding of being); 3) in the movement from form to matter 
or, more precisely, to the more basic "principle of the material determi
nation of form." Look carefully at PMDF, of matter determining and 
differentiating form. It is simply a specification of the maxim of phenom
enology: "Away from forms, back to the matters themselves." What 
forms? What matters? Forms of thought, like "values." Matters of life, 
like history. This at least will be the direction in which Heidegger applies 
PMDF three years later, in the opening hours of KNS 1919, in order to 
free phenomenology itself from its residual neo-Kantianism, beginning 
with his own. 

The Reflexive Category 
Lask not only contributes to a new sense of facticity, but also to the 
problem of how to express this precognitive realm of lived meaning, to 
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that special language which Heidegger will soon call "formal indication." 
In this vein, Lask's treatment of the reflexive category appears in the 
habilitation text expressly in the section on the doctrine of speech signifi
cations. But it had already appeared unannounced in the earlier section 
on the transcendental unum. While the constitutive category plays a cen
tral role in the differentiation of the domains of reality, their regionaliza
tion into various material logics, the role of the reflexive category is that 
of their unification, in a logic tending toward the most general and for
mal of considerations. Its utter generality suggests that it is the emptiest 
and most abstract of categories. But Lask's account of its genesis at the 
very outskirts between knowing and being, in the very first stirrings of 
taking thought and reflecting upon an initially amorphous absorption in 
a homogeneous experience, suggests instead a proximity to the concrete 
whole of being itself (GS 2: 129f.). Thus, Heidegger in KNS 1919 can say 
that the formal objective "something in general" (II.A) of the reflexive 
category is "motivated" in the undifferentiation of the primal something 
of experience (I.A). 

The medieval discussion of the categories expressed this primal indif
ference in the concept of ens commune, about which one can indifferently 
say, "it is." "Aliquid indifferens concipimus" (FS 156). If this indifference 
is thought to its extremity, "the 'general' here loses all meaning" (FS 
159), and ens commune can no longer be made subject to predicative sub
sumption according to the hierarchy of genera and species. Because it 
is beyond such hierarchical generalization and has its own unique univer
sality, being is called a "transcendental." In the language of neo-Kantian
ism, something in general, the object pure and simple, is not an object 
at all but rather a homogeneous continuum. This "indifference of the 
on-hand (Vorhandenheit)" surfaces in a surprising number of places in 
BT, alongside the limit of indifference of everyday absorption in the 
world. 8 

The reflexive category thus arises at this utter limit between the indif
ference and difference of being. For the starting stuff of the reflexive 
category is this (?) "something in general" and its initial form is "there 
is" (es gibt). Put otherwise, the very first reflexive category is "persistent 
being" (Bestand), sheer presence. Out of this indifferent identity arises 
the categorial pair of identity and difference, which belong together in 
the relation of heterothesis (Rickert's term for it) or the transcendental 
unum. It is at this point that an object clearly becomes an object. "There 
is (es gibt) no object, no object is given, when the One and the Other is 
not given" (FS 173 citing Rickert). "Why is the something a something, 
one something? Because it is not an other. It is a something and in being
something it is not-the-other" (FS 160). Being an object at all, being 
identical with itself and being different from something else are "equally 
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primordial" (gleich ursprilnglich: FS 172, 323; also 158, 166), in the very 
first use of this important term in Heidegger's thought, here associated 
with the "convertibility" of the transcendentals ens and unum (FS 160). 
In the proximity of the primal indifference, basic terms tend to converge. 
What this basic convergence yields is the most minimal order (form, 
determination) necessary to apprehend an object at all; Rickert would 
add, necessary for anything whatsoever to be thought at all: for a pure 
monism without opposites cannot even be thought. The apparent tautol
ogy ens est, "a being is," necessarily already involves a heterology. In an 
account of the difference in function between the noun ens and verb esse 
in this sentence, which already calls to mind his later reflection on the 
ontological difference between being and beings, the young Heidegger 
writes: "Equally primordial as the object in general is the object's state 
of affairs; with every object there is an 'intentional nexus' (Bewandtnis), 
even if it be merely that it is identical with itself and different from 
another" (FS 323). Thus, in BT (SZ 114), the key term "equiprimordial" 
first appears in conjunction with formally indicating the I -Other relation. 

The ordinary-language examples from Heidegger's account of a spec
ulative grammar (Scotus) or apriori logical grammar (Husser!) illustrate 
what the reflexive order of categories promises for him: logical insight 
into the structural resources in a living language which would abet espe
cially the "logic of philosophy." In the present jargon, one might even 
call it a "gramma(on)tology." Lask too alludes to this connection between 
logic and language. At one point in his defence of the seemingly ethereal 
and remote reflexive categories, he poses the rhetorical question: what 
would we do with a language without words like "and," "or," "one," 
"other," "not"? (GS 2:164). Accordingly, such hyperreflective categorial 
artifices, which buy transparency at the price of depleting the constitutive 
categorial forms upon which they are parasitical (GS 2:158, 163, 68), still 
have their concretion. For the reflexive categories draw their moment 
of meaning-differentiation from the subject-object duplicity rather than 
from the form-matter relation (GS 2: 137). In its own way, therefore, the 
reflexive category constitutes a formal skeletal structure of the inten
tional structure of life itself. Lask thus describes the panarchy of the 
logos as a "bundle of rays of relations" (GS 2:372). The reflexive object 
is the pure ob-ject as such; in relation to subjectivity, it is a "standing 
over against" (GS 2:72f.). Its being "is stripped down to the bare reflexive 
being of the shadowy anything whatsoever, to the naked something of 
the 'there it is.'" (GS 2:229). 

The young Heidegger sees the need here to supplement Lask and 
finds that the medieval theory of speech acts and their contents already 
"manifests a sensitive and sure disposition of attunement to the immedi
ate life of the subjectivity and its immanent contexts of meaning" (FS 
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343), especially in sorting out the signifying functions of univocity, equi
vocity, and analogy, "which originate in the use of expressions in living 
thinking and knowing" (FS 277). In the same vein, Heidegger tantaliz
ingly suggests that the variety of domains in any category system, even 
though they are differentiated primarily in objective accordance with the 
actual domains themselves, at least to some extent receive their identity
difference relations from the "subjective side" which finds expression in 
the reflexive categories (FS 346). This side is at least partly met by the 
concerns of medieval speech theory for privations, fictions, and other 
nonentities or entia rationis (FS 254f.). In coping with such articulations, 
linguistic forms, in contrast with empirically oriented constitutive cate
gories and much like the reflexive categories, develop a peculiar dilution 
and indeterminateness which make them amenable to 'anything whatso
ever," the very matter of reflexive categories (FS 256f.). 

It is precisely these resources of a living language which philosophical 
discourse must draw upon in order to perform its comprehensive tasks; 
in short, not so much upon empirical metaphors but more upon struc
tural considerations already latent in the comprehension of being by 
language. The young Heidegger's interest in the impersonal sentence 
and the distinction between genitive objective and genitive subjective 
exemplifies this quasi-structuralist sense of language. The perennial em
barrassment of philosophical language to attain its goals might well be 
lessened by a fuller explication of the formal-reflexive schematization of 
intentionality already operative in our extant language. This accounts 
for the importance of Lask's distinction between the reflexive and the 
constitutive category. It coincides with the medieval distinction between 
the unique universality of being and the stepwise hierarchical generality 
of beings (cf. SZ 2), Husserl's distinction (Ideen I,§ 13) between formaliza
tion and generalization, and the one in the KNS-Schema between two 
kinds of the "theoretical something." In KNS 1919, in the face of phe
nomenology's embarrassment to express the primal something of life, 
this distinction will yield the method of "formal indication" as a way of 
approaching a subject matter which borders on ineffability. The expanse 
opened up by the reflexive category between the extremes of homogene
ity and heterogeneity, indifference and difference, will serve as Heideg
ger's initial space of articulation of that ineffable domain of our being. 

KNS 1919: THE IDEA OF PHILOSOPHY AND THE PROBLEM OF 
WORLDVIEWS 

In order to achieve the goal of "Philosophy as a Strict Science," Husser! 
in the closing pages of his programmatic statement of the Logos-essay 
(1911) calls for a radical break with any philosophy which is even re-
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motely oriented toward a worldview. On the opening day (February 7, 
1919) of his course, therefore, Heidegger observes that the reigning 
neo-Kantian philosophy, even though it regards a worldview to be the 
personal affair of the individual, understands itself as the critical science 
of values which, "based as it is on the basic acts of consciousness and 
their norms, has in its system an ultimate and necessary tendency toward 
a worldview" (ZBP 12). And breaking with his own earlier desire for 
a metaphysical "optic" (FS 348) as well as with the entire tradition of 
philosophy, he proposes with Husser!, as an opening thesis, that philoso
phy and worldview have absolutely nothing to do with each other. The 
course thus places itself in pursuit of "a brand new conception of philoso
phy ... which would have to place it outside of any connection with the 
ultimate human questions" (ZBP 11). And if philosophy is still to be the 
Ur-science, this would necessarily entail an entirely new conception of 
origins and ends, the first and the last things. Philosophy itself now be
comes a problem especially in its starting point, its primary subject mat
ter, and consequently in its method and goal. What then is The Idea of 
Philosophy? 

In 1919, a sharp contrast between neo-Kantianism and phenomenol
ogy was dictated by the very proximity of the two schools. Both ap
proaches in particular lay claim to the venerable ambition of establishing 
philosophy as the "primal" or "original" science (Urwissenschaft). Both 
seek to determine origins and ultimates, the first and the last things, the 
underived from which all else is derived, which can only be "shown" 
or "pointed out" but not "proven," thereby inexorably implicating the 
original science in a circle, assuming in the beginning what it wishes to 
find in the end. What then is the beginning, the "primal leap" (Ur-sprung: 
ZBP 24, 31, 60, 95; also 160, 172, 24 7 in the habilitation) of thinking or 
knowing, the point from which it gets its start? For Heidegger, such a 
starting point will stem from the pretheoretical, and so would have to 
allow for the problem of the very "genesis of the theoretical" which he 
finds already operative in Lask (ZBP 88). 

As he promised in his Conclusion of 1916, the 1919 course moves, 
albeit slowly and laboriously, to displace the neo-Kantian starting point 
in the "fact" of knowledge and science with the phenomenological start
ing point in the "primal fact" oflife and experience. Situating the original 
domain of philosophy beyond the theoretical in a "pretheoretical some
thing" at once overcomes the circularity of presupposition and proof 
which characterizes the neo-Kantian Idea of philosophy. The principles 
and structures developed in 1916 play a large role in this movement of 
displacement. The following selective summary of the course9 will first 
focus on the strategic use of those principles and structures in that decon-
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struction and regression toward the original domain of the "environmen
tal experience" and of "life in and for itself." 

First (Neo-Kantian) Part 
The Principle of the Material Determination of Form emerges already 
in the second hour in delimiting the very Idea of the primal science. As 
a Kantian Idea, as an infinite task, it must be left open to further defini
tion. Any further determination of the Idea depends on the content of 
the object of the Idea, that is, on the "regional essence" or categorial 
character of the object which motivates the search (ZBP 15). 

The problem of material determination thus gradually but inexorably 
displaces, and so reverses the orientation away from, the teleological 
determination which the "forms and norms of thought" provide. In 
order to found the laws of thought in an ideal and normative manner 
rather than in actual fact, the teleological method is at first sharply set 
off from the genetic-psychological method. But in order to offset the 
abstract constructivism of the early Fichte's "dialectical-teleological 
method," the "critical-dialectical method" allows for, in fact is in need 
of, a "material clue" or "guideline" (Leitfaden: ZBP 37 = 263 of the 
habilitation!) simply to find the points at which the goaJ of reason is 
"realized." For example, philosophy "borrows" from psychology the ma
terial distinction of psychic functions into thinking, willing, and feeling, 
on the basis of which it then articulates the normative domains into the 
true, the good, and the beautiful. But in the end, psychology still offers 
only the formal characteristics: "The real content, the formations of ra
tional values, is first shown in history, which is the true organon of critical 
philosophy. The historical formations of cultural life are the real empiri
cal occasion for the critical-teleological determination" (ZBP 38). The 
quotation recalls the young Heidegger's third task for a "cosmos of cate
gories," of factoring in the Material Determination of "history in its teleo
logical interpretation along the lines of a philosophy of culture" (FS 350). 

Psychic and historical matter provide the "impetus" which "motivates" 
the bestowal of norms. The operative concept of intentionality is clearly 
in evidence as the early Heidegger gradually draws the givenness of 
matter and the giving of normative forms into an indissoluble intentional 
unity. The noetic side involves a first attempt to unravel the neo-Kantian 
tangle of validity, value, and oughtness. A few results: "In the end, valid
ity is a phenomenon constituted by its subject matter, presupposing not 
only intersubjectivity but the historical consciousness as such!" (ZBP 50f.). 
And the es soll, oughtness? "How does an ought give itself at all, what is 
its subject-correlate?" (ZBP 45). Is its object-correlate always a value? 
Clearly, the reverse does not always hold. The value of the "delightful,'' 
for example, gives itself to me without a corresponding experience of 
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the "ought." This entire tangle of experiences calls for an "eidetic geneal
ogy of primary motivations" to set things right (ZBP 46, 73). For that 
matter, even to call the valuable an "object" is already wrong. Like validity 
(es gilt), the valuable is best expressed in an intransitive impersonal sen
tence, as a sheer verb, subjectless and objectless. "The value is not, but 
simply 'values' ... In the experience that is 'worth taking,' 'it values' [es 
wertet] for me, for the worth-experiencing [werterlebende] subject" (ZBP 
46). 

With this tangle of impersonals which represent the basic constitutive 
categories of neo-Kantianism, one of them of his own coinage, Heidegger 
in 1919 is already finding that language is not "up to" the "new typology 
of fundamental experience" that he wishes to express. The fact that they 
will be separated at this critical juncture from the impersonal constitutive 
categories of hermeneutic phenomenology (the Second Part of the 
course) by Lask's formulation of the reflexive category par excellence, 
Es-Geben (ZBP 67,69 = Lask, GS 2:130, 142, 155, 162ff.), gives substance 
to the methodological claim we discovered in the young Heidegger (FS 
257): in those instances when language fails us, the very indeterminacy 
and dilution of reflexive categories can play an indispensable role in 
developing more suitable descriptive categories. The thought experi
ment that Heidegger now performs is first of all designed to break the 
tyrannical predominance of the theoretical represented by the psychol
ogy of his day, both hypothetical-inductive and descriptive. Considera
tion of the latter will lead to a kind of psychologistic parody of phenome
nology itself. 

The Transitional Thought-Experiment 
The issue leading up to this critical juncture is in fact the material deter
mination of the forms and norms of thought by their psychic matter. 
The joining of the issue begins when the matter and the ideal norms are 
drawn so closely together that Heidegger can entertain the anti-Kantian 
question: Is the giving of matter perhaps also the giving of ideals? For 
in a certain sense, "everything is psychic or mediated by the psychic." 
Can we perhaps arrive at an "objective level" within psychic matter upon 
which the ideal norms could be grounded? What is an objectively given 
"psychic matter?" According to psychology-here extrapolating its quest 
for facts to its extreme-the psychic manifests the continuity of a tem
poral process which is analyzable into sensations and representations. 
~an psychic processes be so regarded such that they at once give the 
1d:al? Do they const.itute the level of origin, the primal leap of the primal 
s~tence we are seekmg? How is the psychic itself as a total sphere to be 
gtven? (ZBP 60f.). "We can only get at the sphere by pure dedication 
and submission (Hingabe) to the subject matter." Without bringing in 
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assumptions or theories, we must fall back upon a description "pointing 
out the facts befitting the 'thing itself.'" Just the facts (Tatsachen) of the 
thing (Sache) itself, of the psychic? Description? :'But des~rip~ion itself is 
a psychic phenomenon [and thus also] belongs m the thmg Itself. W~at 
is that supposed to mean, to have one thing describe another? Is descnp
tion really a way of connecting things?" (ZBP 61). "We are thrown from 
one thing to another, which remains mute like any t.hing" (Z~P 65). 
Can we even speak of things when there are only thmgs? Hetdegger 
summarizes his experiment in terms of the staple term then current 
among neo-Kantians, 10 es gibt, "there is": "Is there even one thing when 
there are only things? Then there would be no thing at all.' not even 
nothing, for with the total domination of the thing it~e~f there ts no~ ~ven 
the 'there is.' Is there the 'there is'?" (ZBP 62). Or as lt 1s almost denstvely 
put in the student notes, "Gibt es ein 'es gibt,' wenn es nur ein 'es gibt' 

ibt?" 
g . . K . h h h "f t" f Thus, the quasi-naturahsuc neo- anuan route t roug t e ac o 
the science of psychology likewise dead-ends in a kind of ~aradox: if 
there are just facts (givens), then there are not even facts (gtvens) .. B.ut 
we have already seen that even that tradition had developed a factlnty 
other than that of the factum brutum. Going far beyond what Windelband 
and Rickert ventured to do in their "transcendental empiricism" (ZBP 
40), where matter is a mere appendage to the teleological method, Lask 
gleans the following description of the material realm from Fichte's mid
dle period, in his most extreme "positivism" (GS 1: 148): "~he 'really real' 
is what you 'really live and experience,' the givenness whtch ha~pens to 
you, 'filling the flowing moments of your life,' the self-forgettmg ~nd 
immersion of dedicative intuition." This is life at ground level, "ratsed 
to the first power," so to speak; put in reverse, it i~ "th~ sinking ?f con
sciousness to its lowest power." "Whatever occurs m thts sphere 1s what 
is called 'reality,' 'facts of consciousness,' or 'experience' (Erfahrung)." 
Are we describing the mute life of the dullard, "the limiting case of dull 
abandon to the given" (dumpfes Hingegebensein), 11 or is it the immediate 
contact with the very source of life, the first stirrings of meaning in 
human experience? . 

In short, is this immediacy mute or meaningful? The first alternative 
applies if we rule out the possibility, as Kantians of the Strict Observance 
do that our most immediate experience is already "categori<Jlly" 
ch~rged. The second option is clearly the early Heidegger's direction 
of interpretation, reflected in his continued use of Lask's language f~r 
categorial intuition in his own desc~iptions. "The only way t.o get at tht~ 
original sphere is by pure dedication (Hzng~be~ to th~ subject ~atter, 
(ZBP 61; 65). "Let us immerse ourselves agam m the hved expenence 
(ZBP 68). To escape unwarranted opinions, free-floating theorems, and 
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speculative excesses, "the philosophers ... throw themselves into history, 
into robust reality" (cf. p. 260 of the habilitation!) and "give themselves 
over to its richness and its movement" (ZBP 135). For this primitive level 
of direct acquaintance or "taking cognizance" is already "characterized 
by a pure and undivided dedication to the subject matter. It operates 
first of all in the very stuff of natural experience." It is subject to different 
levels of clarity and so can be improved upon. It can become the propae
deutic form of the theoretical but also the "primal form in the religious" 
(ZBP 212). 

It is in fact toward this boundary issue of immediacy ("Mute or mean
ingful?") that Heidegger now, at the very fulcrum of the course, directs 
his thought experiment, which aims to reduce everything to the level of 
the es gibt (there is, it gives; thus, "the given"), to the level of "brute" 
facticity, of the sheer and naked "there it is ... and nothing else": Is 
there something? Is there even the "there is"? Everything is now made 
to hinge on such boundary questions reminiscent of Leibniz's famous 
question. "We are standing at the methodological crossroad which will 
decide the very life or death of philosophy; we stand at an abyss: either 
into nothingness, that is, absolute thingness, or we somehow manage the 
leap into another world, or better: for the first time into the world as such" 
(ZBP 63). 12 This marginal comment in fact prematurely anticipates the 
sense of world as meaningful context. The first leap to be made here is 
simply from mute thingness to a "categorial" that is, meaningful, context. 
Is Heidegger here perhaps alluding to another leap he has tacitly made, 
his intuitive leap from Lask's environing form or category as a creative 
bridge to his environing world? Or is he suggesting the difference be
tween his thought experiment and Husserl's, which it recalls, where Hus
serlleaps from an annihilated world to a worldless subject? Let us exam
ine how Heidegger here recovers from the naturalistic devastation of 
the total reification of experience. 

What is left after the absolutizing of thingness? There is still the inter
rogative movement itself, "Is there ... ?" What does the interrogative 
experience itself give us? If we simply immerse ourselves in the experience 
itself, in its movement toward what motivates it and nothing else, and now 
diligently seek to avoid stilling the movement through the blatant reifica
tion of our previous reflection, we really do not find anything either 
psychic or physical. The "object" of our present reflection is a living 
experience and not a psychic process, not "a mere entitative occurrence." 
It is even questionable whether we have an "object" here. "The living
out of an experience is not a thing which exists in brute fashion, begin
ning and ending like an encountered process. The 'relating to' is not a 
piece of a thing attached to another piece, the 'anything.' The living and 
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lived of experience are as such not like entitative objects stuck together" 
(ZBP 69f.). Intentionality is not an entity. 

In fact, this particular experiencing is itself not only nonobjective but 
also impersonal. For is it really I myself, in full personal involvement, 
who asks, "Is there anything?" Not really, precisely because what is asked 
about (Gefragtes) does not touch me personally. The experience is related 
to an I (no matter who) but not to my I (ZBP 69). It is the remote theoreti
cal I, the "pure ego." 

Finally, what is asked about, that toward which "I" live in the experi
ence, the content of the question or its "hold" (Gehalt) and so its "hold" 
on me. For in any experience, intentionally understood, there is a "pull" 
(Zug) toward something, such that the noematic pole, in its directive 
sense (soon to be termed the Gehaltssinn), motivates the experience. In 
this experience, something is asked about something in general. What 
is being questioned (Befragtes), 13 the matter of the question, is "anything 
whatsoever." What is asked about, what stands in question, the form that 
the question takes, is the "es geben." In both form and matter, the ques
tion "Is there anything?" contains the emptiest, the most general, the 
most "theoretical" of the reflexive categories. From Lask, we have 
learned that "givenness" is the very minimum that can be said about the 
most minimum. It is so devoid of substantive meaning that we have a 
tendency to fill in the phrase with examples. This very "pull" reflects a 
certain dependence of the phrase on something more concrete which 
itself will have to be explored. Even apart from its interrogative quality 
(which in fact proves to be irrelevant in this context), this experience 
both noetically (the empty ego) and noematically (anything) points be
yond itself to another experience, with a fuller sense, upon which it 
depends and (presumably) from which it arose. "The sense of the any
thing, as primitive as it obviously is, in its very sense proves to be the 
motivator of an entire process of motivations." "Where is the sense moti
vating the sense of the 'es gibt' to be found?" (ZBP 67f.). 

Second (Phenomenological) Part: The Environmental Experience 
We are now well on our way into the Second Part of the course. Having 
performed his thought experiment of total reification and having arrived 
at the bare bones of a world governed strictly by the subject-object duplic
ity, Heidegger then rather abruptly introduces an entirely different ex
perience, the environmental experience, which by contrast is far richer 
in content than the skeletonized structure of the reification experience. 
For the experience of looking around (Umsicht) and "seeing my desk" is 
very much my seeing, individual to the utmost and not at all a depersonal
ized experience. It takes place in a context of orientation thoroughly 
freighted with meaning-content, the very opposite of a formalized expe-
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rience. ~y way of_contrast, Heidegger will now say that the previous 
skeletomzed expenence of the "I -remote" theoretical subject is an unliv
ing, unw?rld_ing, ~esignifying, and dehistoricizing of the seeing experi
ence, which Itself IS fraught with the meaning drawn from its context. 
The environmental experience is not so much "of" as "out of" the imme
diate world around us (Umwelt). 

The descriptive emphasis in this very first of a series of environmental 
analyses will be more on looking around (Umsicht) rather than the later 
"getting around" (Umgan!f). Looking around for an example, Heidegger 
select~ the mundan~, h~bitual, common, and yet in its way individualized 
expenence of walkmg mto class and "seeing your desk." Such a seeing 
1) always takes place "in an orientation, illumination, and background"; 
"in an orientation" means "laden with a meaning." 2) It is always "my 
seeing [and so] individual to the utmost" (ZBP 7lf.). If we "reduce" the 
more current theoretical constructions as we describe, what I see are not 
brown patches on rectangular shapes, or a box which I eventually con
strue as a sch~ol desk: I _simply see my desk at once, quickly noting also 
at once anythmg that might be out of place or unusual about it, a book 
on it, and the like. Others more or less familiar with things academic 
will also see "this pupil's (or teacher's) desk." 

Even a total stranger to such things, say, an African aborigine sud
?e~ly tran~pla~'ted into. this classroom, will not see "a something which 
IS SI~ply given (reflexive category) but perhaps something to do with 
magic or a good defense against arrows or, at the very minimum, a 
something "which he does not know what to make of or do with." In 
this limi_ting case: t~erefore, what is experienced is not so much logically 
contradictory as It IS ~ontrary-to-sense, such that this sense-alien experi
ence of the useless still belongs to the same class as that of the meaning
full ?e.sk. (ZBP 71 f.: This example of "instrumental alienation" is already 
rem1mscent of the "broken hammer" experience in BT.) 

All these t?ings (books, pens, cars, campus, trees, shade, etc., etc.) give 
~hemselv~s directly out of the immediate context of meaning encompass
Ing us whiCh we tend to call the "world." Much like Lask's objects known 
only_ throu?h _the_ constitutive categories in which we live, such things 
~eceiVe their s1gn~fi~ance from that meaning-giving context encompass
Ing us, whose a~tlVIty can then be described as "worlding." If we then 
take our campaign against reification one step further, then the true 
locus _of our experience is not in objects or things which "in addition are 
then mte~preted as signifying this or that," but rather in the signifying 
el~ment Itself, the "it" which "worlds," a milieu which in conjunction 
~Ith ~a~k. ~as already been called the "transcendental realm of meaning 
(mtelhgibility, truth)." The conclusion, which will echo its way through 
and beyond BT: "The meaningful is the _primary, [for] it gives itself 
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immediately, without any detour of thought across the apprehension of 
a thing. Overall and always, it signifies to me, who lives in an environing 
world, it is wholly worldlike, 'it worlds'" (ZBP 73, 7lff.). 

But is this impersonal es weltet, this completely constitutive es gibt, so 
to speak, really an impersonal experience? Contrary to the reflexive es 
gibt with its abstract I, my own and temporally particular I is in some way 
wholly present "with" the worlding experience. In fact, in the "seeing" 
involved here, my I goes out of itself completely and immerses itself in 
the world in total absorption. This impersonal experience of the histori
cal I wholly "given over" to its world is thus the opposite of that of the 
theoretical I almost totally remote from its objectified es gibt. The latter 
experience of the indifferent I is only a rudiment of the "living through" 
(Er-leben) of experience in the full sense; it is in fact an un-living (Ent
leben) of experience. All that is left is an "impoverished !-relatedness 
reduced to a minimum of experiencing." Correlatively, the object is re
moved (ent-Jernt), extracted from its authentic experience. The objecti
fied occurrence, a psychic process (Vor-gang = going-by) for example, 
simply passes the cognizing ego by, immobilized like a thing. By contrast, 
"in seeing the desk, I am there 'with it' with my whole I, the I resonates 
with this seeing in total harmony, we said, it is an experience properly 
(eigens) for me." It is my proper experience because it appropriates me 
and I, in accord, appropriate it. I am It, I am of It, It is mine. This 
experience is accordingly not a process but rather an event proper to 
me, a properizing event (Ereignis). "This living-through does not pass by 
before me like a thing posited by me as an object; rather, I myself prop
erize it to myself and it properizes itself (es er-eignet sich) according to its 
essence." Such an "event" is something entirely new, outstripping all talk 
of psychic and physical, subject and object; even "inner" and "outer" 
make no sense in this context. "Living experiences are properizing events 
insofar as they live out of the proper and life lives only so, in accord" (ZBP 
75; 73ff.). 

There is thus the sharpest contrast to be drawn between living
through (er-leben) the worlding which properizes my full historical I, and 
the un-living (Ent-leben) of the "there is" before the remote theoretical 
I. It is the difference between the fullness of the Er-eignis and the impov
erishment of the Vor-gang, impoverished of sense, unworlded and dehist
oricized. It is the contrast between the pretheoretical and the theoretical. 
The primacy, the absolutizing, of the theoretical is now breached. With 
the contrast, it is now possible to make the theoretical itself into a prob
lem. The problem of the genesis of the theoretical would be one of the 
tasks of the pretheoretical science, the science of lived experience as 
such. One of the most difficult would be the problem of the transition, 
the boundary crossing from environmental life to the initial objectifica-
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tion (ZBP 91 ). It is a problem intertwined with the very possibility of a 
pretheoretical science, which itself would want to keep itself free of the 
objectification that would destroy its unique essence and make it once 
again into another theoretical science. 

But how is a pretheoretical science of experience at all possible? For its 
"object" is the "experienceable as such" (Erlebbares ilberhaupt: ZBP 115f.) 
which is not an object at all. This formula for the primal something was 
already use~ _in the habilitation work to describe its form-determining 
matenal gmdmg clue, the "givenness" (FS 263) of the modus essendi: "The 
modus essendi is the experienceable as such, is in the absolute sense what
ever stands over against consciousness, the 'robust' reality which irresisti
bly fo~ce~ itself upon consciousness and can never nor again be put aside 
a~d ehmmated" (FS 260). What is put aside in 1919 is precisely the rigidi
fymg language of consciousness-over-against-object to characterize the 
primal realm of experience. Heidegger now emphatically rejects the 
characterization of the environmental as "given," regarding that as a 
~ind of theo~etical infringement, albeit the slightest. "Thus 'givenness' 
IS already quite probably a theoretical form" (ZBP 89). Already for the 
young Heidegger, the discovery of a modus essendi activus was a source 
of much excitement and astonishment, now intensified by the discovery 
of other aspects of the "in-itself of the streaming experience of life" (ZBP 
116). But his newly heightened sensitivity to his basic terms now extends 
even to terms like "life" and "lived experience." "The word 'lived experi
ence' is itself nowadays so common and diluted that it best would have 
to be put aside were it not so relevant. It cannot be avoided, which is all 
the more reason to come to terms with its essence." In the same context, 
Heidegger even begins to experiment with another impersonal, "It lives, 
and moreover it lives toward something," for his basic experience, with
out following through any further (ZBP 66). 

Natorp's Double Objection 
The problem of a pretheoretical science thus ultimately becomes a prob
lem _of language: how to approach and articulate the dynamic, and thus 
elusive, facticity of life? We are now nearing the climactic last hour of 
~he course. The problem of a nonobjectifying language comes to a head 
m Paul Natorp's simple but ingenious objections against Husserl's phe
nomenology, which Heidegger now makes his own. 14 Put at its extreme, 
phenomenolo_gy ~!aims to be able to get at and articulate the pretheoreti
cal realm of hfe m a pretheoretical way, and so to achieve the unique 
status of a _pretheor~t~cal science, the virtually contradictory limit-case 
of an U r-snence. Thts IS the upshot of Heidegger's radical reformulation 
o~ Husserl:s program to make phenomenological philosophy into a strict 
snence. His response to Natorp's pair of objections as they apply to his 
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own endeavor gives birth to the solution of a formally indicating lan
guage and hermeneutics. 

1. How is the nonobjectifiable subject matter of phenomenology to 
be even approached without already theoretically inflicting an objectifi
cation upon it? How are we to go along with life reflectiv~ly wit~out ~e
living it? For reflection itself already exercises an analyuc~lly ~issect_IVe 
and dissolving effect upon the life stream, acting as a theoretical mtruswn 
which interrupts the stream and cuts it off. "For in reflection the life
experiences are no longer lived but looked at. We ex-p~sit the exper~
ences and so extract them from the immediacy of expenence. We as it 
were dip into the onflowing stream of experiences and scoop out one 
or more, which means that we 'still the stream,' as Natorp says" (ZBP 
100f.). This is Natorp's first objection against phenomenology, against 
the intuitive access to its chosen subject matter. 

2. Phenomenology claims merely to describe what it sees. But descrip
tion is circumscription into general concepts, a "subsumption" under 
abstractions. The concrete immediacy to be described is thereby me
diated into abstract contexts.There is no such thing as immediate descrip
tion, since all expression, any attempt to put something into words, gen
eralizes and so objectifies (ZBP 101, 111). This is Natorp's second 
objection against phenomenology, against the expressibility of its imme
diate matter. 

First, a distillation of Heidegger's response that shortcuts to the end 
of the climactic last hour. Is immediate experience inaccessible and inex
pressible? In response to the first objection, Heidegger will point t? a 
non-intuitive form of access which hermeneutics calls understandmg 
(Lask's Hingeben versus Hinsehen), a certain familiarity which life already 
has of itself and which phenomef!.ology needs only to repeat. This sponta
neous experience of experience, this streaming return _of e~~erienc~ng 
life upon already experienced life, is the immanent histonc~ty of hfe. 
Instead of objectifying con-cepts which seize life and so sull its stream, 
this spontaneous access that life has to itself provides the possibility of 
finding less intrusive pre-cepts or pre-concepts which at once reach back 
into life's motivation and forward into its tendency. Such a precursory 
pre-conception or provisional indicatio~ which a_t ~::mce repe~ts ~nd fore
runs life's course accordingly stretches itself umuvely and mdifferently 
along the whole of the life stream without disrupting it. Thus, ~he _re
sponse to the question of accessibility is at once an answer to the obJeCtion 
against the expressibility of immediate experience: Verstehen._ Instead of 
the abstractive objectifying universal which is not only extractive but ~lso 
subsumptive in character, thus subject to the schema of form subsummg 
matter, Heidegger points to the nonobjective option of a more concrete 
indicative and intentional universal stemming directly from the very tern-
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poral intentional ~ov~~ent of finding oneself experiencing experience. 
The pro_bl_e_ms of mtmtwn and expression are therefore transposed into 
th~ possibihty of~ 1) _nonrefle~tiv_e understanding and 2) the nonobjecti
fymg conceptuahzatwn that 1t itself provides, that allusive universal 
called the formal indication. These are the two new mainstays of Heideg
ger's more hermeneutically oriented phenomenology. 

Now to the step-by-step movement toward the last hour. For it is actu
ally in answer to this double methodological problem of "intuition and 
ex~ressio_n" th~t Heidegger will develop the four-part KNS-Schema 
whic~ g~udes him to his s~lution of the "formal indication." In response 
to this smgle methodologtcal problem divided into two parts-how to 
appro_ach and articulate lived experience-Natorp, Lask, indeed Hus
serl himself, s~ught a theoretical solution, Heidegger on the contrary 
a supr~theoretical ?ne. For Natorp, the immediate is the subject that 
determmes everythmg and thus lies "this side of all determination" and 
~o itself i~ ~ot immediately accessible. His solution is to resolve the subject, 
m the spm~ of mathematics, in an infinite series of admittedly objective 
determmauon~ of ~houg_h~ from which it can again be asymptotically 
reconstructed mto its ongmal subjective unity (ZBP 102ff.). Similarly, 
Lask's "logic of philosophy" involves an ever-increasing series of forms 
~f forms of f~r~~ etc. Even Husserl here speaks of a descriptive reflec
twn upon an imtlally reflectionless experiencing of experience which is 
:epeat~dly re~ect~~ u~on "into infinity" (ZBP 99). In every case, the 
im~edia~y o~ ~ntmuon iS lost in the mediacy of expression and the initial 
umty of mtmtwn and expression is rent asunder. It is well known that 
~he p?enomenologic~l "p_rinciple of all principles" gives the primacy to 
mtmtwn. Less noted m this context is the inseparable intentional relation 
between intuition and expression, that is, between intuitive fulfillment 
a~d empty inte_nding. All of our experiences, beginning with our most 
direct perceptwns, are from the start already expressed, indeed inter
preted. i

5 
This Diltheyan emphasis of the intentional structures described 

by Husserl_in Logical Investigations is the seminal insight of Heidegger's 
hermeneutical breakthrough in 1919, leading to a pretheoretical solution 
to the problem of intuition and expression, and thus to a more radical 
c~nception of. phenomenology as the original science of origins than 
httherto conceived. Intentionality itself already contains its own solution 
~o the problem of expressi?n. As ~e have already noted, in being already 
mtentwnally structured, immediate experience is itself not mute but 
::meaningf~l," w~ich now_ means that it is already contextured like a 
language. }n v~~w of this articulation inherent in intentionality, the 
~roblem of mtmuon and expression" may perhaps now be more cohe
Sively formulated: How can appropriate expressions be "read off" di
rectly from experience and developed in order to enable rather than to 
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obscure intuitive access to it? Where can we find philosophical expres
sions which serve this intuition instead of preventing it? The answers 
hinge upon a proper understanding of both the structure and the dy
namics of intentionality. 

The Climactic Last Hour: A Formally Indicating Hermeneutics 
A final objection, an outgrowth of the first two, will serve to test our 
understanding of intentionality. The objection spawns a torrent of sur
prise developments in the very last hour of the course. In view of this 
complexity, it will be convenient to take the upshot of its formulation of 
intentionality in terms of each of its two parts: Verhalten zu etwas (ZBP 
112), a comportment relating itself to something. 

The final objection against the purportedly nondistorting intuitive 
access to life is broached: in this phenomenological intuition, there must 
surely be at the very minimum a something which "gives itself." Is this 
sheerest something not the anything in general which represents the 
very epitome of "unliving" ensuing from the process of theoretization? 
Up to now, this has been formaliter so in our account. But now, a funda
mental division must be made within the theoretical, which in turn will 
lead to the exposition of an analogous two-part division in the pretheo
retical realm; ergo, the four-part "something" of the KNS-Schema al
ready outlined above in anticipation of this moment. 

In sum, the objection is answered by distinguishing between formal 
theoretization (Vergegenstiindlichung), which yields the "anything in gen
eral" in one fell swoop directly from primal life, and the actual theoretiza
tion (Objektivierung) which occurs stepwise and typewise from the envi
ronmental experience: desk, brown, sense datum, physiological reaction 
to the physical, cause-effect relation, wavelength of aether vibrations, 
laws relating their simplest units. At each level, in each type of objectifi
cation process, one can always say, "it is something" (and not "es gibt 
etwas"!), indicating that the formal something is not bound to these steps 
of objectification, thus not motivated by these object-domains (ZBP 113). 
As we have seen from the habilitation work, its compass is far broader: 
sensory and nonsensory, real and possible objects, even nonbeing. Note
worthy is the fact that it is not tied to theoretical comportment, to the 
scientific lifeworld, but is to be found also in atheoretical comportment, 
in the aesthetic, ethical, and religious lifeworlds. Even in religious experi
ence, "something" is given. This suggests that the formal-objective some
thing first has no connection with the theoretical process, that its motiva
tion out of life is qualitatively and essentially different. 

It extends to whatever can be experienced, lived (Erlebbares uberhaupt: 
ZBP 115 = p. 260 of the habilitation). And this is the phenomenological 
"primal something" (Ur-etwas). It is indifferent to any particular world 
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and especially to any particular object-type. It is not yet differentiated 
and not yet worldly; ergo a preworldly something. And this "not yet" is 
the "index for the highest potentiality of life." This potentiality is the 
basic "trait" (Zug) of life, to live out toward something, to "world out" 
(auszuwelten) into particular lifeworlds. Life in itself is motivated and has 
tendency, it has a motivated tendency ( = "thrown project" in BT) and 
ten.ding motivation. "But this means that the sense of something as that 
which can be experienced implies the moment of "out toward" (auf zu), 
"direction toward," "into a (particular) world"-and in fact in its undi
minished "vital impetus." (ZBP 115). 

"It is out of this preworldly vital something that the formal objective 
something of knowability is first motivated. A something of formal theoreti
zation. The tendency into a world [that of es weltet] can be theoretically 
deflected before its demarcation and articulation as a world. Thus the 
universality of the formally objective appropriates its origin from the 
in-itself of the streaming experience of life" (ZBP 116). In short, the 
universality of formalization has the direct access to the flowing "primal 
something" which phenomenological intuition wishes to have. The re
flexive categories derived from formalization are not "parasitical" upon 
the constitutive categories of the world, as Lask thought (GS 2: 162). 
Their contentlessness reflects a freedom from the genera and species 
generated in the theoretical generalization of the world, a freedom which 
makes them philosophically useful, as we have seen more than once 
above, especially in those methodological impasses where language seems 
to fail us. Traditionally, what philosophy seeks is at once comprehensive 
and fundamental. And the pure and simple universals of formalization 
come closer to that than the mundane order of strata caught up in a 
complex web of genera and species in ever-increasing "subsumption" 
and generalization. 

Pure and simple as it is, however, the form of formalization neverthe
less tends toward an object, which, as Lask already noted, "at once alludes 
to the 'standing over against' in the relation to subjectivity" (GS 2:72). 
Add to this the "heterothesis" essential to isolating one object from an
othe:, and the phenomenological ambition to "go with the flow" of origi
~al hfe and to describe this "living out toward" from the inside out, as 
It were, is simply thwarted by the escalating diremptions of formalization 
(~BP 111f., 117). Why should formalization then be regarded so posi
tively? W?at does it really contribute to phenomenology's own, enor
~ously difficult category-problem, that of finding the right words for 
Its ~ret.heoreti:al sort of descriptions? Looking beyond this "minus," the 
preJudice of diremption, we have in fact come upon a third "plus" which 
':e can ?ow add to our list. In addition to its proximity to the comprehen
Sive umqueness of life and the methodological flexibility and freedom 
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offered by its contentlessness, the formal category of "object in general" 
in fact magnifies its relation to subjectivity, what Heidegger will soon call 
the relational sense (Bezugssinn) as opposed to its content sense, what it 
"holds." 

Phenomenology needs only to improve upon the schematization of 
formalization and expand it into the full intentional movement dictated 
by the phenomenon of life. Small wonder, then, that Heidegger will 
shortly (WS 1919-20) call the "open" methodological concept that points 
the way and guides the explication of phenomena without prejudice, that 
is, without falling into standpoints and regional limitations, the "formal 
indication" (formale Anzeige: in BT, "existence" is the formal indication; 
in 1916-19, it is what hitherto has been called the "operative concept" 
of intentionality; for Lask, it is perhaps "matter-needy forms." Each in 
fact schematizes the same "tendency"!) 

The pluses and minuses of formalization and its noematic "formal
logical objective something" may now be applied to the "primal some
thing" to bring out its full character. Both are indifferent in regard to 
all differentiations, reflecting the hollow dilution of the medieval concept 
ens commune which indifferently applies to everything. But surely there 
is a difference between theoretical and pretheoretical (i.e., factic) indif
ference. The step into factic life is the step from the leveling "not" of 
indifference to the "not yet" of potentiality, therefore "the index for the 
highest potentiality of life" (ZBP 115). In particular here, factic life has 
not yet devolved into a world, it is not yet worldly; it is "preworldly." 
The KNS-Schema thus distinguishes, on the pretheoretical level, a 
worldly from a preworldly something, and describes the latter as the 
"basic moment of life as such." It is "life in and for itself' and not a 
"genuine life," that is, life in a "genuine lifeworld" (ZBP ll5f.: What 
does "genuine" mean here? Heidegger provides no clarification). The 
distinction serves to divide the e-vent of world-ing into its two parts, as 
two sides of the same coin, and gives primacy to the suffix, to the (struc
turing, articulating, thus meaningful) dynamism of life in and for itself, 
,;the in-itself of the streaming experiencing of life" (ZBP 116). This dy
namic center of life is now to be enhanced and amplified by formal 
considerations. How? By investing it with the formal schematism of inten
tionality. 

So far, this dynamic center has only been isolated (i.e., formalized) 
through negative terms, placed on the outskirts of "genuine" worlds 
and yet-and here is the positive turn-charged with the potential for 
worlding. The "not yet," this more pregnant "not" of dynamic undiffer
entiation, contains within itself the power to differentiate worlds; it is a 
differentiating indifference or, in more Kantian language, a determina
ble indetermination. The indifference can do something. And this is the 

PHENOMENOLOGICAL BEGINNINGS 53 

primal something. How to conceptualize and define this "deed"? For the 
Kantians, all concepts have the function of determining. According to 
our already established precautions, this is to be a purely formal determi
nation rather than the hierarchical determination of genera and species. 
Heidegger finds such a formal determination in the potentiality of inten
tionality. Within the undifferentiated dynamism of the primal some
thing, in its undiminished "vital impetus," there is the bare intentional 
moment of "out towards," "in the direction of," "into a (determinate) 
world" (ZBP 115). The student transcripts add another formulation: 
the tendency to "world out" (auszuwelten) into particular lifeworlds. Put 
another way, this character of being toward something is "life in its moti
vated tendency and tending motivation" (ZBP 117). The primal some
thing may be undifferentiated and unformed, but it is not the "amor
phous irrational X" (Rickert) of brute facticity, inasmuch as it contains 
within itself the tendency toward differentiation and determination and 
so has an intrinsic directional sense. 

With this positive development of the undifferentiation, we get a 
clearer picture of how Heidegger means to overcome the final objection 
against a pretheoretical science, namely, that a diremption between 
knowledge and its object always remains, inasmuch as every intuitive 
comportment is inescapably a comportive "relation toward something." 
His answer is at once simple and genial: With the primal something, the 
"something" is the relation (Verhalten) as such, it is not an ob-ject at all 
but instead the intentional moment of "out toward," what Heidegger 
two semesters later will structurally distinguish as the relational sense 
(Bezugssinn) of intentionality. This is in actuality the nonobjective formali
zation read off from the intentional structures of life. It involves a phe
nomenological modification of traditional formalization in order to ef
face its proclivity toward diremption. All formally indicative concepts 
aim, strictly speaking, to express only the pure "out toward" without any 
further content or ontic fulfillment. From the relational sense of "out 
toward," for example, the formal indication of "object in general" be
comes the pure "toward which" (das Worauj) 16 instead of Lask's reflexive 
formulation of "standing over against" (Entgegenstehendes), which takes 
the object more from the side of its content sense, and so is still too
objectively formulated. In this sense, formal objectification, even though 
"motivated" in the primal something, is still not near enough to life's 
origin, to its "primal leap," for Heidegger's formally indicative concepts. 
D~spite Heidegger's effort to revive it, formal objectification is finally 
stil~ an unliving ~n its rigid duality of the subject over against the object, 
whiCh must be dismantled and revivified by the unified relation of motive 
to tendency, which is at the "heart" of the intentional movement here. 
The conceptual pair motive-tendency (later the pair thrownness-project 
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understood as equiprimordial) is not a duality, but rather the "motivated 
tendency or tending motivation" (ZBP 117) in which the "outworlding" 
life expresses itself. Expression, articulation, differentiation arises out of 
a core of indifferentiation which is no longer to be understood in terms 
of subject-object, form-matter, or any other duality. What remains of 
the old objectification is the indifferent continuum of the toward-which 
on the noematic end, and the tending motivation on the noetic. 

This simple "concretum" (ZBP 68) of the "in-itself of the streaming 
experiencing of life" is moreover, as intentional, not so much subjective 
as "I-like" (so in WS 1919-20). It is my life, my full historical I is there 
in a peculiar way where the personal borders on the impersonal (Berg
son's and Merleau-Ponty's terse formulation is apt here: j'en suis, "I am 
of it," "I belong to it"). Life, world, history, all of which is my experience: 
perhaps now one can appreciate the complex of proximate realities that 
dovetail and asymptotically withdraw into this undifferentiated con
cretum, this all-inclusive X of my experience, the It which worlds and 
properizes. This is the Ur-sprung, the primal leap which the ~arly Heide.g
ger makes into the subject matter of phenomenology and wishes to artic
ulate, in defiance of the classical maxim individuum est ineffabile. 

Already in WS 1919-20, the primal something in which I live is de
scribed as an indeterminate something concerning which one does not 
know what it is, so that it can take on a threatening and disquieting 
character. This uncanny life, however, stands in a particular horizon of 
significance which allows it to be determined. Such a primal something 
plays a great role in the genuine lifeworlds, for example, as the mysteriurn 
tremendum in the religious lifeworld. It is therefore not to be confused 
with the formal-logical something. 17 (Clearly, the KNS-Schema had al
ready provoked quite a bit of discussion among Heidegger's students, 
who had already begun to circulate his course-transcripts among them

selves.) 
Not at all discussed is the differentiation of worlds, which appear in 

the plural in the schema, where they are characterized as "particular 
spheres of experience" (under LB.). They clearly refer back to the primal 
something, which is the "experienceable as such" whose "indifference 
with respect to every genuine [does "genuine" thus mean "particular," 
"determined"?] worldness and especially every determinate object-like
ness" contains within itself "the highest potentiality" for differentiation 
(ZBP 115). The typification of lifeworlds at this time simply follows the 
neo-Kantian division of values and so commonly includes scientific, ethi
cal, aesthetic, and religious lifeworlds. Clearly, es weltet is here still con
nected with es wertet. The real concern is with the active es and how to 
describe It in its own terms, purely and simply. The entire schema is 
geared to this process of "abstraction" from regional problems, of the 
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formal isolation and identification of the dynamism of facticity, along 
with the resources already indigenous to it which allow It to be described 
"in itself" from itself. Life is sufficient unto Itself, Eckhart already said. 
The trick is to get to this level and stay with it, thereby reaping the harvest 
of its self-expression. For factic life also gives itself in the deformation of 
objectification, which must first be dismantled in order to get to its initial 
moment of articulation. 

This was even true of Heidegger's chosen route through formaliza
tion. The formal indication must find its motivation earlier than formal 
objectification, in the more incipient moment of life "in its motivated 
tendency or tending motivation." Since the grasp of con-cepts intercept 
life and "still the stream," phenomenology must find less intrusive, more 
natural ways to get a grip on its subject matter, which remain in accord 
with the "immanent historicity of life in itself' (an ad lib in the last hour 
not in the edition). This smoother entry into life's historicity in order to 
tune in on and read off its self-expression is described as a "hermeneutic 
intuition" (ZBP 117). Such an intuition immersed in "the immanent his
toricity of life" must reach back into its motivation and forward into its 
tendency in order to form those special con-cepts which are accordingly 
called re-cepts (retrospective grips, Rilckgriffe, of the motivation) and 
pre-cepts (prospective grips, Vorgriffe, of the tendency), without of course 
lapsing into old-fashioned objectifying concepts (Be-griffe). Heidegger 
will later improve upon this dualism suggested in the hermeneutic type 
of concept by having the single term pre-conception (Vor-grifj) imply 
both retrospection and prospection, which unitively and indifferently 
stretches itself along the whole of the life stream. In the same vein, a 
formal indication is sometimes also called a "precursory" (vor-liiufige) 
indication that "foreruns" the stream without disruption. Springing from 
life's own sense of direction, from the indifference of its dynamics only 
in view of its incipient differentiation, the formal indication wishes to 
point to the phenomena in extreme generality, indifference, and con
tentlessness, in order to be able to interpret the phenomena so indicated 
without prejudice and standpoint. 

In the closing minutes of the course, Heidegger alludes to the unique 
eidetic universality needed to grasp the "world-character of experienced 
experience." He does not quite get around to explaining clearly enough 
that this "experienced experience," this streaming return of life back 
upon itself, is precisely the immanent historicity of life, a certain familiar
ity or "understanding" that life already has with itself and that phenom
enological intuition must simply "repeat." And what is this understand
ing, whether implicit or methodologically explicit, given to understand? 
The articulations of life itself, which accrue to the self-experience that 
occurs in the 'dialectical' return of experiencing life to already experi-
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enced life. In WS 1919-20, he calls this return a "diahermeneutics." 
Once again, life is not mute but meaningful, it "expresses" itself preci~ely 
in and through its self-experience and spontaneous self-understandmg. 
"The pre-worldly and worldly signifying functions have in thems~I:es 
the essential character of expressing features of the propenzmg 
event. ... They are both prospective and retrospective in their grasp 
and reach, that is, they express life in its motivated tendency or tending 
motivation" (ZBP 117). From such accounts, terse as they still are, one 
begins to espy the justification for identifying intuition with unders~and
ing, phenomenological with hermeneutical "intuition." "The expenence 
of experience that takes possession by taking itself along is the under
standing intuition, the hermeneutic intuition, the originary phenome~o
logical back-and-forth formation of re-cepts and pre-cepts fr~~ whtch 
all theoretical-objectifying positing as well as transcendent posttmg falls 
out" (ZBP 117). 

Summation: In the Proximity of Husser! 
The last citation suggests Heidegger's own version of the "phenomeno
logical reduction" that he had been developing in previous hours in his 
critique of the "transcendent positing" of "reality" in realistic a~d ide~lis
tic theories of perception, in order to justify the circumspecuve seemg 
that is entailed in the experience of the environing world. And his allu
sion to an indigenous "experience of experience" within the life stream 
(its immanent historicity), that is, a "reflexive" dimension built into life 
itself, is clearly an attempt to salvage, amplify, and deepen Husserl's 
sense of "reflexion as a basic peculiarity of the sphere of experience" 
(Ideen I, §77; ZBP 100) in opposition to Natorp's criticisms. But now he 
avoids the term "reflection" because of its objectifying visual connota
tions-"The experienced experiences become looked-at experiences" 
(ZBP 99)-and instead attempts to reinterpret intuition in more kinetic 
and vitalistic ways. This non theoretical, nonobjectifying "intuition" is var
iously described as a dedicative submission to life, sympathy with it (ZBP 
110), immersion in it, in all, a form of life which outstrips the cognitive 
connotations of the word "intuition" and suggests the later total attitude 
of authenticity (liingeben versus liinsehen). The laboriously achieved 
practice of intuition is more a matter of cultivating a basic habit or atti
tude of life, "and this is not achieved by any conceptual system so far 
constructed, but by phenomenological life in its increasing intensification 
of itself' (ZBP 110). This is what the "strictness" of the science of phe
nomenology really refers to. 

In taking the "principle of all principles" to be nontheoretical in na
ture, Heidegger concedes that he is going beyond what Husserl had 
explicitly said, but claims it to be an implication. That the reduction leads 
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to a radically nontheoretical science is also presumably something that 
Husserl had not got around to saying. 18 Heidegger observes that Hus
serl's Logos-essay did not go far enough in only blaming naturalism for 
the distortions of objectification that prevent philosophy from reaching 
its goal of strict scientificity. The fault lies more broadly in the tyranny 
of the theoretical as such (ZBP 87); prate philosophia lies this side of all 
theorizing and "transcendent positing" of the "real," the "given," and the 
like. In speaking of the hazards of the slightest vestiges of objectification, 
Heidegger notes that even Husserl's investigations tend to situate them
selves first in the sphere of things (a note from the transcripts not in the 
edition). Thus Heidegger begins to hint that the problem with Husserl's 
philosophy lies not only in a few infelicities with the choice of a language 
still contaminated with objectification. It was not Husserl but Lask who 
was the only one who had gone far enough to even see the problem of 
the theoretical in its essence and genesis (ZBP 88). That the goal of the 
reduction is a sphere of experience which is not thinglike or real, that 
the immediacy of the experience of the meaning-yielding lies at the heart 
of intentionality, is nevertheless still a lesson to be learned from Husserl's 
studies of "inner-time consciousness," which Heidegger is already draw
ing upon in his own descriptions of the "stream of experience." The 
Husserlian vocabulary of "primal impression," "primal apprehension" 
(understood as an incipient interpretation!), and much more, in describ
ing this primal source (Urquell) of experience, clearly suggests Heideg
ger's "primal something," which even in its most hermeneutical moments 
of articulation here still trades off from Husserl's retentional and pro ten
tiona! scheme of temporality. 

Even the hybrid of "phenomenological hermeneutics" which, as Hei
degger notes in the very first hour of the next semester, "lifts" the distinc
tion of the "systematic" from the "historical" in philosophy (ZBP 13lf.) 
may not have been regarded by Husser! as a departure from his own 
work. Husserl's task-setting letter to Heidegger of September 10, 1918, 
mentions the convergence with his ongoing work on Ideen II of an article 
by Dilthey's student, E. Spranger, on the "theory of understanding." In 
SS 1919, Husser! gave the very first of a series of courses all entitled 
"Nature and Spirit," in which Dilthey's hermeneutic approach plays an 
essential role. 19 

For Heidegger's part, the months immediately after his return from 
the front were the most philosophically fruitful phase of his intimate 
association with Husserl. 20 Heidegger in his courses at this time conveyed 
to his students a clear sense of joining forces with H usserl while he was 
at the same time striking out on his own. That such an alliance did not 
exclude an open and public critique is testified by the "field campaign" 
launched by H usserl's students against the "pure pole" of a transcenden-
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tal ego in their regular Saturday discussions with him: "Dr. Heidegger 
is taking a mediating position by asserting that the primal I is the qualified 
'historical I,' from which the pure I is derived by repressing all historicity 
and quality. Such a pure I can only be a subject of theoretical acts and 
oriented to things."21 In KNS 1919, the full historical I finds itself caught 
up in meaningful contexts so that it oscillates according to the rhythmics 
of worlding (ZBP 85, 98), it properizes itself to the articulations of an 
experience (ZBP 75, 78) which is governed by the immanent historicity 
of life in itself. For the primal It of the life stream is more than the 
primal I. It is the self experiencing itself experiencing the worldly. The 
ultimate source of the deep hermeneutics of life is properly an irreduci
ble "It" which precedes and enables the I. It is this unity and whole of 
the "sphere of experience" understood as a self-sufficient domain of 
meaning that phenomenology seeks to approach, "understandingly ex
perience" (ZBP 115), and bring to appropriate language: ergo, the inter
twining problems of facticity (immediate experience), intuition, and 
expression, which determine the Idea of phenomenological philosophy 
and so emerge time and again in the semesters that follow. In BT, this 
intertwining triad becomes disposedness-understanding-discursive
ness, the modes of in-being. 

Clearly, the students common to both Husserl and Heidegger sensed 
a difference in what Husserl's precocious assistant had to say, but did 
they sense it as a radical difference? Doubtless not, at least not at first. 
Breathtaking as it is, that phenomenology could be regarded as a 
uniquely non theoretical science is but an implication of the epoche taken 
to its limit of bracketing out all objective formations. Both were saying 
that the reduction stops at an intentionally structured life stream and 
not in the sheer flux of a pure sensory manifold, and that the dynamics 
of this life-context can be understood in terms of a motivational context 
(/ deen I, §4 7). The "it" of its facticity could be com pared to the "anony
mously functioning intentionality" of the transcendental ego. That this 
facticity includes a structure of self-experience reminiscent of the pecul
iar doubling of the retentive-protentive temporality of the lifestream 
gave the hermeneutically slanted descriptions a Husserlian flavor. That 
this historical self-experience dictated a departure from the Cartesian 
model of "reflection" found resonances in Husserl's efforts to overcome 
the form-matter dualism in his descriptions of the consciousness's recep
tion of the "primal impression" of the life stream. In SS 1920, Heidegger 
criticizes, not Husserl's, but Dilthey's conception of "immanent percep
tion" in his search for alternatives to describe this inherently historical 
self-experience (soon it will become the call-response relation of the situa
tional "conscience"). And Heidegger's overriding interest in the "robust 
reality" of history allowed Husserl to concentrate his teaching in his pref
erence of systematic philosophy. 
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After the ~NS, with 19 students, Heidegger's classes regularly tripled 
and on _oc~aswn quadrupled in official enrollment, with a large following 
of unoffiCial attendees. Many a student came to Freiburg to hear H usserl 
and followed Heidegger instead, often at Husserl's recommendation! 
The old founder himself sanctioned Heidegger as a major spokesman 
of phenomenology. "Phenomenology: that's Heidegger and l-and no 
one else," Husserl then proclaimed, according to an oft-repeated anec
dote. As far as he was concerned, Heidegger was truly "doing" phenome
nology. 

Whatever Heidegger was doing, it remained consistent to the seminal 
ideas of facticity, intuition, and expression implanted in the KNS, which 
is literally the beginning of the Way. In fact, it was in this semester which 
inaugurated his phenomenological decade that he first discovered the 
root me~aphor o~ the "way" to describe his very kinetic sense of philoso
phy. Philosophy Is not theory, outstrips any theory or conceptual system 
It may develop, because it can only approximate and never really compre
hend the immediate experience it wishes to articulate. That which is 
near~st to u~ in expe~ie~ce remains farthest removed from our compre
hensiOn. Philosophy m Its "poverty of thought" is ultimately reduced to 
ma~nta_in!ng its proximating orientation toward the pretheoretical origin 
whiCh IS Its subject matter. Philosophy is accordingly an orienting com
portment (_V~rhalten), a praxis of striving, and a protreptic encouraging 
such a stnvmg. Its expressions are only "formal indications" which 
smooth the way toward intensifying the sense of the immediate in which 
we find ourselves. It is always precursory in its pronouncements, a fore
r_unner of insights, a harbinger and hermeneutic herald of life's possibili
ties of understanding and articulation. In short, philosophy is more a 
form of life o_n the edge of expression rather than a science. That phe
nomenology IS more a preconceptual, provisory comportment than a 
conceptual science, that the formally indicating "concepts" are first in
tended to serve life rather than science, becomes transparent only after 
the "turn." As Heidegger observes at the end of his phenomenological 
deca~e: 'The content of such concepts does not directly intend and say 
what It relates to, it gives only an indication, a pointer, so that those who 
understand _this conceptual connection are called upon to bring about a 
transformatiOn of themselves into the Dasein [in themselves]" (GA 29/ 
30:430, 428). Philosophy is "philosophizing" (1921-22), being "on the 
way to language" (1959)," ways-not works" (1976). 

SS 1919: PHENOMENOLOGY AND TRANSCENDENTAL 
VALYE-PHILOSOPHY 

The critique of transcendental value-philosophy and of its cultural "sys
tem of teleological idealism" (ZBP 121) continues relentlessly and without 
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pause in the following semester, a scant month later in this postwar year. 
Heidegger now hopes to apply the developed apparatus of the previous 
semester in what, from the introductory statement-for the most part 
not presented in class! (ZBP 121-126)-promises to be a full-fledged 
"phenomenological critique" of that historical stretch of philosophy 
whose waning moments he experienced at first hand as a student and 
involved participant. The promise is breathtaking in its scope and "ruth
less radicalism" (ZBP 127: the first class in fact began with this statement 
"On the Goal of the Course"). The promise is not fulfilled, beyond this 
brilliant statement-the very first by Heidegger-of the method and 
intent of phenomenological critique or "destruction" (so named first in 
WS 1919-20). The subsequent exegesis of the texts of Windelband and 
Rickert displays some moments of depth and insight, but is by and large 
shallow and pedestrian, especially when compared with later similar ef
forts like the Kant-book. And unfortunately for our Story, Heidegger 
never gets to Lask's texts, as he apparently intended. So we never get a 
real sense of how this elaboration of the nineteeth-century "situation of 
intellectual history" (ZBP 137), as the problem situation which led to the 
"philosophy of culture" to which he himself gave brief allegiance, bears 
upon the "hermeneutic situation" which prompted Heidegger himself 
to make the radical moves he had just made in the KNS. There is not 
one hint of the poignantly Spenglerian disenchantment with such things 
as "culture" and "value" prevalent then in postwar Germany, which Hei
degger will invoke in later courses. In this first of many courses which 
we have from Heidegger on the history of philosophy,22 he outlines a 
new and powerful method of "critique" (ZBP 125-128) which promises 
to go more deeply into intellectual history than the old-fashioned factual 
history of surface "influences" (128), and then by and large gives us 
precisely that (14lf.)! 

The importance of this course for our Story thus lies more in its prepa
ration of such Heideggerian mainstays as "deconstruction" (WS 
1919-20) and the "hermeneutic situation" (SS 1922: cf. Appendix D) 
than in their actual application and illustration in the history of philoso
phy. Both find their foundation and criterion in the historically dynamic 
"primal structure" of the "primal level" of "life in and for itself in the 
eidos" (ZBP 183, 121, 127, 125) which Heidegger had just discovered 
in the KNS. "For there is no genuine historical understanding without 
a backtrack to the original motivations" (ZBP 125). Such a regress to the 
pretheoretical stratum is essential in order to exhibit the theoretical in 
its very origins, such as that of a philosophical "doctrine." In an ad-lib 
summary (only in the student transcripts circa ZBP 181) of the KNS, 
Heidegger observes that philosophy as a strict scie~ce has n? ~roofs to 
offer to a standpoint philosophy, since such a phtlosophy IS Itself not 
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committed to a radical return to the ultimate dimension of the originary 
giving. At this level, there is only the most basic act, the seeing of seeing, 
in which anything whatsoever gives itself, but which cannot be "proven." 

Phenomenological critique ( = "destruction" in WS 1919-20) is no 
mere contrasting of standpoints in order to demolish the opposing one, 
pointing to its logical deficiencies or inner contradictions and marshaling 
counterproofs to defend one's own. Phenomenological critique can never 
really be negative. "It overcomes and points behind confused, half-clari
fied, and false problems only in pointing to the genuine sphere of prob
lems." Critique here is "positive attunement to the genuine motivations" 
and original tendencies operative in the stated problems of a philosophy, 
in order to take them back "re-ductively" to "their genuine phenomeno
logical Ur-stratum (life in and for itself)" from which their immanent 
sense originates. Genuine critique is in fact only set in motion by those 
philosophical intuitions which already in some fashion are traversing 
"fields of genuine problems." Phenomenology itself can only profit from 
such critiques of intellectual history, gaining further insight into the 
"principles of all intellectual life" as well as into the very "principiality" 
of all principles which ultimately is its one and only interest, the "quale 
of phenomena which is the genesis and terminus" of all inquiry (ZBP 
121-128). Thus, upon this primal stratum which is the common meeting 
ground of what are erroneously called standpoints, where there is no 
such thing as standpoints, even the traditional philosophical distinction 
between the systematic and the historical is "lifted" (ZBP 132, 125 ). 

The historical reduction is thus from doctrine to problem to motiva
tion. The parallel course of SS 1919 introduces the notion of situation 
for the first time and defines its underlying structure in terms of motiva
tion and tendency. In short, motivations in historical context are not 
psychological but situational. As in KNS, the primal something is under
stood predominantly in kinetic terms. We get glimmers of its impending 
"aletheic" description (gradually, from 1922 on) in formulations like this: 
"The phenomenological criterion is nothing but the understanding evi
dence and the evident understanding of experiences, of life in and for 
itself in the eidos" (ZBP 125). The traditional doctrine of the truth of 
judgment is broached in this course in conjunction with Rickert's doc
trine of the "feeling of evidence" (ZBP 184-189). The backtrack to the 
prior truth of simple apprehension had already begun in the habilitation 
~ork, and the privative a-A.i}Osux, interpreted as un-concealedness (only 
m the transcripts), makes an insignificant cameo appearance already in 
K~IJ"S 1919 (ZBP 49). Given these anticipations, the delay in developing 
this aspect of the phenomenality of the primal phenomenon is signifi
cant, and the situation motivating its development worthy of close 
scrutiny. 



62 THE BREAKTHROUGH TO THE TOPIC 

Only the opening statement (ZBP 121-125)-not presented in 
class-gives us a powerfully concentrated insight into the motivational 
situation of the twentieth-century type or eidos "philosophy of culture." 
There, Heidegger targets three groups of problems for reduction to the 
Ur-stratum of motivation from the "system (Ill) of teleological (I) ideal
ism (II)": the problems of (I) value, (II) form, and (III) system. Lask is 
mentioned in conjunction with all three problems, but a remark relating 
to the first problem is of particular interest to our Story: "Lask discovered 
in the ought and in value, as an ultimate experience and experienced 
ultimate, the world, which was not thinglike, not sensorily metaphysical, 
as well as not unthinglike, extravagantly speculative, but rather was fac
tic" (ZBP 122). This sentence seems to acknowledge Lask as the source 
of Heidegger's own breakthrough to the worldly character of immediate 
experience. Moreover, it finds the motivation for Lask's discovery in the 
threat of absolute reification posed by nineteeth-century naturalism. By 
indirection, then, we are given the proximate historical motivation for 
Heidegger's systematic thought-experiment of absolute reification in the 
KNS, as well as why he sees in it the either-or of the abyss of nihilism 
or a leap into the world as such (ZBP 63). The tendency toward a nonsen
sory Platonic "world" from Lotze (ZBP 137) to Lask is thus motivated by 
the desperate struggle to salvage meaning against the scientific world view 
reducing all to causal determinism and brutally factic necessity. This 
motivating situation in turn shaped the specifications of the "world" thus 
developed, which enabled a worldview which would harmonize natural 
science with the "life of the spirit" (ZBP 122). 

To this source of Heidegger's discovery of the environing world, we 
might add Husserl's often suggestive descriptions of the "The World 
of the Natural Attitude: I and my Environing World" (Ideen I, §27): 
"Therefore this world is not there for me as a mere world of things, but 
with the same immediacy it is a world of values, a world of goods, a 
practical world .... Things in their immediacy stand there as objects to 
be used, the 'table' with its 'books,' the 'glass to drink from,' the 'vase,' 
the 'piano,' etc." None of this is intended to detract from the originality 
of Heidegger's insight. Heidegger's leap from the oriented consciousness 
to situated existence can easily be compared with the "paradigm switch" 
which takes place in times of scientific revolution. n 

In the course itself, the antipathetic relation between critical value
philosophy and phenomenology appears most clearly in the opposition 
between evaluative and descriptive sentences (ZBP 152f) drawn by the 
former, which at once epitomizes its overriding epistemological orienta
tion (the nature of judgments dominates the course). For Rickert, the 
description of reality is an impossible undertaking_, ii_I~smuch ~s re~lity 
is a heterogeneous continuum, an irreducible muluphoty. The 1rrat1on-
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ality of historical reality can be overcome only by judging it in relation 
to value (ZBP 171-17 4). One sees the same proximity and distance be
tween the two philosophies in what each regards as its "principle of all 
principles": for value-philosophy, it is the primacy of practical reason 
(ZBP 144), for phenomenology, the primacy of originary giving and so 
of"intuition." The promising step made by value-philosophy toward the 
pretheoretical level of life is, however, obviated by its "critical" thrust, 
which deflects its assessment of that reality back toward the epistemo
logical. 

SS 1919: ON THE ESSENCE OF THE UNIVERSITY AND 
ACADEMIC STUDIES 

In the bleak month of February 1919 in a defeated Germany, with revo
lution rampant in all walks of life and cries for university reform rife in 
his own, Heidegger begins the first hour of the KNS with his own 
thoughts on the "renewal of the university" (ZBP 4). It is the first of a 
series of such statements, addressing the issue of the relation of life to 
science in a radically phenomenological manner, which would culminate 
in his rectoral address of 1933. In all instances, he was addressing stu
dents, sometimes also faculty, that is, those involved in the scientific life
~orld of the university, with a special interest in acquiring and maintain
mg the personal habit and "genuine, archontic form of life" of science. 
Heidegger's stress then on science as an originally vital process, both 
personal and historical, rather than a finished theoretical product, ante
dates by almost a half-century the same stress in recent decades by the 
"new philosophy of science."24 The uniquely phenomenological solution 
to maintaining "the vitality of genuine research" is the "awakening and 
the enhancement of the life-context of the scientific consciousness" by 
renewed "return to the genuine origins of the intellectual life," to its 
"motivational context," in order to stay in touch with the "effective action 
of the originally motivated being which is both personal and impersonal" 
(ZBP 5). In short, the aspirants to the scientific life-for Heidegger, this 
means philosophy above all-must cut through the verbiage of already 
ext~~t th~oretical stru:tures in order to find the "nerve," "cutting edge,'' 
or _'vital 1mp_etus" wh1ch motivates their disciplines as an ongoing way 
of hfe. Even m the particular sciences, science is not theory but an active 
comportm_ent. to its subject matter in its motivating problem-situation. 
All_ true s:1~nt1sts must cultivate a phenomenological sense of their moti
vatmg ongms. 

In terms of our Story, the most prominent feature of the course of 
SS 1919 is its introduction and abundant use of the term "situation" to 
characterize the primal stratum of the life-context and the relationship of 
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the various sciences to that context. Quite probably, Heidegger received 
impetus in this direction from a first reading of Karl Jaspers's Psychology 
of World Views, which had appeared earlier in the year. Jaspers's notion 
of "limit situation" will play a crucial role in the ensuing years in the 
shaping of Heidegger's fundamental ontology of Dasein. What is called 
the "situation-!" in 1919 is a clear precursor to Dasein, which can easily 
and accurately be translated by the phrase, "the human situation." We 
shall examine Heidegger's rev'iew of Jaspers's book in greater detail in 
chapter 3. Heidegger's course manuscript is no longer extant, so we shall 
make do with the published transcript of Oskar Becker's "excerpts" (ZBP 
217; 205-214) out of the course. Becker's overriding interest in the phi
losophy of science led him to excerpt out the connections that Heidegger 
was making with the nature of the university, so we shall supplement 
this summary of the course with notes drawn from the unpublished 
transcript of Gerda Walther, who was especially interested in "social com
munities" at the time. 25 

Heidegger never quite says so, but the raison d'etre of the university 
is evidently the "Idea of science," and the previous semester had already 
rooted that in the Idea of philosophy as the primal science. No matter 
at what end one starts, the basic issue is the relationship between life and 
science, including the problem of the motivation of science in life-"the 
genesis of the theoretical" -and the tendency of any developing science 
to depart from life ("unliving"). Is it possible to show how the Idea of 
science functions as a motive in any life-context? This question is 
freighted with the double question, what is the Idea of science? and what 
is a life-context? Instead of resorting to a worldview or to the sciences 
of "life" (biology, psychology) for an answer, Heidegger proposes to 
begin with a detailed example of his students' everyday experience of 
the confluence of the two poles taken out of the thick of the scientific 
life-context of the university, in the environs of books, lab instruments, 
lecture halls and seminar dialogue, to wit, the experience of "going to 
class" (shades of last semester! Cf. ZBP 205 and 70f.). The intentional 
odd mix of street sights and sounds, a stop at the bookstore, chance 
social encounters, entering the classroom, recollections of the last class, 
and the like strung along this life-continuity, ultimately seeks to under
score the point that the whole of this motley continuity nevertheless pos
sesses the self-contained unity of a situation. Even the most disparate 
things, say, what now lies on my desk, are held together in the "relative 
closure" (ZBP 206) of "my situation." Whatever happens, we say, has its 
"context." And the experiential context gives itself as a situation, a certain 
unity already in experience prior to all theorizing. What is the character 
and basis of this unified whole called a "situation"? 

To begin with, the experiencing I is thoroughly steeped in its situation 
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and flows with it, immersed in its tendency. Even though this I does not 
particularly stand out, it is clearly there in deep involvement. For it is 
this I which gives the situation this character; the walk would be different 
for another student. The I plays a role in defining the tendency of the 
situation, but in turn is defined by the underlying motivations driving 
the situation. The historical I of the previous semester can now be called 
the "situation-I," whose own tendencies help to define the duration and 
closure of its situations, while it in turn is being motivated by them. 

And the situations themselves? The I does not go from one situation 
to another as if they were a series of sharply defined points. Instead, the 
situations permeate one another, as they act upon one another and so 
together constitute the I. Each situation has its time, but its duration 
does not exclude other situations. Each is defined by its motivated ten
dency, which is connected with the motivational possibilities of other 
situations. "Life experience is an ever-changing coherence of situations, 
of motivational possibilities. The pure environing world is thus experi
enced as a mixed hybrid. Nevertheless, its structure can be described 
quite precisely" (ZBP 208). 

Thus, the situation itself is not an objective process that passes me by 
but a properizing e-vent that defines me in my very motivations: "Das 
Ereignis ereignet sich mir, ich mache es mir zu eigen, es hat Bezug auf 
mich" (G. W.). "The event of situation happens to me, I make it my own, 
it relates to me." "It radiates [strahlt] into my own inner being" (ZBP 
206). This impersonal It, this Event, is thus the motivational ground of 
my most personal being. One needs only to take "situation" and "event" 
out of the plural in order to see here the motivational ground of the 
later Heidegger: the concrete universal, 'jeweils" (each while), that is 
already beginning to take shape in this course (G. W.). 

What happens when the situation-character of experience is damp
ened or extinguished? Experience loses its contained unity, things fall 
apart, stripped of their former meaningful relations to one another, and 
stand in isolation as "bare" things. The self is torn out of its absorption 
in its situation, its vital ties suppressed; it is "dehistoricized" (ZBP 206). 
The intentionality of pure experiences is impoverished and atrophied 
to that of a bare directedness of a bare I toward bare somethings. Husserl 
has taught us that such modifications yield a qualitatively different inten
tional act. And when it comes to the intentionality of this theoretical 
attitude, "the range of this modification is without limit, it dominates the 
entire sphere of pure experience" (ZBP 207), which itself is an absolute 
sphere. 

Applying Dilthey's distinction between the explanatory and the under
standing sciences, Heidegger finds two basic types of this modification 
of the experiential to the theoretical attitude. The explanatory type of 
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science involves a maximum of theoretization and the utmost eradication 
of the situation, and the understanding type a minimum of theoretization 
with the greatest possible retention of the situation, say, in the experience 
of the artwork or the pious experience of Jesus as viewed by the historian. 
The basic problem of the latter type: how to unify theoretization with 
its explication of the experiential context of such different lifeworlds? 
At the end of this series: "Intuitive eidetic phenomenology, the primal 
science of philosophy, is an understanding science" (ZBP 208: G. W. here 
adds her own comment: "Aber nicht bei Husser!!" "But not in Husserll"). 

Examining the intentionalities more closely, Heidegger now develops 
some refinements on the two types of sciences and their genesis in terms 
of the distinction between experienced experiences and the experienced 
contents of experiences. The former lead to an intensification of life and 
are apropos of the understanding sciences. The latter become the focus 
in exploding the unity of a situation and reducing it to its fragmented 
contents. But such contents externalized out of the situation still retain 
their fullness of content and so are not the empty something of formaliza
tion. We do not stand before a mere multiplicity of bare objects but 
rather before "states of affairs" (Sach-verhalte, literally "thing-relations") 
which are to be explained in terms of a nonformal heterothesis, say, the 
identity-difference of cause-effect relations. "Such coherences bear the 
character of a specific unity, which means that one cannot proceed arbi
trarily, but is restricted to a certain domain. Proceeding from any state 
of affairs, one comes to a 'natural limit': one cannot start from a mathe
matical state of affairs and arrive at a religious problem" (ZBP 209). 
Heidegger thus gives his own rendition of the eidetic reduction and the 
ensuing regionalization which yields a "typology of states of affairs." But 
he has not yet finished borrowing from Husser!. 

Following the promptings of its states of affairs, theoretical comport
ment is itself thus a process following the lawful teleology contained in 
them. "Each state of affairs is inherently a problem (rrp6{3AYJJ.LO~), literally 
something 'thrown before' as a provocation .... It prefigures the direc
tion of the process of theoretical comportment. The direction is method 
(p.i;(}of>or;), the way toward constituting the context of states of affairs" 
(ZBP 21 0). Theoretical comportment is therefore motivated by given
nesses posed as tasks (Auf-gaben), which define a new situation with its 
own teleological tendency. 

1. So much for the forward thrust of the genesis of the theoretical. 
If we again glance backward toward the continuity of situations from 
which it arises, we find that the life stream contains a ground level which 
characterizes the entire life-experience in its motivation. This is its neces
sary relation to corporeality, what philosophers sometimes call the sen
sory level. Through corporeality everything has a relation to the histori-
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cal I in its social context. All this constitutes the "natural life-experience" 
(ZBP 21 0) which conditions the genesis of the theoretical, insofar as it 
must constantly "tear itself away from the natural attitude" (ZBP 211) 
in order to renew itself. Much like the religious ascetic, theoretical man 
must free himself from the burden of this basic stratum of experience 
and reshape his emotional ties to it. 

Theoretical comportment is thus a process on two counts, both in a 
backward glance and a forward thrust. "Theoretical comportment is first 
a process insofar as it flows through the chain of groundings that it 
performs, but also because it tears itself out of the life-context in ever 
renewed spontaneity" (ZBP 212). 

2. Another look at the genesis of the theoretical can be made in terms 
of the two levels of cognitive comportment that underlie and motivate 
scientific research, the overt search for knowledge. Both direct acquain
tance and overt acknowledgment involve dedicative submission (Hingabe) 
to the subject matter, and both attitudes stand or fall by the need for 
absolute honesty and veracity. But direct acquaintance, the forerunner 
of the theoretical, operates strictly in the natural life-experience, though 
it is subject to different levels of clarity. Open acknowledgment, on the 
other hand, is already a habit and disposition of the scientific will to 
know which has freed itself from every life-context. It is sensitive to 
regional distinctions and operates strictly in its chosen domain. The habit 
of absolute veracity in relation to the subject matter now epitomizes the 
idea of scientificity and becomes an obligation, freely chosen, upon which 
membership to the scientific community stands or falls. One begins to 
see the mature form of life and the organization needed to maintain 
scientific purity and stringency, and the strict adherence to the subject 
matter that lies behind the scientific profession. 

3. The cultivation of this attitude is subject to three labilities. a) Since 
the theoretical attitude must constantly be detached from life in the envi
roning world, the researcher constantly suffers from and so must endure 
the contrast between theory and practice. And since he must always go 
bac~ to the first spontaneity of his origin for his insights, he is always 
subJect to this temptation of "eternal youth" (ZBP 214). b) Given the 
regional character of the theoretical attitude, the disarray and confusion 
oflifeworlds is always possible, both through easy identification and over
sharp _d~stinction. c) There is the constant tension between the higher 
receptivity of acknowledgment and the critical productivity of research. 
True critique arises from the immediate sense of the problems, such that 
new domains and horizons of problems are won. The overly critical spirit 
only produces false problems. 

These labilities, which always belong in the fragile balance of true 
science, also give rise to the deviant forms of scientific life. The specialist, 
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the greatest danger to the university today, fails to return to the priii_lal 
roblems by remaining narrowly in a particular. fiel~. The false_l?e~uu~ 

p · · 11 fields high and sundry. He IS a cultural ph1hstme has an opmwn on a . 
and actually has a genius for worldv1ews. . . . . 

The book on university reform by the future Pruss1an mm1ster of 
culture, Carl Becker (ZBP 214), in the face _of such problems, st~esses 
the need for synthesis of the will and ethos_ mto_ the mtellectu_al hf~. If 
this means a return to basic origins or a umficatwn of the van~ms hnes 
taken by the particular sciences, then this is clearly the task of ph1l?sophy. 
But until recently, philosophy has one-sidedly sought to be an epist~mo~-
0 . However, now that it has found the courage to ~o metaphysi:s, It 
h~ also degraded itself into providing ready and. fimshed w~rldv1ews. 
But it is important for philosophy never to be fimshe~, and mstead to 
provide as many open horizons and problems as ~oss1ble. The task ~f 
philosophy in the university is to deepen th_e c?~soousness of b~th SCI
ence and life. It is the obligation of each mdividual to. form h1s o~n 
worldview. Philosophy can only awaken the critical consCiousness wh!ch 
would put not only worldviews, but also the very process of formmg 

them, to the test of life. 

TWO 

Theo-Logical Beginnings: Toward a 
Phenomenology of Christianity 

We still stand at the very beginning of the Way: 19I5-19. The reader 
must be patient. Small seeds are being planted which will flourish in the 
most subtle ways in the coming years. The impatient reader may want 
to skip forward to where the road more overtly points to BT, in order 
to cultivate her wonder for the more remote sources of Heidegger's path. 
For we shall have occasion to recall this double beginning time and again. 
But we are still twelve light-years away from BT. And an even more 
remote source of BT must now be cultivated, although the crossovers 
between phenomenological method and "mysticism" have already begun 
to take place. So perhaps this beginning is really only one: "Christianity 
and metaphysics (these of course in a new sense)." 

We have it from the young Heidegger himself that the fundamental 
shift in his philosophical orientation during the war years was coupled 
with a change in his religious conviction. In the letter to Engelbert Krebs 
on January 9, 1919, announcing this religious-philosophical conversion, 
he at the same time reinforces his continuing high regard for the Catholic 
values in which he had been nurtured with the following remark: "My 
investigations into the phenomenology of religion, which will draw heav
ily upon the Middle Ages, should bear witness to the fact, in lieu of any 
discussion, that I have not allowed myself to be driven, by reason of this 
transformation of my fundamental position, to put aside the objective 
excellent opinion and high esteem of the Catholic lifeworld for the em bit
tered and barren polemic of an apostate." 1 Indeed, we find the initial 
stirrings of such a project of a phenomenology of religion in the still 
"Catholic" habilitation work of 1915-16, which concludes with a pane
gyric of the medieval worldview. 

But then the public record of the religious dimension in Heidegger's 

69 



70 THE BREAKTHROUGH TO THE TOPIC 

philosophy breaks off until WS 1920-21, when he first taught his course 
on the "Introduction to the Phenomenology of Religion." Until recently, 
we have had only the old Heidegger's assurances that "without this theo
logical background I would never have come onto the path of thinking." 
He makes this statement in his quasi-factual Dialogue on Language to 
show that the use of the term "hermeneutics" in his early Freiburg 
courses was no mere accident, but rather stems from the fact that he 
was still quite "at home in theology" owing to his earlier studies as a 
Catholic seminarian in 1909-11. "At that time, I was particularly excited 
by the question of the relation between the Word of Holy Scripture and 
theological-speculative thinking. In short, the relation between language 
and being .... Later, I met the term 'hermeneutics' again in Wilhelm 
Dilthey in his theory of the historical human sciences. Dilthey's familiarity 
with hermeneutics came from the same source, his theological studies, 
especially his work on Schleiermacher" (US 96/9f.). General as it is, this 
remark on the "later" encounter with Dilthey and his work on Schleier
macher is really the only substantive clue that Heidegger himself offers 
us to the core-period which is of special interest here. Specifically, we 
are referring to that obscure and virtually unknown Interregnum 
(1917-19) in Heidegger's development from which he emerges as a 
"protestant apostate" and breaks through to his own lifetime thought. 
Heidegger himself describes this crucial Interregnum in the opening 
sentence of his letter to Krebs in January 1919: "In the past two years, 
in an effort to arrive at a fundamental clarification of my philosophical 
orientation, I have laid aside all particular scientific projects. This has 
led me to results for which I could not have preserved my freedom 
of conviction and academic freedom, had I any commitments beyond 
philosophy itself." In order to fill the gap in our Story made by this 
crisis itinerary, this pause in Heidegger's public development, it will be 
necessary to fall back on assorted private sources (correspondence, diar
ies, reminiscences, loose notes, etc.) which are just beginning to be made 
public. These are sometimes sketchy even in the facts they provide, but 
at times also richly allusive in philosophical content, like Heidegger's 
letter to Krebs in early 1919. Since the evidence is uneven and the docu
ments are sparse, this chapter of our Story will be somewhat disjointed 
and tentative in character, at times simply presenting bibliographies, for 
example. But this at least permits us to get a glimpse of what Heidegger 
was reading at the time, on the basis of which his religious-philosophical 
development during this Interregnum can be at least partially recon
structed. Since some of Heidegger's notes then on a phenomenology of 
religion have recently surfaced, it is now possible to reconstruct this most 
glaring gap in Heidegger's record far more fully than ever before.

2 
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THE RELIGIOUS-PHILOSOPHICAL ITINERARY ( 1915-22) 

The project ~f a phenomenology of religion has its birth squarely in 
the young He1degger's efforts to make the tradition-hardened medieval 
worldview more ~ractable to the modern world by demonstrating that 
the same perenmal problems are operative in both worlds. At the end 
of the Ir:troduction to his habilitation work, he proposes two specific 
a_reas which ~e would want to subject to this incipient version of destruc
ti~n: 1) the h1st~ry_ of sc~olastic logic in the Middle Ages, a project which 
will surface agam m He1degger's deconstructive efforts of 1922 focused 
on Aris~otle, ~nd 2) a parallel_ h_istory of scholastic psychology which 
woul~ display Jts_nonp~ych~logistlc character by focusing on the medie
~al_ d1sc~very o_f mtenuonahty. At this point he adds: "For the decisive 
ms~ght m~o this basic ch~racter of scholastic psychology, I regard the 
phil~sophical, more pr~Clsely, the phenomenological elaboration of the 
mystical, moral-theological, and ascetic literature of medieval scholasti
cism to be of special urgency" (FS 14 7). In short, what is needed here is 
a ~~enomenolo~y of the full spectrum of religious experience ("the living 
spmt'_') of the ~~d~le Al?es. "~tis by such means that we shall first pene
trate mto t~e ~Ital hfe of medieval scholasticism and see how it decisively 
founde~, v1tal~zed, and strengthened a cultural epoch" (FS 14 7f.). The 
ConclusiOn reiterates the need for such an investigation of the "funda
mental correlation of object and subject," and so "of 'verum' as one of the 
tra~scende_ntals," ~nd si~gles out "Eckhartian mysticism" as a particularly 
;.rmtful philosophical vem to explore in this direction, which Heidegger 
_hopes to be able to show on another occasion" (FS 344). For the medieval 

hfeworld, the "form of its inner existence," is anchored precisely in the 
:'transcendent primal relationship of the soul to God" (FS 351). Which 
Is w~y "scholasti:is~ and mysticism in essence belong together for the 
m~d1eval worldv1ew and so mutually offset the extremes to which each 
~ug~t be carried. "Philosophy as a rationalistic system detached from 
hfe IS powerless, mysticism as an irrationalistic experience is aimless" (FS 
352). 

Thus, on the threshold of his religious crisis of 1917, we find Heideg
ge~ alrea_dy_kee~ly intereste~ in th~ phe~omenology of,religion, looking 
to It for ms~ght mto_ the notion of Intentionality-which after all is first 
of all a ~ed1eval notw_n-~s a vehicle for bringing a fossilized philosophy 
back to hfe. But at this pomt, the public record of such a project breaks 
off and we must now resort to a biographical chronology in our se.arch 
for clues to fill in the gap. 

1916 
Heidegger ~nalize? the habiliration work for publication in September 
of 1916, havmg wntten the Conclusion for it a year after the dissertation 
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itself was publicly defended in mid-1915 (FS 133). On vacation the month 
before, he had written a poem, "Eventide over Reichenau," replete with 
Eckhartian sentiments, for the Bodenseebuch (1917): " ... From eternities I 
a heaviness beyond sense-Mine in the gray wasteland I of a great Sim
plicity." The vacation was more than usually necessary to recover from 
the shock of not being named to Freiburg's chair of Catholic philosophy 
in late June 1916, which he had been anticipating for several years. 

1917 
1917 was the year of turmoil and crisis in Heidegger's inner life. On 
January 7, he writes to thank the Catholic medieval scholar Martin Grab
mann for "your friendly card ... for me the most valuable spur for 
further work in the area of medieval scholasticism and mysticism."3 In 
February, he completed his third and last semester of teaching as tempo
rary appointee in the department of Catholic philosophy. On March 21, 
he was married by Father Krebs in a Catholic ceremony; his wife Elfride 
later reported that already at that time his faith was undermined by 
doubts. 4 Hermann Siiskind's book, Christianity and History in Schleier
macher, was an Easter gift in April (the 20th) from Heidegger to a friend. 5 

For a belated celebration of Elf ride's birthday at the beginning of August, 
Heidegger gave a moving talk on the Second Speech from Schleier
macher's On Religion which his student and friend, Heinrich Ochsner, 
recalled for the rest of his life.6 

These slim clues from 1917 may now be fleshed out by presuming 
that the advice Heidegger gives in the following year to Elisabeth Bloch
mann on how to read Schleiermacher for her dissertation approximates 
Heidegger's own encounter and reception of Schleiermacher in the pre
vious year. Heidegger recommends that she first read Schleiermacher 
himself, especially his juvenilia, the Speeches on Religion, Christmas Cele
bration and the Soliloquies, and his correspondence in the Jonas I Dilthey 
edition, The Life of Schleiermacher in Letters. At first, all the secondary 
literature should be avoided except for Dilthey's genial first book, Life 
of Schleiermacher. Only toward the end should she concern herself with 
the "literature." Out of this, Heidegger singles out some works on 
Schleiermacher's philosophy of history, like that of Wehrung and Mul
ert. But the best one is by Siiskind, "the docent in theology from Tiib
ingen who unfortunately was killed at the beginning of the war." 7 

Siiskind, Mulert, Wehrung-Weinel is named in a later letter-were 
all Protestant theologians active in a nondenominational movement then 
loosely characterized as "free Christianity." Its basic tenets, as articu_lated 
by Ernst Troeltsch in Logos 1 ( 1910111), are 1) freedoii_l of consnence 
and 2) development of the inner life. 8 H usserl regarde~ ~1mself as_ a "free 
Christian." In a letter to Rudolf Otto on his two "rehgwusly onented" 
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stud~nts, _Ochsner_ and Heidegger-"in Heidegger the theoretical-philo
soJ:>hiCal mterest IS predominant, in Ochsner the religious"-Husserl 
wntes: "I ha;e not exercised the least bit of influence on Heidegger's 
and Ochsner s moves o_ver t? th~ ground of Protestantism, although I 
can only take ?r~at satisfactiOn m them as an 'undogmatic Protestant' 
and a_ f~ee Chns~1an (by ~hich I mean that someone has set an ideal goal 
of rehgw~s longmg for himself and understands it as an infinite task)."9 

. One m1g~t guess that the young Heidegger was predisposed to such 
~dea~ ever smc~ ~e left the seminary. His "modernist" leanings, reflected 
m his modermzmg approach to scholastic philosophy in the work on 
Scotus, clearly flared in _mid-1914 against an antimodernistic papal pro
nouncement on the stnct adherence to Aquinas in Italian seminaries. 
~is bitt~r~y cynical response to his confidant Krebs: "Perhaps you as an 
academiC could propose a better way, for those to whom it occurs to 
have a~ independent thought, to have their brains removed and replaced 
by Italian salad. To mee~ the dem~nd for philosophy, for example, we 
could set up automats m the tram stations (gratis to those without 
~eans)." 10_ Such early attitudes are only intensified by Heidegger's vora
ciOus _readmg of more_ experiential approaches to religion like those of 
~chleierm~c?~r. and his followers. By mid-1917, he no longer believes 
m ~h~ corng1bil~ty of th_e "dogmatic system" of scholasticism by authentic 
rehgw~s expene~:es_ hk~ those o~ m~dieval mysticism, as he had sug
gested _m the habilitatiOns Concltision m 1916. That his thoughts on this 
~t the time v_erged on the "embittered and barren polemic of an apostate" 
Is reflected m an undated note which he made for himself on the neo
Kantian problem of the "religious apriori": 

An_d dogmatic ~nd casuistic pseudo-philosophies, which pose as philoso
phies of a particular system of religion (for example, Catholicism) and 
presumabl: stand cl~se~t to religion and the religious, are the least capable 
of promotmg the VItality of the problem. One is at a loss even to find 
th~ problem, since such philosophies are not familiar with anything like a 
philosophy of religion. ~or one thin_g, in the environment and complex of 
such systems the capacity to expenence the different domains of value 
th~ ~eligious in particular, stagnates, owing to a complete absence of a~ 
ongmal consciousness of culture. For another, the structure of the system 
has not accrued to an organic cultural doctrine. Hence, the inherent worth 
of the religion, its palpable sphere of meaning, must first be experienced 
through a_ tangled, non~rganic, dogmatic hedgerow of propositions and 
proofs which are theoretically wholly unclarified, which as a canonical stat
ute. with police power in the end serves to overpower and oppress the 
subJect and to_ e_ncumber it in darkness. In the end, the system totally 
exclu~e~ an ongmal and genuine experience of religious value. 

Th1s IS already implicit in the"heavily scientific, naturalistic, and theoreti
cal metaphysics of being of Aristotle and its radical exclusion of the influ-
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ence of Plato's problem of value, a metaphysics which is revived in medieval 
scholasticism and sets the norm in the predominantly theoretical. Accord
ingly, scholasticism, within the totality of the I_Tiedie.val Christian lifew?rld, 
severely jeopardized the immediacy of rehg1ous hfe ~n~ f~rgot rehgwn 
for theology and dogmas. This theorizing and dogmauzmg mfluence was 
exercised by church authorities in their institutions and statutes ~!ready m 
the time of early Christianity. [In a situation like this,] an expenence hke 

ll 

that of mysticism is to be understood as an elementary countermovement. 

The young Heidegger looks to t~e mystical experien:e to "l~~sen." 
the subject from the System and to bnng out an entirely drf~ere~t m?u
vational context in the experiencing subject" which would bnng mto vrew 
"the structural character of the unity of object and subject." This could 
then be resistant to the "rationalistic conquest of this a theoretical sphere" 
by the psychology of knowledge and metaphysics of the object oper~t.ive 
in scholasticism. Except for the abandonment of all hope of revrtahzmg 
the System of scholasticism, such thoughts, in their concern ~or the e.xpe
rience of "value" in the context of "culture," in the sharp diChotomlZing 
of rational and irrational ("What is the specific irrationality of this mysti
cism?"), still stand close to the very neo-Kantian Conclusion of the h.abili
tation work, taking their cues from the "transcendental value-philoso-

phy" of religion of Windelband and Troeltsch. . , . . 
We also get a passing hint here of the young Herd~g.ge~ s shrft m 

interest from the medievallifeworld to that of early Chnsuamty, appar
ently also inspired by Schleiermacher and Dilthey. Dilthey authored n?t 
only The Life of Schleiermacher but also The Story of Hegel's Youth: t~at. IS, 

the story of Hegel's studies of the "positive reli?ion:' of. ear~y Chnsuar.uty. 
What Heidegger took from this multifaceted msprrauon IS summanzed 
in his own account in SS 1919 of the rise of the historical consciousness 
in the nineteenth century: "Schleiermacher saw for the first time the 
uniqueness and proper value of community and co~munallife an.d the 
special character of the Christian communal. consoo~s.ness, he drsco~
ered primitive Christianity and influenced m ~ d~osrve way Hegel s 
youthful works on the histo? of religior: a~d m~rrectly the. ':ho.le of 
Hegel's specifically philosophiCal systematics, m whrch the deo~rve rdeas 
of the German Movement came together as in its culmination."

12 
A sen~e 

of the historical consciousness and its unique distillations, especially m 
primitive Christianity, the loss of its purity o~er the centuri~s, the close 
connection between theology and German phrlosophy-as Nretzsche.put 
it, "contaminated by theologians' blood" -all of this throws ,~o~e hght 
on Heidegger's still cryptic explanation in h.is let.ter to Kr.e~s: Epistemo
logical insights extending to the theory of hrstoncal cogmuon have made 
the System of Catholicism problematic and u~acceptable to ~e~but not 
Christianity and metaphysics (these however m a new sense). Wnh these 
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new readings, the thematic of a phenomenology of religion is assuming 
a much broader scope and depth in both philosophical and religious 
denomination. 

Clearly then, H usserl is almost a year behind when, in a letter of 
Oc~ober 8, 19! 7, responding to N atorp's question on whether the young 
Herdegger mrght be unsuitable for a position in Protestant Marburg 
because of "confessional narrowness," he writes that Heidegger indeed 
has confessional ties, since he had been proposed the year before for 
the chair in Catholic philosophy at Freiburg precisely because of his 
"appropriate religious affiliation." But Natorp's query itself, along with 
the news from the front that Husserl's assistant before the war, Adolf 
Reinach, had "fallen" (on November 16, 1917), may well have prompted 
Husserl to try to get to know Heidegger better both professionally and 
personally. Heidegger by then had broken with his neo-Kantian mentor, 
Rickert, and was "trying to come to grips with phenomenological philoso
phy from within." 13 Over two years later, Husserl feels compelled to 
write Natorp again in order to correct the false impression he had given 
of ~eidegger i~ his first .letter: "Allow me to inform you that, although 
I drd not know rt at the trme, Heidegger had already freed himself then 
from dogmatic Catholicism. Soon after that he drew all the conclusions 
and cut himself off-unequivocally, energetically, and yet tact
fully-from the sure and easy career of a 'philosopher of the Catholic 
world view.' In the last two years he has been my most valuable philosoph
ical co-worker." 14 

1918 
.1918 thus marks the year in which Husserl draws closer to Heidegger 
m a "avJ.LqnAoCTo¢eiv" (so in cards to Heidegger on January 30 and March 
2~) which ended in his nomination of Heidegger as his "phenomenolo
grst of religion" (letter to Heidegger on September 1 0). It is probably 
thr~mgh H usserl that Heidegger in June gets access to one of the type
scnpts (prepared by Edith Stein, then Husserl's assistant) of Reinach's 
fragments on the phenomenology of religion, written in his last months 
near the front lines. 15 For by this time, Husserl is grooming Heidegger 
to fill t.he gap left by Reinach's death. In turn, it is probably Heidegger 
who drrected Husserl's attention to the phenomenological dimensions 
of Rudolf Otto's book, Das Heilige, which had appeared the year before. 
In the letter of September 10, Husserl writes: "I read ... Otto's book 
on the holy with great interest; it is indeed an attempt at a phenomenol
o?'Y of God-cons:iousn~ss: bold and somewhat promising in the begin
mng, but soon drsappomtmg. Too bad that you have no time to write a 
~horoughgoing critique."16 On the very same day, behind the front lines 
m France, Heidegger is reading Bernard of Clairvaux's Sermons on the 
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Song of Songs. He had also brought with him other books out of the 
mystic literature, like Teresa of Avila's Interior Castle. Months before, he 
had read Deissmann's studies on Pauline mysticism and the grammati
cally oriented question of what it means "to be in," in this case in the 
context of the biblical formula "Christ in me, I in Christ." 17 

1919 
1919 Heidegger's letter to Krebs in January concludes with a profession 
of faith which is clearly accentuated by the tenets of "free Christianity": 
"I believe myself to have the inner call to philosophy. By fulfilling this 
call in research and teaching, I wish to do all that is within my powers 
for the eternal vocation of the inner man-and only for this-and so 
to justify my existence and my work itself before God." In the same 
letter, Heidegger notes that his studies in the phenomenology of religion, 
which will draw heavily on the Middle Ages, would demonstrate his con
tinuing high regard for the "Catholic lifeworld." But as we might guess, 
this high regard is more for the religious-mystical tradition of the Middle 
Ages rather than its "scientific-theoretical lifeworld." In April, he con
cludes his course of the War Emergency Semester with an account of 
Husserl's "principle of all principles" which is charged with Eckhartian 
nuances of a dedicative submission (Hingabe) to the subject matter and 
an "intuition" which is not just knowing but more a "phenomenological 
life in its growing intensification of itself' (ZBP 110). Upon completing 
this first semester of teaching as H usserl's assistant, he describes his work
ing life to Blochmann: "My own work is quite concentrated, fundamen
tal, and concrete: basic problems of phenomenological methodology, dis
engagement from the leftover residue of acquired standpoints, ever new 
forays into the true origins, preliminary work on the phenomenology of 
the religious consciousness, disciplined preparation in order to attain an 
intensive and qualitatively high academic effectiveness, constantly learn
ing in my association with Husserl." 18 From this we gather that Heideg
ger is now getting serious about putting his sundry notes of 1917-18 
together into a full-length treatment of the phenomenology of religion. 
In August, with the end of the summer semester, he begins work on his 
two-hour course announced for WS 1919-20 with the title, "Philosophi
cal Foundations of Medieval Mysticism." At the end of the month he 
writes to the dean requesting that it be replaced by another two-hour 
course entitled "Basic Problems of Phenomenology." The reason given 
is the lack of time to prepare for it in an already crowded academic 
year. 19 The early hours of the replacement course abound in examples 
drawn from the history of Christianity: Luther's personal copy of the 
Epistle to the Romans, whose marginalia turned out to be the notes for 
Luther's courses, to illustrate the sudden access to a past world; the lives 
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of Jesus and Luther as examples of a self-world explored by biograph" 1 
re~earch, a~d then the "history of research into the 'life of Jesus' ,!c~ 
v~Iled allusiOn to the then popular book by Albert Schweitzer) or the 
history of Luther research. 

Heidegge.r con.cludes this particular course-hour with an extended 
example whiCh ':Ill prove decisive f?r the coming years, by noting that 
~he ver~ emp~asi~ on the self-world m the factic experience of life takes 
Its s~a~tmg pomt m. the histo? ~f i~e~s f~or1_1 the experience of the early 
Chr~stian co~mumty: But this Chnstian msight into the inner life of the 
~elf m pur~mt o~ a Kmgdom "not of this world" was from the start sub-
Jected to distortion and concealment by the "world! " t · f . . y ca egones o an-
Cient philosophy or "dogma" (Harnack's thesis). It therefore had to be 
constantly ren.ewed and. reasserted, as in Augustine, Luther, and Kier
keg~a~d. Medieval mysu.cis~ can only be understood in such uniquely 
~hnstian terms. Augustme s Confessions penetrates much more deeply 
mto the self-world than Descartes for example who t k h" · . . ' , a es Is starting 
pomt from ~ode~n sne~c~. Augustine's inquietum cor nostrum (our rest-
less .heart) gives hfe a distmctly different accent. His crede ut intelligas 
(Believe so that you may understand) means that the If. 1· . . se must rea Ize 
Itself m t~e fullness of life before it can truly know. 

. One thmg that Heidegger does not tell his class is that this brief read
mg of the history of ideas comes in large part, sometimes almost word 
for wor~~ fro~ two short chapters of Dilthey's Introduction to the Human 
!!czences. Heidegger returns to .these pages in his course on Augustine 
m SS 1921 to note t.he second discovery of primitive Christianity which 
~urpas~es Greek p~Il~sophy: In addition to providing a model for the 
~nne: hfe ~f the Chnstia?, the personality of Jesus possesses a new, histor
~call~;e of Its o~n. ~he fa~t that God reveals himself as a historical reality 
m a r~demptiVe history (Hezlsgeschzchte) takes Him out of the merely 
t~eoretiC~l t_ra?sc~ndence of Platonism and places Him in the thick of 
?Istory. Chnstlamty therefore gives rise to the "historical consciousness" 
m the West as well as to our sense of a self-world. 

1920-21 
The two religion courses-WS 1920-21: "Introduction to the Phenome-
nolo fR r · " 
h gyo_ e.Igwn andSS 192l:"AugustineandNeoplatonism"-mark 

t. e culmmatwn of Heidegger's efforts toward a phenomenology of reli
gi_?n: Afte~ the sec_ond course, Heidegger makes a "confession" to Karl 
Lo_wnh W~Ich provides a revealing self-portrait of his fundamental ori·en-
tatwn d h. · h 

. unng t Is entire p ase of religious concerns of 1915-21 L ·· · h 
had J~st fini_shed hi~ secon? yea: of study with Heidegger and ~oo~~~e 
occas10~ to assess his relationship to Heidegger in contrast with Oskar 
Beckers, then also an advanced student: While Becker especially appre-
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ciated Heidegger's emphasis on science and method in phenomenologi
cal concept-formation, Lowith preferred the "existentiell pathos"; in 
short, the "subjective" side of Heidegger rather than the "objective" as
pects. Heidegger responded by noting that each takes something from 
him which is not of the essence, since the two aspects belong together 
in a deeper motivation of his factic existence which neither sees or would 
ever accept: 

I work concretely and factically out of my "I am," out of my intellectual 
and wholly factic origin, milieu, life-contexts, and whatever is available to 
me from these as a vital experience in which I live .... To this facticity of 
mine belongs what I would in brief call the fact that I am a "Christian 
theologian." This involves a particular radical personal concern, a particu
lar radical scientificity, a strict objectivity in the Jacticity; in it is to be found 
the historical consciousness, the consciousness of "intellectual and cultural 
history." And I am all this in the life-context of the university. 21 

Heidegger a "Christian theo-logian"? The underscoring of "-logian" in 
fact shifts the focus to the philosophical foundations of theology in the 
fundamental experiences which phenomenology aims to explore. 
Whence the importance of the phenomenology of religious life and con
sciousness at this stage of Heidegger's development. This involves not 
only the "personal concern" brought to its extremity in his personal crisis 
and break with the religion of his youth, or the "radical scientificity" 
of phenomenology's return to origins. Both are closely linked to the 
consciousness of an "intellectual and cultural history" in which philoso
phy and theology have been deeply intertwined, in which philosophy 
(Greek, scholastic, modern) had contributed to a degeneration of the 
original Christian experience while at the same time nourishing itself 
from that experience. His reading of Dilthey, Schleiermacher, Augus
tine, Eckhart, Luther, and Kierkegaard had taught Heidegger how deep 
the interchanges between philosophy and theology really were up to his 
day in their common concern for the "problem of Christianity,"22 in 
particular in its relationship to history and the historical consciousness. 
With his special background, Heidegger must have felt uniquely drawn 
to a history of philosophy that just happened to be thoroughly permeated 
by Christianity. Yet the letter says almost nothing about his being Chris
tian, but instead returns again and again to the stress on scientificity, 
objectivity, conceptual labor, the life of research and inquiry, which in 
turn is then equated with the personal pathos springing from his own, 
very historical and temporally particular facticity. In this autobiographi
cal context of distinguishing himself from his two top students, one 
senses Heidegger's growing sense of the unique radicality of the objectiv
ity (Sachlichkeit versus Objektivitiit) of the phenomenological way of doing 
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p?ilosophy. The second half of the letter returns again and again to the 
difference between an "in-itself objectivity" and one's own temporally 
particularized facticity: 

You each take from me something other than what is of the essence, what 
I do not separate, what for that matter is never in a state of equilibrium, 
namely, the life of scientific research-working with theoretical con
cepts-and my own life. The essential way in which my facticity is existen
tially articulated is scientific research, done in my own way. Accordingly, 
the motive and goal of philosophizing is for me never to add to the stock 
of objective truths, since the objectivity of philosophy, as I understand it 
and by which I tactically proceed, is something proper to oneself. This 
however does not exclude the strictest objectivity of explication; that for 
me is implied in the very sense of my existence. Objective strictness does 
not relate to a thing but to historical facticity .... 

Even in the destruction I do not want or dream of an objectivity in 
itself. It is my facticity which is "foisted" thereupon, if you will. It is simply 
a matter of whether a purportedly impersonal stance accomplishes more 
than going after the things directly, where we ourselves must obviously be 
involved-otherwise there is no engagement. We are then objectively one
sided and dogmatic, but philosophically still "absolutely" objective and 
strict . ... 

It is only crucial that we agree that what counts is for each of us to go 
to the radical and utmost limit for what and how each understands the 
"one thing necessary." We may be far apart in "system," "doctrine," or 
"position," and yet together as only human beings can really be together: 
in existence. 23 

The drift of this personal letter is of import for Heidegger's thought in 
many ways, not the least of which is the "an-archic" sense of philosophical 
community sounded in the last paragraph. In the light of this "proper" 
sense of phenomenological objectivity, Heidegger will in the ensuing 
years articulate, for example, the unique occasionality or insuperable 
"temporal particularity" (jeweiligkeit, in SS 1923) ofDasein and the ines
c.apable ontic founding of ontology (Being and Time, 1927). But this par
ticular letter is also of utmost importance for the Tale being told here. 
~or it tells us that, in telling the tale of Heidegger's philosophy, we cannot 
m J.>rinciple afford to dismiss the biographical element as fortuitous and 
so Irrelevant, contrary to the pronouncements of would-be purist Hei
d~ggerians. For Heidegger himself tells us here that his thoughts stem 
directly from the deepest motivations of his own factic situation, in short, 
that his thought stems from his life and that one can therefore not di
vorce the on~ol<~gical .(h.is philosophy) from the ontic (his biography). 

At the begmnmg of his Way, we must therefore take into account this 
reciprocity between biography· and philosophy and seek to understand 
philosophically Heidegger's peculiarly personal engagement with his 
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Christianity, marked by the three autobiographical statements available 
to us near the beginning and the end of his career: "Epistemological 
insights extending to the theory of historical cognition have made the 
System of Catholicism problematic and unacceptable to me-but not 
Christianity and metaphysics (these however in a new sense)" (1919), "I 
am a 'Christian theologian' " ( 1921 ), and "Without this theological prove
nance I would never have come onto the path of thinking" ( 1959). From 
this, I would suggest that the three experiential parameters motivating 
Heidegger's problem situation by 1919 are Christianity, history, and rad
ical phenomenology, to be understood as one. At this point, Heidegger 
will not be satisfied with a mere phenomenology of religion; he is really 
after a phenomenology of Christianity in its historical particularity, 
whose experiential logos is to be explicated through the radical question
ing dictated by the phenomenological approach. His "Concluding Re
mark" at the end of his one course on the Phenomenology of Religion 
is especially revealing in this regard: 

Genuine philosophy of religion does not originate from preconceived con
cepts of philosophy and religion. Only a particular religiosity (for us the 
Christian) yields the possibility of its philosophical apprehension. Why pre
cisely Christian religiosity constitutes the focus of our reflection is a difficult 
question, which can only be answered by a solution to the problem of our 
historical connections. It is the task of arriving at a genuine relationship to 
history, which is to be explicated from our own facticity. The question is 
what the sense of history can mean for us such that the "objectivity" of the 
historical "in itself' disappears. For there is a history only when it stems 
from a present, our present.2~ 

Heidegger's personal pathos for his own Christian facticity is still 
clearly in evidence here. A year later, a new phase is inaugurated when 
the more formal pathos of radical questioning ("skepsis") as such wins out 
over any specific content or "worldview," especially the Christian, and 
that passion is itself called the "fundamental atheism indigenous to phi
losophy." Some years later, we come full circle when the very same pathos 
of "atheism" or "skepsis," which is rooted in the ever-provisional and 
temporally particular character of the matter under question by phe
nomenology, is called the "piety of thinking." 

RELIGIOUS EXPERIENCE AS A PHENOMENOLOGICAL 
PARADIGM (1917-19) 

Our first task here is to fill in the above biographical framework with 
philosophical substance, to the extent that this is possibl~ from the ~v~il
able archive material. To begin with, we are interested m summanzmg 
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the drift and specifying the most salient points, from the sparse evidence 
available to us, of the virtually unknown initial phase ( 1917 -19) of Hei
degger's reflections on the phenomenology of religion, culminating in 
his abandoning plans for a course on medieval mysticism in WS 1919-20. 
It is a period marked first by the divestiture of "acquired standpoints," 
most notably Catholicism, which the religiously oriented young Heideg
ger (an orientation in which, asH usserl put it, "the theoretical-philosoph
ical interest predominates") practically identifies with scholasticism; and 
second, by the neo-Kantianism of his student years. More positively, it 
is a period of the radicalization of Heidegger's sense of phenomenology 
and the phenomenological structure of immediate experience with the 
help of the atheoretical paradigm of religious experience, beginning with 
the mystical experience. Our biographical chronology has yielded some 
clues into the young Heidegger's philosophical progress during this pe
riod of divestiture. We wish now to provide a more conceptual account 
centered upon the young Heidegger's extant notes of 1917-19 toward 
a Phenomenology of Religious Consciousness and Life, in a thematic 
continuity which is more or less chronological in progression, to the 
extent that this can be ascertained. 

Scholasticism and Mysticism 
The problem of remotion from life through theory, whose tendency 
toward "un-living" (Ent-leben, a term coined in KNS 1919) phenomenol
ogy seeks to counteract, is already clearly identified in the habilitation's 
Conclusion. Heidegger's proposed antidote for a "theory divorced from 
life" (FS 350, 352) in 1916 is a return to the "living spirit" in the fullness 
of its accomplishments. Specifically, this means a return to its history, 
understood in neo-Kantian fashion as a teleology of culture manifesting 
itself not only in the theoretical domain but also in the nontheoretical 
domains of ethical, aesthetic, and religious value. The charge of theoreti
cal remotion applies "to some degree" to medieval scholasticism, but 
Heidegger's entire dissertation on Duns Scotus-selecting him rather 
than Aquinas is already symptomatic-was designed to show that there 
was more involved here than the abstract logic and grammar of the 
Schools. "The very existence of a theory of speech significations within 
medieval scholasticism manifests a refined disposition toward a direct 
attunement to the immediate life of the subjectivity and its immanent 
contexts of meaning, without however arriving at a sharp concept of the 
subject" (FS 343). In fact, Heidegger's discovery of a modus essendi activus, 
of a subject or an act character on the level of immediacy in the Scotian 
texts, is to provide the basis for a deeper study of the "fundamental 
correlation of object and subject" (FS 344, 262) within "Eckhartian mysti
cism" (FS 344n). Such a study would take us to the heart of the medieval 
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lifeworld, which is based on the "transcendent primal relationship of 
the soul to God" (FS 351 ). At least Scotian scholasticism and Eckhartian 
mysticism can thus be reconciled, and their pairing does not coincide 
with the opposition "rationalism-irrationalism" (FS 352). Both belong 
together and cannot do without each other in the medieval worldview. 
As a "Catholic phenomenologist," the young Heidegger is clearly content 
to work within the System, despite the obvious problems with scholasti
cism, which so often seems like a "rationalistic structure divorced from 
life" (FS 352). 

Months after writing this Conclusion, Heidegger allows the latent dis
content that it harbors toward scholasticism to take the upper hand. 
What reasons does he give for going against the System? In view of its 
dogmatic inflexibility, the System has over the centuries failed to adjust 
to cultural history and thus stagnated. It is therefore incapable of re
sponding to the history of a problem in all its vitality, especially to the 
problem of religious experience. Its exaggerated orientation toward the 
theoretical makes it forget religion for theology and dogmas. Such an 
attitude constitutes a hazard to the immediacy of religious life. Rather 
than a cooperation, Heidegger now sees a competition and antagonism 
against mysticism on the part of medieval scholasticism, which was ac
cordi1lgly bent upon "the rational conquest of this atheoretical sphere." 
This built-in tendency toward theorizing and dogmatizing stems from 
Greek philosophy, which in the hands of institutional clerics had already 
wreaked havoc on the genuine insights of primitive Christianity. The 
System in fact is not only alien and oppressive to the religious subject; 
it simply has no sense of that subject at all. 

In a situation like this, it is necessary to suspend the System and to 
bring a new context into play, one that belongs immediately to the subject 
and is open to the full scope of its accomplishments. The heart of such 
a motivational context of the experiencing subject is to be found in the 
"structure of the subject of mysticism." What exactly is the "structural char
acter of the unity of subject and object" in mysticism? In view of the 
notoriously inchoate unity of the unio mystica-"1 am He and He is I," 
he observes in the same context-Heidegger chooses the "rational" word 
"structure" quite deliberately. What then is the "specific irrationality" of 
such a mysticism? What is the "mystical-theoretical superstructure" of 
the "immediacy of religious experience, the unrestrained vitality of dedi
cative submission to the holy, the divine"? The answer is to be found in 
all that is involved in Eckhart's concept of "detachment" (Abgeschieden
heit), which describes the movement-in no way a theoretical pro
cess-of formation of the mystical subject by way of the return to its 
ground, origin, and root, and so to the ever increasing vitality of its 
inner life. The analogy of this movement to the intrinsic tendency of 
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phenomenology is already apparent, and will soon become more so. 
It is purportedly the "formless" character of mysticism which makes 

it irrational. And yet detachment, the movement of return to the intimate 
root, the vital origin or ground of the soul, does not deliberately seek 
to exclude form. Instead, it is a process of progressive suspension of 
multiplicity, particularity, and specificity. The process is essentially re
lated to the ethical telos. For multiplicity disperses and thus makes for 
vacillation and unrest, which is unworthy of an ethical life. Since the 
religious life seeks the most worthy object of all, it must exclude all vari
ety, opposition, and particularity. This evacuation of all particularities 
from the form is accordingly a movement toward the general, the univer
sal. The primal object par excellence-the Absolute-is accordingly an 
empty form, or "the God-ignited emptiness of form," the indefinable 
free of all determination. The form of objectivity as such becomes the 
absolute object. The absolute value coincides with absolute opposi
tionlessness, devoid of all determination. "The fewer distractions offered 
by its content to the apprehension that captivates and leads us astray, 
the purer and more worthy the object." 

According to the basic principle that "the like is known by the like," 
what then is the mystical subject correlated with this absolute object? 
"You can only know what you are." In the movement back to its ground, 
the subject itself undergoes a de-particularization, and its particular pow
ers are no longer taken in their particularity. Accordingly, the problem 
of the priority of the intellect versus the will, which Eckhart himself still 
tried to resolve, no longer belongs in this sphere. What happens, for 
example, to the "problem of the universals" in this atheoretical sphere, 
whose motivational context derives from the vital religiosity of the living 
subject? For the "abstraction" of religious detachment outstrips that of 
the theoretical. The scholastic psychology of knowledge and its concomi
tant metaphysics of·objects, in its quest for rational conquest, here en
counters its limits. The here and now, space and time, are the forms 
of multiplicity and opposition, and so do not prepare a place for the 
supratemporal "eternal now" (nunc stans). Sensibility thus does not belong 
to the subjective correlate of absolute objectivity, nor does the judging 
intellect in its diremptive activity. We are here at the intimate "heart and 
core" of the union of intentionality. The absoluteness of object and sub
ject yields a certain reductive unity in which "I am He and He is I," and 
both God and the soul's ground are "rootless," without origin. 

The young Heidegger tries to come closer to this vital center of inten
tionality, reflecting on the "primal sense of spirituality in its central vital
ity,"25 by a reading of two of Meister Eckhart's tracts, "The Signs of a 
True Ground" and "On the Birth of the Eternal Word in the Soul." 
He makes note of only three of the twenty-four "sensible signs": right 
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countenance (rehte minne, the first sign), letting all creaturely things 
"stand by themselves" (no. 13), and the fact that the masters of the higher 
wisdom "have few words and much life" (no. 17). For God's birth "re
leases the spirit from the storms of creaturely unrest into His still and 
silent unity." But what interests Heidegger most is the question of the 
place (stat) or power in the soul in which the eternal Word is most truly 
born. Is it in the reason, which is most like unto God? Is it in the will, 
which is a free power of the soul? Is it in the soul's spark, which is nearest 
to God? Is it in the concealment of the heart (!!;emuet), which is most at 
home in the mystery of God? Meister Eckhart opts for a fifth place. The 
Word is born in the innermost essence of the soul, where all the powers 
of the soul are preserved essentially "in a divine taste," where the reason 
has entry into the divine good, free will tastes the divine good, the soul's 
spark is a light of divine likeness which at all times inclines toward God, 
and the concealment of the heart is a gathering of all divine goods and 
gifts in the innermost essence of the soul. The soul itself is here, in this 
stat, a bottomless wellspring of every divine good. Finally, does the spirit 
have a knowledge of God's activity in it? There are sensible signs, as 
already noted, and yet in the birth itself, "the spirit is alienated from all 
the signs of creatures and stands (stfit) in a naked intuition of the first 
truth." 

Wilhelm Windelband 
This birth of the Word, for the soul a rebirth which brings it to its vital 
center and still point, is Eckhart's famous experience of "breakthrough." 
The term was often invoked in a philosophical milieu thoroughly steeped 
in the works of this precursor "master" of the German language. Heideg
ger himself invokes it in the habilitation's Conclusion to characterize the 
ultimate aim of philosophy as "a breakthrough to true reality and real 
truth" (FS 348). One therefore cannot discount the possibility that such 
a conception of the teleology of philosophy is in fact the religious a priori 
then sought by neo-Kantian philosophy. At first, of course, philosophy 
for the neo-Kantians is not metaphysical but instead "critical," such that 
the breakthrough that it seeks is not toward reality but toward reason. 
It is not after what actually is but what ought to be, those normative 
values in each of the spheres of human activity-cognitive, practical, 
emotive-which are universally valid even when they are not in fact so 
acknowledged. Thus the "fundamental fact of philosophy" is the "convic
tion" (!) that "there are" (es gibt!) such norms. "Philosophy is thus the 
science of the normative consciousness. It searches through the empirical 
consciousness in order to establish the points of saliency within it where 
such a normative universal validity 'leaps out.' "Working on the basis of 
the conviction that "here and there" within the movements of natural 
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necessity of the empirical consciousness a higher necessity now and 
then" appears, "philosophy looks for those points at which such a neces
sity breaks through."2o Thus, Windelband's teleological conception of 
the history of philosophy, which the young Heidegger makes his own, 
is oriented especially toward such occasional breakthroughs to the con
sciousness of universal norms. 

It is the later Windelband's essay in the philosophy of religion, "Das 
Heilige," which in its idealistic way first "lifts" the distinction betweep 
being and value, what is and what ought to be, the metaphysical and the 
critical. The holy is here identified as the goal, norm, and ideal of reli
gion, the absolute telos which comprehends all the other values. It is 
moreover not just the unity of the true, the good, and the beautiful, but 
also their reality. "The holy is thus the normative consciousness of the 
true, the good, and the beautiful experienced as transcendent reality." 
Religion is transcendent, meta-physical life. Thus, at the very limits of 
the reflection carried out by the critical sciences of values (logic, ethics, 
aesthetics), there emerges a belief in the really real, "the conviction that 
the norm of reason is not our invention or illusion, but rather a value 
which is grounded in the ultimate depths of the reality of the world."27 

While noting the overly rational tone of these formulations, which 
move in the direction of the Platonic metaphysics latent in neo-Kantian
ism since Lotze, Heidegger nevertheless quotes such passages with ap
proval. However, he cautions against taking the holy simply as a summa
tion of the normative achievements of the three psychic functions of 
intellect, will, and feeling (religion has no psychic function of its own!), 
namely, the true, the good, and the beautiful. Such a tendency is implicit 
in some of Windelband's formulations, for example: "The holy ... is to 
be defined by the totality (Inbegrifj) of the norms which guide logical, 
ethical, and aesthetic life .... These are holy ... as the value-contents 
of a higher rational reality."28 In retrospect, it is odd that Heidegger does 
not mention Windelband's emphasis on the "conscience," the "divided 
consciousness" which is the locus not only of religion but of all critical 
philosophy, while citing passages like the following: "This antinomic co
existence of the norm and its contrary [natural necessity] in the same 
consciousness is the primal fact, which can only be pointed out but never 
conceptualized: out of it, all the problems of critical philosophy arise .... 
It is the problem of all problems as well as the springboard of the philoso
phy of religion."29 

As promised in the essay's subtitle, "Outline for the Philosophy of 
Religion," Windelband then proceeds to sketch, on the basis of the reli
gious apriori of the holy, the full gamut of problems of this discipline 
within a clear-cut Kantian schema of dialectics. It begins with the "aes
thetic" of the "transcendent feeling" of "utter dependence" (Schleier-
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macher), develops four types of "transcendent representation," and cul
minates in "transcendent willing." After Rudolf Otto later that year 
published his book bearing the same title, Das Heilige, Heidegger in his 
projected review planned a comparison of it with Windelband's essay. 
For Windelband's outline of groups of problems is based on almost the 
same spectrum of religious phenomena as Otto's, all of them to be cen
tered in the holy. Such a structural comparison presumably would have 
highlighted the uniqueness of the holy over against its interpretation as 
a composite of the true, the good, and the beautiful. 

A Historically Oriented Phenomenology of Religion 
A curious aftereffect from his neo-Kantian years is that Heidegger, long 
after he had weaned himself away from Windelband's simple teleological 
conception of history oriented toward reason alone, still retains the neo
Kantian division of values in the form of a plurality of "lifeworlds," the 
scientific, ethical, aesthetic, and religious. Religion, like any lifeworld, 
can acquire its shape and structure only in the historical consciousness, 
whereby it comes to a totality (not universality) which bears the unique 
sense of its particular domain of value. The historical is accordingly one 
of the most significant founding elements of meaning in the religious 
experience. The religious lifeworld is in its originality (i.e., irreducible 
to a theoretical theology) centered in a uniquely great historical figure, 
in the historical fullness of a personally efficacious life. Accordingly, the 
concept of a unique revelation (and so of a unique intuition) is constitu
tive of the essence of religion. 

More precisely, the few great unique figures of living religion are to 
be evaluated with the elements of sense and experience that belong to 
the religious consciousness and not according to extrareligious or even 
"scientific" standards of "universal validity." The religious experience 
has its own intentionality, world, and so value, with its own requirements. 
The religious life must be maintained in its own vitality and not threat
ened by so-called "scientific worldviews." Even philosophy can hardly 
provide a legitimate standard of criticism. 

For example, to analyze the nonintellectual phenomenon of faith 
(1rio-n<;), one would separate and phenomenologically evaluate the mate
rial available from primitive Christianity and from the history of dogma. 
One would thus arrive at the phenomenon of "trust" (Vertrauen) and the 
specific sense of "truth" that it yields. It would still be a rationalizing of 
the religious experience of faith if the idea of the transcendental a priori 
is merely diluted in its theoretical nature by the addition of the idea of 
an "atheoretical validity." The phenomenological orientation is main
tained in its radical moments of experience only when intuition is not 
theoreticized and the concept of essence is not rationalized in the direction 
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of the idea of universal validity. One must reject the opinion that the 
suprahistorical sphere of essences, given in intuition, is an inherent en
hancement of the particular experience. The experience is realized only 
in its particular experiential form, where the intuited itself assumes its 
fully novel and genuine world-character corresponding to its particular 
subjective comportment. 

The fusion of the historical consciousness with phenomenological ei
detics thus suggests a disciplinary organization in terms of historical 
worlds rather than the psychic functions of reason (Windelband). The 
religious lifeworld in particular, with no distinct psychic function of its 
own, serves to breach the old Kantian organization. Moreover, by late 
1917, Heidegger's project of a phenomenology of religion is no longer 
restricted to the religious texts of the medievallifeworld, but now covers 
the entire history of Christianity, with a decided preference for the pe
riod of primitive Christianity and a growing interest in the Reformation. 
Heidegger's reading list now includes studies on primitive Christianity 
by Bousset, Norden, Pohlenz, Weinel, and J. B. Weiss, and Jiilicher's 
study on "The Religious Value of the Reformation."30 

Faith 
Two notes of Heidegger's readings on the phenomenon of faith are 
symptomatic of his first steps in this combined historical-eidetic ap
proach. Seeking orientation in the available encyclopedia articles on 
"faith," he finds that the combined historical-systematic approach is al
ready a staple in the Protestant theology of the day. The article in Die 
Religion in Geschichte und Gegenwart (2: 1425-1461) in particular provides 
food for thought. Citing a passage in the Old Testament which identifies 
faith with unshakable trust and secure expectation, he makes a note to 
himself to read the psalms of trusting faith as opposed to the psalms of 
lamentation (1425f.). He likewise singles out for further study the two 
sections written by Ernst Troeltsch which relate faith to dogmatics and 
to history (1437-47; 1447-56), "where the analysis is to be sure quite 
deficient." Troeltsch begins by singling out, from the "totality of subjec
tive religiosity better designated as 'piety'" (1437), faith as the "cognitive 
element of piety." Faith is "an act of trust and surrender (Hingeben), but 
to a reality comprehended in ideas" ( 1438f.). It is first faith in the hero 
who is the bearer of the revelation, then it becomes acceptance of the 
cognitive world whose revelation he embodies. Accordingly, Heidegger 
cites, "Faith is a mythic-symbolic-practical and uniquely religious way of 
thought and knowledge issuing from a historical and personal impres
sion. It is a way of thought which believes in the mythos for the sake of 
the practical religious powers which it conveys, and which knows how 
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to express, objectify, and communicate these powers only through the 
mythos" (1440). 

To understand this complex of faith, Heidegger at this point appeals 
to some Husserlian notions borrowed from Ideen I (§§ 103-105, 139). 
Faith comprehends a manifold of modalities which cannot be put on the 
same plane like the species of a genus. Moreover, among these there is 
to be found an outstanding mode, a protobelief (Urdoxa) to which the 
others intuitively refer back in a specific way. Such modalities of belief 
are in turn correlated to modalities of being. 

Troeltsch also notes that Protestantism makes faith central as the prac
tical knowledge of God and so the source of all ethicoreligious impulses 
and ideals, whereas Catholicism separates belief as "holding for true" 
from practical, ethical, and sacramental comportment ( 1439). Heidegger 
makes the same distinction in similar terms in a remarkable note-it is 
the only one in the entire file to which he affixed his signature!-in 1919: 
Faith in the two denominations is fundamentally different, noetically and 
noematically radically distinct experiences. The "holding for true" of the 
Catholic faith is founded in a totally different way than the fiducia of the 
Reformation. The religious contexts of meaning in primitive Christianity 
are again qualitatively different, where the development of theology and 
its relationship to faith is motivated in a different way. 

The other note from 1917-18, entitled "the giving character of the 
phenomenon of faith," in fact takes us back to early Christianity, and 
records Heidegger's fascination with Adolf Deissmann's work on Pauline 
mysticism. 31 The key to Paul's piety is his communion with the living 
Christ, described by him in the formula, "Christ in me, I in Christ." The 
question here-what does it mean to be "in"?-recalls later develop
ments in Heidegger. Phenomenology would ask what sort of intentional 
relation this is. Deissmann answers by invoking the pneumatic Christ "in 
the Holy Spirit," how this works "through Christ," how the "faith ofJesus 
Christ" transcends the distinction of genitive subjective and objective 
toward a unique "genetivus mysticus." Faith then becomes the giving 
source of" 'Christ-power' flowing through Paul and radiating from him" 
(p. 93). Heidegger resolves to study the entire dynamics and structure 
of "Christ-faith" and to compare the piety of "Christ-mysticism" with 
that of Greek mysticism (by way of Reitzenstein's work). 

Hegel 
Clearly, faith in the unique historical personage of Jesus yields a protobe
lief far removed from a faith in the universal validity of reason central 
to the Kantian tradition. The young Heidegger notes in particular the 
decisive influence of Kant on "Hegel's original and earliest position to
ward religion, and its consequences." Hegel follows Kant in ruling out 
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from the start an immediate relationship to religion, one founded upon 
an original experiential relation to the holy. The Enlightenment had 
already distinguished a rational religion from a positive religion, "which 
receives its sanction from the authority of its founder," and Lessing had 
provided its major premise: eternal truths cannot be authenticated by 
historical traditions. Thus the young Hegel, in his tract on how Christian
ity was transformed from a rational religion into a positive religion, 
writes: "Eternal truths are of such a nature that, if they are to be necessary 
and universally valid, they must be based on the essence of reason alone 
and not on phenomena of the external world which for reason are mere 
accidents."32 Revelation in religion comes not from above or the outside 
but from the "moral law within." Accordingly, "the aim and essence of 
all true religion"-its protobelief-is "human morality," and all the 
other goals that it contains must be evaluated in terms of this one. To 
understand Jesus, one must first see that he sought "to raise religion and 
virtue to morality."33 

For the young Heidegger, this degradation of the immediacy of reli
gion to a means is decisive for Hegel's entire further intellectual develop
ment, which accordingly must be traced and critically depicted along 
these degenerative lines. Also to be explored is the question of the extent 
to which the problem of the historical is thus forced to take a certain 
course, such that its originality must itself become a philosophical 
problem. 

It is Hegel's older contemporary, Schleiermacher, who keeps the ques
tion of the immediacy of religious experience alive for future generations 
to explore, especially in its more e-motive aspects. 

Friedrich Schleiermacher 
The need to appreciate religion on its own terms and so the necessity 
of isolating the specifically religious element of experience makes 
Schleiermacher's Second Speech, "On the Essence of Religion," a prime 
early example of a proto-phenomenology of religion. The "cultured" 
have come to "despise" religion because the complications of culture 
itself have transformed religion into something which it in essence is not. 
Religion has come to be regarded l) as a form of thinking, a belief, a 
way of contemplating the world which culminates in a metaphysics; and 
2) as a way of acting which develops into a morality. But these are but 
its external trappings. Neither its inherent theoretical nor its practical 
accompaniments exhaust the phenomenon of religion which in fact con
stitutes their underlying unity. Piety in essence is neither belief nor mor
als, neither metaphysics nor ethics. By way of this "sharp contrast," "reli
gion provisionally renounces all claims to everything that belongs to 
science and morality. It wishes to give back all that it has borrowed from 
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them, all that has been forced upon it, in order to take possession of 
its own original domain and disclose its peculiar character." Heidegger 
regards this as a form of hroxfl which serves to "switch off' and so sort 
out the various "teleologies" normally operative in and with religion. 
"For the measure of knowledge does not match the measure of piety" 
(German 183f/English 35).34 In the young Heidegger's neo-Kantian 
framework, these "teleologies" have different "criteria of value." Religion 
aims not at the true or the good, but at the holy. 

Simply from what he excerpts from the text, it is clear that Heidegger 
especially approves of severing religion from every vestige of the meta
physics of God known from nature, where He is "posited as the ground 
of all knowing and that which is known." "And yet, even without having 
anything in common with such knowledge, the essence of religion is 
known .... This is not the way in which the pious have God and know 
him .... For contemplation is essential to religion, and you would never 
call anyone pious who went about in impervious stupidity" (184/35£.). 
What is this "contemplative" knowledge which is proper to piety? 
Schleiermacher's answer in the Second Speech is as direct as it is startling: 
"The contemplation of the pious is but the immediate consciousness of 
the universal Being of everything finite in and through the infinite ... 
to have life itself and to be familiar with (kennen) it in immediate feeling 
only as this Being, that is religion" ( 185/36). This is equivalent to two 
other formulas used in the Second Speech, where religion is described 
as the "sense and taste for the infinite" (cf. Eckhart above) and as the 
"immediate life in us of the finite as it is in the infinite." Schleiermacher 
deliberately chooses the vague formula "infinite Being" in order to hold 
in abeyance any consideration of the various ways of conceiving the rela
tion between God and the world, "which does not belong here and would 
have only limited the horizon in a harmful way." This for Heidegger is 
but another example of the phenomenological bracketing of an alien 
teleology, suspending perhaps the most dangerous theoretical tendency 
of them all. 

But in order truly to comprehend the unity and difference of religion 
in its relationship to metaphysics and morals, it is first necessary to 

descend into the inmost sanctuary (H eiligthum) of life .... There alone will 
you find the original relation of feeling and intuition, from which alone 
this identity and difference is to be understood. But I must direct you to 
your own selves, where you must apprehend a living movement. You must 
know how to listen to yourselves in advance of your own consciousness or 
at least reproduce this state for yourselves from it. What you are to notice 
is the very becoming of your consciousness and not to reflect on a con
sciousness which has already become. Once you have made a given activity 
of the soul into an object of communication and contemplation, you are 
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~!ready within the separation and your thought can only comprehend what 
IS separated .... Only a slight trace of the original unity could then be 
shown. But even this I will not despise, as a preliminary. (191/4lf.) 
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In KNS 1919, Heidegger will make this seemingly impossible task of 
describing the original unity and movement of life the central task of 
phenomenology and defend its accessibility against the objections of Na
torp. F~r the ti~e being, he recommends the highly rhapsodic pages that 
follow m Schle1ermacher's Second Speech, including the "love scene" 
p~~sa?e, on the "first beginnings of consciousness" which in its immediacy 
IS raised above all error and misunderstanding" (191-194/41-44). The 
?rst t~sk is t? .disclose an original life of consciousness, that of feeling, 
m w.hiC~ :ehgwn as a ~articular form of life realizes itself. Religion is 
~he mt~Itlve and affective relation of every experiential content to an 
Immediate whole. Each individual is a part of that whole, the "universe," 
~he "fullness of reality" experienced in its uninterrupted flow and activity 
m a "moment, charged with mystery, of undivided unity of intuition and 
feeling. For one is nothing without the other."35 In the immediacy of 
that supercharged moment (Augenblick), every thetic character, every as
s~rtion of .bei~g is lack~ng in the noematic content of the experience. 
Smce nothmg IS yet deoded, the experiential fullness stands in a certain 
neutrality, no object has priority over the other. This is the specific "in
finity" of the religious experience. 

From the remainder of the Second Speech, the young Heidegger sin
gles out two terms which will loom large for him in the ensuing years. 
l_fzngabe, dedica~ive submission, a term favored by Lask which Heidegger 
m ~NS. 19 ~ 9 will use ~o describe phenomenological "intuition," is only 
?Y ~mphcation cent~al m Schleiermacher. But Heidegger glosses one of 
Its mfrequent uses m the Second Speech in some detail, understanding 
it as "allowing oneself to be stirred by the originally unrestrained influx 
of fullness." Schleiermacher sees all of religious life to consist of two 
elements, "[1] that man surrender (hingebe) himself to the Universe and 
allow himself to be stirred by the side turned toward him, and [2] that 
he i~ternally transmit this stirring, which is only one particular feeling, 
~nd .mcorp?rate it in the inner unity of this life and being. The religious 
hfe IS nothmg but the constant renewal of this process" (212/58). The 
reli?i~us lif~ is. therefore not governed by momentary feelings but by 
their mtegnty m the inner life, out of which action springs of its own 
accord "as a retroactive effect of feeling; but only action as a whole is to 
b~ a repercussion of the totality of feeling," while individual actions will 
still dep~n? upon ~omen.tary feelin.gs. It is not really a matter of "acting 
from rehgwn or. bemg.dnven to action by religion .... Piety and morals 
each form a senes by Itself and are two different functions of one and 



92 THE BREAKTHROUGH TO THE TOPIC 

the same life. We must do everything with religion, not from religion. 
Without interruption, like a sacred music, the religious feelings should 
accompany our active life" (212f./59). 

The second term of importance for Heidegger is Schleiermacher's 
sense of history, which "in its most authentic sense is the highest object 
of religion." "History in the most authentic sense is the richest source 
for religion, not because it governs and hastens the progressive develop
ment of humanity but because it is the greatest and most universal revela
tion of the innermost and holiest. But surely in this sense, religion begins 
and ends with history [and vice versa]" (238/80). All true history had a 
religious purpose and proceeded from religious ideas. History is always 
religious, and religion historical. Heidegger's veiled reference to the am
biguous version of this passage from Schleie_rmac?e_r's firs_t edition: read
able in either direction ("mit ihr hebt sie [die Rehg10n? die Geschichte?] 
an und endigt mit ihr" [100]), once again registers his fascination with 
the rise of the "historical consciousness" in nineteenth-century thought 
and its deeper roots in the rise of Christianity as a historical religion, a 
theme familiar to him first from Dilthey. He will soon have occasion to 
criticize Schleiermacher, along with many of his peers of the Enlighten
ment and, later, the neo-Kantians, for their overly Platonic interpretation 
of this relationship between history and the "religious apriori." 

One sees the beginning of Heidegger's critique taking shape in an 
extended note on Schleiermacher's The Christian Faith§§ 3-4, which post
dates the above selective reading of the Second Speech (by all accounts 
in the summer of 1917) by at least several months. 36 Here, Heidegger 
wishes to correlate the historical consciousness with Schleiermacher's 
characterization of piety "considered purely in itself ... [as] a determina
tion of immediate self-consciousness" or, as a contemporary had de
scribed feeling, as "the immediate present of the entire undivided Da
sein" (817). As pre-objective, this unmediated self-consciousness lies at 
the basis of all our knowing and doing (13/1lf.), and thus circumscribes 
the very sense of personal existence. 

But what precisely constitutes the core of unity and continuity of such 
a personal consciousness, described in § 4 as the "self-identical essence 
of piety ... the element common to all its ever so diverse expressions"? 
"Common to all those determinations in which a receptivity affected 
from somewhere predominates is a feeling of dependence" (15113). But for 
Heidegger, this formulation comes too close to theoretical objectification, 
to a going outside of oneself in order to ascertain the relation of this 
objectified self to another. The direction suggested by ."utt~r depen
dence" is too theoretically crude, taking us toward a rauonahst theory 
of objectified being. That consciousness is "affected from somewhere" 
is only possible on the basis of a veritable openness (Aufgeschlossenhezt, 

THEO-LOGICAL BEGINNINGS 93 

Geoffnetheit) to value and primary meaning, a kind of "love" [care!] at 
the vital center of the personal existent. It is just such a personal 
being-and not a blank tablet, a filled ego, or a punctual self-which 
is capable of being developed, fulfilled, and elevated. The primary rela
tionship of the soul to absolute spirit and vice versa must be interpreted 
dynamically, so that we arrive at a structure invested with possibilities of 
fulfillment of the most manifold kind. The "changing determination 
of ourselves" ( 14/ 12) means that our living consciousness is a constant 
succession from one situation to another. But even this is too much like 
a characterization of natural science. The connections are really built up 
from the basic structure and center of consciousness. 

Here is where Husserl's concept of "founding" is an extraordinary 
step forward into the real connections involved. Situations can alternate 
on the basis of the contents of consciousness and its immanent contexts, 
or can be motivated by the particular stage achieved. Situations become 
more immediate when the particular experience achieves an originary 
and independent fulfillment of the stream of consciousness, thereby 
achieving a vitally rooted historicity. Consciousness is historical only in 
this moment of fulfillment (Momenterfullung), and never in the reflection 
of the pure ego. 

The pure ego is the constituting dimension, the form of the possibility 
of being affected and fulfilled. It is not a value-free affair, but it is also 
not a good, a valuable object. It is instead the primal form of openness 
to the worthwhile as such, stemming from an eternal nobility, an absolute 
honor in the order of the apriori of forms. Its essence is by no means 
to be found in the two elements of Schleiermacher's "temporal self-con
sciousness," that of "being able to posit itself' and of "having come to 
be from somewhere" (14f./13). Its ownmost primal ground is at once 
and in truth eternal call (Beruj) and vocation as the absolute constituent 
of spirit and life. As in Schleiermacher's schema, it is likewise "from an 
other" or "by an other," namely called, but whether it has "come to 
be" or how is really secondary-anima naturaliter religiosa! Accordingly, 
"having come to be from somewhere else" is not opposed to the con
sciousness fulfilled by norms. Rather, the pure I is the possibility (not 
logical but vocational) for a fulfilled consciousness to be historical. Ful
fillment can be interpreted phenomenologically but not metaphysically, 
not in terms of the being of "having come to be." That there is something 
like this at all belongs to the essence and "possibility" of the living con
sciousness. It is in these terms that the concept of intentionality receives 
its truest interpretation as the primal element of consciousness. It is here 
first of all that any possible "having not posited itself thus" and accord
ingly "being affected from somewhere else" find its ground. 
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Adolf Reinach 
The desire to preserve the intentionality of historical consciousness from 
metaphysical distortion also manifests itself in Heidegger's critique of 
Reinach's fragment on the phenomenology of religion. Reinach's front
line conversion in 1916 prompted him into a reading, in his spare mo
ments from military duties, of texts in the philosophy of religion which 
included Schleiermacher's The Christian Faith. As a trained phenomenolo
gist, he sought to articulate the range of religious experiences into the 
fundamental and the founded, for example, gratitude, veneration, and 
prayer derived from the fundamental feeling of utter dependence; or 
trust in God derived from the feeling of being sheltered by Him (note of 
May 19, 1916). We have already seen that Heidegger takes such founding 
relations to be essential aspects of the historicity of personal existence. 
Reinach's efforts toward a phenomenology of religion culminated in his 
most sustained fragment, written in late 1917, in which he sought to 
describe this experiential field of relations between man and God in 
terms of the metaphysical categories of the finite and the infinite, the 
relative and the absolute. A typescript of this fragment, which bore the 
title "The Absolute," came into Heidegger's hands in june 1918.37 

Reinach begins with a crucial distinction. Among humankind, love, 
goodness, gratitude, and trust are subject to degrees. One can always 
imagine a love greater and stronger than it actually is ... except for the 
love of God. Already in the direction of the act of gratitude toward God, 
there is an absolute difference when compared with gratitude toward 
humans. Compared with earthly love, which "stretches toward infinity," 
the love for God already "holds infinity within itself." No longer a relation 
between equals or toward inferiors, possible among humankind, the 
man-God relation is always that of an "absolute below" to an "absolute 
above." "Our position to God is decisive in providing the direction for 
our experiential comportment to Him." But what does "position to God" 
mean here?, Heidegger asks. For he finds the talk of"under," "over," and 
"next to" too ontic. Rather, he says, it is our experiential comportment to 
God which provides direction for the religiously specific constituting of 
"God" as "phenomenological object." Accordingly, the particular senses 
of this absolute are to be uncovered only in the specific structures of the 
constituting experiences, and shown with experiential character for the 
logical and ontological moments that disclose the element of being and 
the element of"no longer increasable." Concepts like "absolute," "highest 
measure," and "measure as such," developed by the constructive meth
ods of rationalist metaphysics, are at first unsuitable for a genuine sphere 
of experience, unmethodologically applied a priori as if from above. 
The absolute is definable only within its particular sphere of experience, 
receives its full concretion within that sphere only by manifesting itself 
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il_l its historicity, in the specific worldness of the religious sphere of expe
nence. 

Despite such methodological discrepancies, Reinach always lets the 
"weight of experience," varying in accord with the functional context, 
prevail. "Reality-taking is contained immanently in the experiential sense 
itself' (610). And in distinguishing three types of absolutes-God is 
given in absolute height; religious experience is directed toward absolute 
height; finally, the complete fulfillment of such formal absoluteness in 
the experiences of trust, gratitude, and love-Reinach speaks of "inter
nally motivated transitions" among these experiential senses rather than 
some logically theoretical development. The phenomenon of motivation 
is thus clearly fundamental to the constitution of the historical conscious
ness. Here is also the real validity and significance of the "knowledge" 
already contained within religious experiences. The distinctive and 
wholly novel sphere of religious experiences must first be regarded in 
its own right, and not in analogy with the aesthetic sphere or any other 
domain of value. In particular, its primary sense of the historical con
sciousness must remain untouched by all "epistemological" skepticisms. 
In this context, Heidegger finds Reinach's distinction between explicit 
knowledge and experientially immanent (erlebnisimmanente) knowledge 
to be of special value, and copies the entire passage, as it applies to 
religious experience (but not the aesthetic introduction in square brack
ets), for future reference: 

[The enjoyment of an artwork is not knowledge, but forms the basis and 
dispenses the knowledge that a picture is beautiful. Of course, one can 
always ask: Does not the knowledge "it is beautiful" have its own intuitive 
basis? We regard a perception differently in its relationship to a knowledge 
of reality, since such knowledge must always refer back to the perception 
for its confirmation. And yet the perception also contains a holding-for
real which is not really knowledge.] The feeling of security in God contains 
such a taking for reality in a very different way. Logically, it would be a 
presupposition for such a feeling. But no one would draw such a logical 
conclusion. Holding-for-real is instead immanently contained in the exper
iential sense itself. We must thereby separate two things, the knowledge 
of being secure and the knowledge of the existence of God, that is, an 
immediate and a mediately immanent knowledge. Only a mediate knowl
edge inheres in the experiences of gratitude and love; as attitudes, they 
are in a certain sense derivative experiences. 

I experience my absolute dependence on God. Insofar as I myself take 
part in this experienced relation, the state of affairs does not stand before 
me. Instead, I experience myself in this relation, which naturally then 
cannot be objective for me. Thus also, when I perceive an object, the corre
sponding relationship between perception and object is not objective for 
me. To be sure, there is then a distinction to be made: In perception, there 
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arises for me through reflection on it the knowledge that "I perceive." In 
the experience of dependence, I find myself dependent without needing 
a reflection, which in fact could also only lead to the knowledge that I 
feel myself dependent. ... Absolute dependence, absolute security is not 
a "fact." (610f.) 

Rudolf Otto 
Otto's Das Heilige (1917) bears the subtitle, "On the Irrational in the Idea 
of the Divine and Its Relationship to the Rational." The way in which 
the distinction of rational and irrational is to be applied to the divine or 
holy is explained in the first two chapters, the only ones to which Heideg
ger's note refers. 

The tendency of religious orthodoxy and even scholarship, say, in 
comparative religions, to explain the divine completely in concepts has 
caused us to lose sight of what is unique to the religious experience, even 
in its most primitive manifestations. If the holy is taken to be "a category 
of interpretation and valuation peculiar to the sphere of religion" (p. 
5),38 then the Kantian tendency to apply it in a moral (and so rational) 
sense to a "holy" will, and to speak of the "sanctity" of duty or law, is 
wholly derivative. The term "holy" indeed includes such moral connota
tions, but it also includes a "surplus of sense," which in the ancient lan
guages was its only connotation. But since our present "feel" for the word 
"holy" necessarily includes moral connotations, Otto feels compelled to 
invent a new term to connote the "unique original feeling-response" 
proper to religion, as an aid in his "endeavor to suggest this unnamed 
Something to the reader as far as we may, so that he may himself feel 
it" (p. 6). Accordingly, the "numinous" is chosen to designate that "special 
element" in the holy, minus the moral and rational moment. 

Admirable as he finds Otto's quasi-phenomenological attempt to sin
gle out the "thing itself" proper to religious experience, Heidegger in 
his "preliminary work toward a review of Otto, Das Heilige" now begins 
to express reservations about the neo-Kantian distinction which makes 
the irrational parasitic upon the rational, a distinction which he himself 
had used the year before in approaching the mystical experience. This 
"principle for posing the problem" is itself problematic when it comes 
to considering the religious domain in its originality and unique constitu
tion. The irrational is still a "counterthrust" which concedes "who knows 
what" prerogatives to reason and "rational criticism."39 The grafting of 
the irrational onto the rational must be resisted and shunned. A sounder 
methodological approach first requires true insight into the living con
sciousness and its original worlds, which are completely originary and 
yet have a common, albeit polyvalent rootedness in the basic sense of a 
genuine personal existence. Thus, in conjunction with the problem of 

THEO-LOGICAL BEGINNINGS 97 

' 
the irrational, Heidegger wishes also to raise here the problem of the 
historical consciousness, "the consciousness of personal existence and 
its fulfilled originary sphere of life and, from there, the pervasive and 
predominant form of constitution as this relates to the remaining constel
lation of worlds," presumably the theoretical, ethical, aesthetic, and reli
gious lifeworlds. 

On the basis of the methodological foundation of the "historical con
sciousness" divested of the rational-irrational distinction, Heidegger then 
makes the following proposals: The holy cannot be problematized as a 
theoretical noema, or as a not yet theoretical, irrational one, but rather as 
a correlate of the act-character (noesis) "faith" (not the more intellectual 
"belief," as Otto discusses it), which in turn can only be interpreted in 
terms of the basic experiential context of the historical consciousness. 
Contrary to Otto, this does not mean that the holy is to be explained as 
a "category of evaluation" (Bewertungskategorie: pp. 5, 7). Instead, what 
is primary and essential in the holy is the constitution of an originary 
abjectness subject to its own formal and functional categories. The purely 
holy must be distinguished from these already constituted worlds and 
their objects. If the numinous is the special element in the holy minus 
the moral and rational moments, do these nevertheless somehow belong 
to the originary structure of the numinous? What then would be the 
basis for such connections? 

Bernard of Clairvaux 
In the field near the front in September 1918, Heidegger finds time to 
scribble a phenomenological meditation on Bernard's Sermons on the Song 
of Songs, making use of only a few lines from Sermon 3.40 He takes his 
phenomenological cue from the opening sentence, "Hodie legimus in 
libro experientiae" (Today we shall read from the book of our own expe
rience), "Today we wish to move by way of apprehension in the field of 
personal experience." Each of us must return to his own life-sphere of 
experience and hearken to the testimony of his own consciousness. The 
articulations of one's own consciousness are granted exclusive worth and 
power in one's own religious experience. The claims of religious experi
ence, the struggle for the presence of Jesus, can come only from a basic 
experience. One does not come to such experiences by the observance 
of ecclesiastical prescriptions. "Knowing" them in their essence comes 
only from actually having experienced them. Such an experience truly 
takes effect only in a closed experiential context and stream. It cannot 
be conveyed and awakened by description. "Est fons signatus, cui non 
communicat alienus" (It is a sealed fountain to which no stranger has 
access). 

Moreover, "qui bibit adhuc sitiet" (he who drinks thirsts for more). 
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In other words, the noetic context of religious experience is constituted 
"historically." The basic experience is thus primary not only in time (this 
perhaps need not be the case) but in its founding character. The sense 
of direction and form of such a founding are essentially "historical," 
which does not yet imply that it is ultimate. But it is certainly indepen
dently primary. It therefore cannot be linked to the founding relations 
of theoretical acts, but must get its beginnings from primary origins. 
Methodologically, this necessarily demands insight into the universal radicality 
of phenomenologically intuitive description and its presuppositionlessness. But 
this itself, in view of the simplicity and directness of such an attitude, 
is for phenomenology the problem par excellence within the field of 
constitutions. 

Four days later, Heidegger picks up his meditation where he had left 
off: What is the basic phenomenon within the entire field of historical 
knowing and formation? How is the sense and goal of its specific constitu
tion of objects to be achieved? To be taken into account here are the 
constitutive elements of memory and its functional value in the objecti
fying process of historical knowing. This is connected with the originary 
constitution of values and their function and meaning for the "histori
cal." The moment of excellence, rank, and advancement is not like a 
theoretical and indifferent object. Accordingly, the noetic moment of 
originary relatedness to this noematic moment points to a specific consti
tution of religiously primal experiences. There are immanent essential 
connections of levels: "Nolo repente fieri summus, paulatim proficere 
volo .... Citius placas eum, si mensuram tuam servaveris et altiora te 
non quaesieris" (I do not wish to be suddenly at the heights, my desire 
is to advance by degrees .... You will please God more readily if you 
live within the limits proper to you and do not set your sights on things 
beyond you). The superior, the "higher than you" should not be pulled 
down to oneself. The experiential realities of the religious should instead 
be allowed to grow steadily outward, letting the immanent connections 
take effect in themselves. 

Before proceeding to the next note, which brings the series of loose 
notes during Heidegger's war interregnum to an initial climax, we might 
pause to reflect on the central theme which has been building since early 
1917. Religious experience is "historical" because of the soul's progres
sive intimate movement of founding itself toward its religious heights. 
Even when this movement was first described by Eckhart's master term of 
"detachment," Heidegger was not unaware of the multiplicity of religious 
phenomena involved in this core movement. Some prefatory remarks 
on these at that time, in early 1917, will also serve to measure the distance 
he has now traveled from that starting point. Silence as a religious phe
nomenon is to be understood in connection with the problem of irration-
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ality. The holy is encountered in rapt amazement and wonder (ad-mira
tio), adoration, silence, and ineffability. In the face of something which 
is "set off" [con-templated], all of these phenomena are phenomenologi
cally related to a "higher than." Being thus raised up out of nothing and 
made to stand in the relief of being, each Dasein is bathed in a kind of 
brilliance. We thus move toward a concept of primary brightness (Helle), 
primary, that is, in terms of an order of value. How then is the problem 
of irrationality connected with the problem of being? 

Although his positive orientation toward value will continue for a time 
Heidegger has by now weaned himself from a sense of the irrationalit; 
of personal historical existence, especially in its connection with religious 
"mystical" experience, to what might be called its "hermeneutic rational
ity," as we shall see in the following note, which approaches the language 
of the course of KNS 1919. 

Teresa of A vita 
This brief meditation on Teresa's Interior Castle (Seelenburg, Las Moradas) 
is concerned especially with the phenomenon of inner composure and 
concentration in the "mystical site" of silence, its motivations and tenden
cies, in short, the problem of the "!-relation" in its history. Its solitude 
is a phenomenon of personal historical existence as such. 

The basic tendency oflife is toward "more-life." We start with receptiv
ity, which itself is a "nothing which has become." We regard it as the 
originary activity of the religious world. On this basis, we can then deter
mine the motivations of sense which enter into meditative prayer, which 
for Teresa is the door of entry into the interior castle. An originary 
phenomenon here is the process of constituting the "highest present" in 
the "stages of prayer." The first series to be analyzed is concentration, 
meditation, and prayer. Analysis here really means the hermeneutics al
ready at work in the historical I. Life as religious is already there. The stream 
of consciousness is already religious; at least it is so motivated and 
"tended." It is not to be analyzed as a neutral objective consciousness. 
Rather, its specific determination of sense must be "heard out" (herauszu
horen). The first problem to be acknowledged accordingly is that the 
intuitive eidetic, as hermeneutic, is never theoretically neutral, but already 
contains "eidetically" (not a geometric eidetic) the "harmonics" (Schwin
gung, "swing") of its genuine lifeworld. 

Si~ce the stream of consciousness is already religious, Teresa, as a 
mystic, already sees phenomenologically. But she is too close to see eideti
cally, and so does not see the specifically religious eidetic. The soul is 
"somehow" the place for God and the divine (cf. Eckhart's stat), God's 
abode, and the point of the primal motivation of life. For Heidegger, 
therefore, the phenomenological Teresa is to be found in her master 
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metaphor of the soul's relationship to God. He is obviously taken by the 
Eckhartian parallels of this extended metaphor of the interior castle of 
the soul and its many mansions, which Teresa introduces in the opening 
pages from which Heidegger cites.41 "If any of you does not believe in 
such things [like the essence of God in the soul, the religious and holy 
as such: sic Heidegger], she will never learn it from experience. For the 
Lord has so ordained that no bounds be set upon his works" (203). Even 
so, "what I wish to explain to you is very difficult and obscure unless 
you have had personal experience" (205). We tend to be more interested 
in the outer wall of the castle, our bodies, and so do not enter the site 
which is ourselves. Our situation is more like the person who was asked 
who she was, and had no idea who her mother and father were and 
from what country she came. "At least we seldom take to heart the great 
goods there may be in our soul, or Who dwells in it, or the precious 
value it has" (202). Finally, she who enters the site of the soul must not 
imagine that its mansions are arranged in a single row, but must fix her 
attention on the innermost chamber occupied by the King of the castle, 
from which chamber she, in her inward journey, receives the compre
hensive view of the whole (207f.). 

There is scattered evidence that Heidegger continued to peruse the 
traditional devotional literature in his studies of the essential historicity 
of the religious experience. He makes passing reference to Francis of 
Assisi's Regula and Fioretti in his course of SS 1919 (ZBP 211 ), and Lowith 
reports that his Christmas gift from Heidegger in 1921 was Thomas a 
Kempis's De Jmitatione Christi.42 But Heidegger's reading of Augustine's 
Confessiones and his other works in mid-1919, prompted by Dilthey's 
reading of Augustine's role in the history of philosophy, takes him into 
a much more sweeping historical context, and to the historical origin 
of the paradoxical connection between Christian inwardness and the 

historical consciousness. 

Dilthey on the Christian Experience 
Ever since his days as a theology student, Heidegger had developed the 
habit of copying long passages from the then widely scattered works of 
Dilthey's opus.43 The influence of especially the hermeneutical Dilthey 
upon the young Heidegger's reflections on Schleiermacher, on the her
meneutic character of the stream of experience, and so on is therefore 
a likely, but by and large still an undocumented, hypothesis. We get only 
occasional hints from this period of Heidegger's avid reading of Dilthey 
as a corrective to his former neo-Kantian mentors (ZBP 123, 125), espe
cially on the distinction between the explanatory and the understanding 
sciences (ZBP 163-165, 207f.). It is therefore fortunate that we have 
Heidegger's excerpts from a scant two chapters of Dilthey's Introduction 
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to the Human Sciences which, as already noted above,44 overtly influenced 
his choice of themes and his reading of the history of philosophy in his 
courses of the next several years. The two chapters, on early Christianity 
and Augustine, are part of Dilthey's quasi-Comtean history of the 
progress from a "metaphysical" to an "epistemological" foundation of 
the human sciences. They characterize the "breakthrough" of Christian 
experience, with its emphasis on 1) the inner self and 2) the historical 
consciousness, which serve to breach the limitations of Greek cosmologi
cal categories (2511229). The early Dilthey still speaks here of an "episte
mological" rather than a "hermeneutical" foundation in reference to this 
twin discovery made by Christianity, which was subsequently obfuscated 
by a relapse into Hellenic categories. This may also explain why Heideg
ger at that time might still point to "epistemological insights extending to 
the theory of historical cognition" as the source of his disenchantment 
with the "System of Catholicism." And the need for repeated renewal 
(aggiornamento) in Christianity, in figures like Augustine, Luther, and 
Kierkegaard, may have also been an early key alerting Heidegger to the 
need for a "destruction of the history of ontology," as portrayed by Dil
they precisely at its Greek and modern Cartesian junctures. 

What was the original experience of Christianity, in contrast with that 
of the Greek cosmos and its human microcosmos? The kingdom of God 
is not of this world. The will is no longer satisfied with an artistic counter
part of the cosmic order projected in external political works, but instead 
goes back into itself. Lived experience itself became the focus of interest 
and new object of knowledge of the new communities. They sought the 
knowledge that grows from inner experience, from "becoming intimate" 
(Innewerden) with all that is given in the person, in self-consciousness. 
This awareness of self, of the inner experiences of the will and heart, 
and especially of the change occurring in the profoundest depths of the 
soul, is filled with a certitude which excludes all doubt. Heidegger here 
cites Dilthey's expression of regret that the medieval period, over
whelmed as it was by the "preponderant power of ancient culture," fell 
back on the objective cosmological categories available from the Greeks 
to express its new insight. It therefore never developed a human science 
based purely upon the self-certitude of this inner experience of religious 
life (251 f./229). 

It is also important to note from the start, against our ever-present 
Cartesian predilections, that self-certitude here first refers to the self
assurance of faith and not to the self-certainty of knowledge. "This inti
mate awareness includes not only thinking but the totality of my person" 
(?60/2~4). ~cco~dingly, the object of self-certitude is not knowledge but 
hfe, h1stoncal hfe, the totality of human experience. Moreover, from 
the beginning, Dilthey alludes to the self-renouncing tendency of the 
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Christian consciousness in contrast with the self-assertive drive of the 
modern consciousness, oriented as it is to scientific mastery. For Spinoza 
and the Greeks, divine/human perfection is the personal power that is 
already reflected in the starry skies above. In the Christian experience, 
the perfection of the deity itself is instead tied to servitude and suffering 
(251/228). God's kingdom is not of this world. This independence from 
all natural conditions of existence, this inner freedom attainable by all 
through faith and sacrifice, is to be distinguished from the inner freedom 
of the Stoics, which "was attainable only by the wise" (253/229). 

These different movements which compose the common struggle to 
go beyond nature toward the inner freedom of faith-"self-sacrifice, 
recognition of the divine in pain and in lowliness, and sincere renuncia
tion" (255/231 )-are only some of the components of the historical con
sciousness which originated in Christianity. "Corresponding to all this 
were the notions of a genealogical continuity in the history of humankind 
and of a metaphysical bond which unites human society" (253/229). Hei
degger composes his own list from this context: "kingdom of God, broth
erhood of man, Christian community, sacrifice, inner freedom through 
faith [and finally the crucial one], God caught up in the historical life of 
Christ." "God's essence, instead of being grasped in the self-enclosed 
concept of substance of antiquity, was now caught up in historical vitality. 
And so historical consciousness, taking the expression in its highest sense, 
first came into being" (253f./230). 

This was Paul's basic experience and his crisis of conscience, where 
"jewish law, pagan consciousness of the world, and Christian faith 
clashed with one another" (254/230). He managed to fuse them together 
by reliving their history in himself, in such a way that the Jewish and 
pagan revelations were subordinated to the Christian as its preparatory 
stages. Heidegger cites: 

The struggle of religions with one another in the Christian life fulfilled 
by historical reality had produced the historical consciousness of a develop
ment of the entire life of the soul. For the perfect moral life cannot be 
represented to the Christian community in the conceptual formula of a 
moral law or a highest good: it was experienced by the community as an 
unfathomable living element [ein unergrilndlich Lebendiges] in the life of 
Christ and in the struggle of one's own will; it referred not to other proposi
tions but to other figures of the moral-religious life who existed before it 
and among whom it now appeared. And this historical consciousness found 
a fixed external framework in the genealogical context of the history of 
humanity created within Judaism. (254f./231) 

What is this "unfathomable living element" which constitutes the facticity 
of Christianity? "The deep mystery of this religion lies in the relation of 
the experience of one's own states to God's activity [1] in the heart and 
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[2] in destiny." Heidegger cites: "Everywhere we find revealed faith 
woven into the religious life to which, in the inner experiences of the 
will, God is given as will, person to person" (256/232). 

Christianity's discovery of an "unfathomable living element" at the 
heart of self-examination (Selbstbesinnung) is at once the key to its break
through beyond Greek thought. For it exceeded even the insights of that 
master of self-examination, Socrates, whose method necessarily drew its 
universal concepts and its goals from the public life of the Greek people. 
"It does not dawn even in Socrates' self-examination that the external 
~or_ld is a phenomenon of self-consciousness, in which a being and reality 
IS given to us, the knowledge of which for the very first time discloses 
an unassailable reality to us .... In his self-examination, there is still no 
inkling of an enormous reality emerging in self-consciousness, indeed 
the only one of which we are immediately and intimately aware; still less 
is there an inkling that every reality is given to us only in our lived 
experience" (178f./184f.). 

This breakthrough contained within the Christian experience, espe
cially in the life of the heart and the will, was first made explicit by that 
later master of Christian inwardness and self-examination, Augustine. 
"Here at last an enormous reality emerges in self-consciousness, and this 
knowledge swallows up all interest in studying the cosmos. Hence this 
self-examination is not merely a return to the epistemological ground 
of knowledge, and what derives from it is not merely theory of knowl
edge [as in Socrates against the skeptics]. In this awareness, the very 
essence of his self occurs to a human, and his conviction of the reality of 
the world is at least assigned its place; above all the essence of God is 
apprehended in that awareness, indeed it seems to half uncover even 
the mystery of the Trinity" (260/234£.). Thus all of reality is accessible 
in and through the focus of lived experience. This is likewise the focus 
and central topic of Dilthey's lifelong labors and, after him, Heidegger's, 
who at that time ( 1919) was calling it "factic life-experience," and later, 
Dasein. Both Dilthey and Heidegger continued to be at a loss for words 
to name this "unfathomable living" dimension first discovered by Christi
anity, this "enormous reality emerging in self-consciousness." How to 
gain access to this immediate experience which is at once total and full 
reality, which in its immediacy precedes thought and is not even "given"? 
F?r.to ~ake lived experience a datum of consciousness is to interject the 
dis~m:twn betwee? _subject and object and so to destroy its immediacy. 
This IS why the "hvmg" is at once "unfathomable," why what is closest 
to us, what we experience most intimately, is at once most remote and 
alien. 45 The paradox is that this outwardness of inwardness at once 
makes it accessible. The "reality of the inner world" (257/233) is that it 
is at once a historical world which as such can be understood. At this point 
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in his development, of course, Dilthey had not yet found his hermeneutic 
framework-also inspired by Christianity-of a life which is under
standable because it always spontaneously expresses itself; instead, he still 
speaks in epistemological fashion of the need "to go back to an analysis of 
the facts of consciousness" (ibid.). This residual Cartesianism which Dil
they (e.g., in his notion of immanent perception) never completely shook 
off will be roundly criticized by Heidegger in his "destruction" of Dilthey 
in SS 1920. 

It is important to note that the historical world is not the same as the 
natural world, which is the direction toward which some of the other 
Church Fathers inclined in order to explicate the Christian experience. 
And this other direction was the predominant one. Heidegger quotes: 

It has been the tragic fate of Christendom to remove the holiest experiences 
of the human heart from the quiet of a personal life and to make them 
part of the motive forces of world-historical mass movements, and to evoke 
mechanistic morality and hierarchical hypocrisy in the process. On the 
theoretical level it succumbed to a fate which weighed no less heavily on 
its further development. If Christianity wished to bring the content of its 
experience to full consciousness, it had to assimilate that content into the 
conceptual framework of the external world, which ordered it according 
to the relations of space, time, substance, and causality. Thus the develop
ment of this content [of inwardness] in dogma was at once its externaliza
tion. (258/233) 

Dilthey thus portrays the genesis of a Christianity under the guise of an 
objective "authoritative System proceeding from the will of God" against 
which the young Heidegger had already rebelled. He notes its double 
source in the Roman spirit of legal formulas and the Greek genius which 
conceived the world in cosmological terms. Each provided its own tragic 
distortion. Christianity thus came down to us as a "new objective meta
physics" which in fact was but a "counterpart to antiquity." Such a repeti
tion distorts the historical continuity of Christianity with its past by obfus
cating its uniquely new insight which breached that past. Augustine's 
genius provides hope in restoring the lost uniqueness of Christianity, 
even though he too was subject to the same cultural forces, and so "marks 
the extreme limits of what was achieved in this [patristic] period" (ibid.). 

One may now begin to see the importance of these few pages in Dilthey 
for Heidegger's immediate development. He summarizes them in his 
own way in the early hours of WS 1919-20, attributing to Christianity 
the discovery that factic life experience comes to a focus in the "self
world." His seminars of SS 1919 and WS 1920-21 deal with Descartes's 
Meditationes, with special attention to its religious significance.46 A sudden 
change of plans in mid-course in WS 1920-21 finds him glossing, on a 
moment's notice, Paul's letter to the Galatians describing his crisis of 

THEO-LOGICAL BEGINNINGS 105 

conscience divided between Judaic faith in the Law and the new faith 
in Christ, along the lines already suggested by Dilthey. SS 1921 deals 
with "Augustine and Neoplatonism," where the title-theme is concerned 
with Augusti.ne's eventual relapse into Greek cosmological categories. 
But first, He1degger glosses the Tenth Book of the Confessiones around 
the central theme of "concern" (Bekummerung, cura) over one's own life 
as the fundamental drive of human life, a theme to which Dilthey only 
alludes tangentially toward the end of his own gloss of Augustine (265/ 
237f on Lebensdrang, "the vital drive which motivates Augustine's affec
tive nature"). Thus, as early as WS 1919-20, Heidegger supplements 
Dilthey's epistemological focus on Augustine's crede ut intelligas with the 
more bio-graphical and vitalistic theme of inquietum cor nostrum which 
dominates Augustine's Confessiones, and "which gives life an entirely new 
accent." And in SS 1925, upon introducing care as the basic structure 
?f Da~ein: Heidegger recalls that "it was seven years ago, while I was 
mvesugatmg these structures in conjunction with my attempts to arrive 
at the ontological foundations of Augustinian anthropology, that I first 
came across the phenomenon of care. Of course, Augustine and ancient 
~hristian anthr~pology in general did not know the phenomenon explic
Itly, nor even directly as a term, although cura, care, as is well known, 
already played a role in Seneca as well as in the New Testament" (GA 
20:418/3~2). Accord.ingl~, correcting Heidegger's chronology slightly, 
we find htm already m mid-1919 gradually going a bit more deeply into 
Augustine's regress from intellectual understanding to the life of faith, 
from secure knowledge to restless life, "behind which thought cannot 
go," fr?m the theoretical to the pretheoretical-certainly more deeply 
than D1lthey's more epistemological orientation, concerned as it was with 
finding secure foundations for the human sciences in the self-certitudes 
of lived experience, allowed him to do. While Dilthey insisted that the 
human sciences be based on the full range of life-experience, especially 
the religious experience (contrary to Comte), and was wary of the 
transgressions. of. transexp~riential meta-physical conceptualization up
rooted from hfe m descnbmg such experience, his very orientation to
ward the immediate knowledge of the "facts of consciousness" certified 
by the self-assurances of faith lent itself to metaphysical distortion. In 
short, ~ilthey was much more concerned with the final cognitive achieve
ments pelded by the Augustinian "religious-moral process of faith" (260/ 
235) rather than with the "facticity" of the process itself, that is, of the 
"quest" for those assurances of faith and the initial interrogative situation 
which prompts that quest. 

. Augustine on Faith-Understanding -
He~degger's. reading of .Dilthey'.s gloss on Augustine is accompanied by 
a w1de-rangmg exploratiOn of his own of Augustine's works, from which 
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he excerpts certain key passages beyond those noted by Dilthey, which 
on the whole suggest the direction of his own interests in Augustine. 
Thus, he gravitates toward chapter 10 of On the Trinity, which emphasizes 
the vitality of the conative or "erotic" aspects of the mind seeking to 
know itself on the basis of already being certain of itself and its desire 
to be and to know itself, a vitality which persists even (perhaps especially) 
when that knowledge is being tried by doubt. For "if he doubts, he lives; 
. . . if he doubts, he wishes to be certain; if he doubts, he thinks; if he 
doubts, he knows that he does not know .... "47 And in the passage from 
The City of God (11.26) that Dilthey himself makes central, the most impor
tant, that is, the most vital, of the trinity of certainties is the third, the 
"erotic" element: "I am certain that I am, that I know that I am, and 
that I love to be and to know." With this deeper reason in mind, Heideg
ger can readily concur with Dilthey's conclusion that Augustine's self
certainty is more profound than Descartes's: "This intimate awareness 
(Innewerden) includes not just thinking but the totality of my person. 
Using an expression both profound and true, Augustine calls the object 
of self-certainty life" (260/234). 

In the same vein, Heidegger cites the following passage from Dilthey: 
"The famous crede ut intelligas says first of all that the full range of experi
ence must be present to analysis if it is to be exhaustive. The distinctive 
element in the content of this Christian experience lies above all in humil
ity, which is grounded in the seriousness of the conscience when it passes 
judgment" (261 f./235 ). Heidegger finds two texts of special interest re
garding this prerequisite to understanding. The City of God 9.20 begins 
with 1 Corinthians 8: 1: "Knowledge puffs up, but charity edifies." This 
means that knowledge does good only in company with charity, the hu
mility of God in Christ. But the souls of men failed to realize its greatness 
since, inflated by the impurity of self-exaltation, they are like demons-if 
not in knowledge, at least in pride. The second text is from Confessions 
5.5: By way of self-exaltation, men "say many true things about creation, 
yet they do not seek the Truth, the Artificer of creation, with piety, and 
so do not discover Him." Thus, in the section on the affects in BT (SZ 
139n), Heidegger comes to cite a more succinct Augustinianism: "One 
does not enter into the truth except through charity." Charity, piety, 
and humility finally all unite in Augustine's affective sense of the happy 
life as a 'joying in the truth." 

Nevertheless, it cannot be denied that happiness has a theoretical com
ponent insofar as it culminates in "the truth." Is this eternal truth? Only 
when we turn inward, away from the world of the senses. "But when it 
is a question of things we behold with the mind, namely, with o_ur intellect 
and reason, we give verbal expression to realities which w~ directly per
ceive as present in that inner light of truth by which the mner man, as 
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he is called, is enlightened and made happy" (On the Teacher 40). This 
is first of all the truth of the mind itself. "For the mind knows nothing 
so well as that which is present to itself, and nothing is more present to 
the mind than it is to itself' (On the Trinity 14.7; p. 419). But this first 
self-certainty is not yet universal and eternal truth, but the individual 
and mutable truth of the doubting and often mistaken self; shareable 
with others only indirectly. "When the human mind, however, knows 
itself and loves itself, it does not know and love something immutable .... 
It is therefore obvious that what a person sees in himself is one thing, 
for another does not see this but believes what the speaker tells him; but 
what he sees in the truth itself is another thing, for another can also 
behold the same thing; the former is changeable in time, while the latter 
remains steadfast in its unchangeable eternity" (On the Trinity 9.9; pp. 
278f.). The crucial move to "eternal truth"-already a "Platonizing con
cept"-is in the mind's turning from the world to God. Dilthey sketches 
two routes taken by Augustine, both ending in a Platonic metaphysics. 
Heidegger notes only the objective route of Neoplatonism, which 
projects the world of ideas into the mind of God (262/236). We already 
know that he is attracted by the second, "interior" (and mystical) route 
of tracing the soul back to its "unchanging ground" in God, without, 
however, interjecting the metaphysical concept of"substance" to describe 
this ground (263f./236f.). Under these influences, even the volitional 
path, which emphasizes practical over theoretical comportment and sub
ordinates knowing to the willing of faith, ends in a metaphysics of the 
Highest Good, even while it seeks to fathom the "vital relationship of 
God to mankind" in and through history (264/237). 48 

For that matter, even the most secularized philosophy of history is 
notoriously prone to posit a "metaphysical substance" like universal rea
son, world spirit, or society to account for the unity and goal of history. 
Philosophy of history more than any other metaphysical discipline shows 
that its roots lie in religious experience (98ff./135f.). Comte's ultimate 
fate, in spite of his law of three stages, betrays the fact that religious life 
is not a passing phase but the "persistent underground of intellectual 
development" (1381159). Accordingly, history itself, the arena in which 
we come to understand our life-experience, is in its "inner depths" gov
erned by the "living power" of religious experience. This inner connec
tion between lived experience as such and religious experience, first un
covered by Christianity, found its first modern proponent in 
Schleiermacher (138ff./160f.), as we have already seen in earlier notes. 
The early Heidegger clearly stands in this tradition of Schleiermacher 
~nd Dilthey when he ~akes his breakthrough to his own lifelong topic 
m KNS 1919, to the meffable ""life in itself" in which we already find 
ourselves, which he then describes in unmistakably mystical overtones. 
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There is an analogy of ineffabilities here: As the mystic is immediately 
related to the influx of the Divine Life, so am I immediately related to 
my own life. 

THE PHILOSOPHICAL FOUNDATIONS OF MEDIEVAL 
MYSTICISM (AUGUST 1919) 

If Heidegger had held the course projected for WS 1919-20 under this 
title, one might well suspect that its central themes would have been 
defined by his four years of reflection on the Phenomenology of Reli
gious Consciousness and Life. This proves to be only partly the case, at 
least insofar as this can be determined from the very preliminary notes 
which he drafted for this announced two-hour course before abandoning 
it entirely. The notes betray instead an overwhelming concern for the 
phenomenological methodology required to develop an atheoretical di
mension like religious life. They thus continue the deliberations of the 
previous two semesters on phenomenology as a pretheoretical primal 
science. It is perhaps not by chance, therefore, that the methodological 
course, "Basic Problems of Phenomenology," initially announced for one 
hour a week in WS 1919-20, is now expanded into a two-hour course, 
and will also incorporate some of the religious content planned for its 
canceled companion course. And even though Heidegger will be fond 
of reiterating that the "intuitions" of phenomenology are not to be 
equated with "mysticism," he will also note that such an intuitive "going 
along" with life to allow its meaning to give itself requires, like religious 
experience, a humilitas animi. We shall have occasion to note other such 
parallels between the phenomenological life and the religious life. Had 
the course been held, for example, Heidegger would have overtly contin
ued his polemics, begun in 1916, against the purported "irrationalism" 
of the supposedly "amorphous" mystical experience, in kinship with his 
refusal to regard the "facticity" of lived experience as such as irrational, 
ineffable, and so inaccessible. Through the "primal understanding" that 
phenomenology aims at, mystical experience, like lived experience as 
such, is brought into the "sphere of absolute understandability," that is, 
into a sphere of pure meaning. The "concepts" which such a pretheoreti
cal primal understanding explicates are not "rationalizations" which de
stroy the immediacy of the original experience by dissolving it into its 
"logical components." Rather, such an understanding seeks to determine 
the "form of expression"49 indigenous to the experience itself in order 
to understand it in its "primal (absolute) history." Beyond the problem 
of mysticism understood as a form of expression and the forms of expres
sion (e.g., prayer) belonging to different phases of the religi~ms experi
ence, the course would have raised the problem of expressiOn as such 
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an~' its r?le in the fulfillment of any experience. The replacement course 
o~ Basic Probl~ms _of Phenomenology" will in fact publicly deal with 
this methodologiCal Issue for the very first time. 

The course on medieval mysticism therefore would have constituted 
a convergence and fusion of hermeneutic phenomenology of life and 
the phenomenology of religious experience, the two main lines of Hei
degger's d~velo~men_t at this time. Moreover, the growing sense of the 
herme_neutic r~tiO~ahty of all experience is still coupled with Husserl's 
ce_ntenng of eidetic-transcendental phenomenology in the pure con
sCiousness. 

The first phenomenological step is the renunciation of all "construc
tive". philosophy of religion. In Heidegger's day, this meant the neo
Kantian approach to the religious apriori (Troeltsch), the neo-Friesian 
philosophy of the holy (Otto) and Hegelian constructivism (no figures 
named). The latter comes closest to starting from the historical fullness 
but it leaves the histori~al itself unclarified. For the structures of experi~ 
~nee are to be drawn from the concrete fullness of their possible situa
tiOns, and not by way of isolated genera, into their essence as this is 
II_Joti:ated and constituted in the "pure consciousness." Both genetic and 
e~det1c phen_omen~logy play a role in comprehending the aspects of reli
gwus expenence: Its preliminary forms and their pregivens, the basic 
stages_ an~ movements, the emerging motivations of "time," the types of 
expe~Ientia~ fulfill~~nt. ~nalogies with the theoretical and the way it 
constitut~s It~ cogmtive object must be diligently avoided in determining 
t~e co_nstit~tiOn o~ t_h~ "religious object." Is God somehow already pre
giVen m faith? Or IS 1~ I_n love? Is He constituted in prayer, or does prayer 
~lre~dy pr~supp?se f~I.th and love for the constitution of its Object? How 
Is this mamfest histoncity of the religious experience related to the histor
ically fulfilling experiences of religion, those of revelation, tradition, and 
~omm~.nity?, What is the ex~eriential action of the "power," "grace," or 
anger of ~od: Such questiOns must be examined within the religious 

w_or_ld ~f faith Its~lf. The more fundamental problem is the regional 
d~stm~twn of ~~e hf~worlds of science, morals, art, and religion and their 
~Ist_oncal . posi_tw~ m the "pure. consciousness." Are they all equally 
pnm_al-his~oncal ? Is the genesis of the basic level also in the religi

ous _dm~enswn? What precisely are the founding-founded relations or 
m_otivatmg connections within this absolute historicity of the "pure con
sciOusness"? 

Once one has seen the problem of the origin of the different life
w?rld~-here especially the distinction between the religious and the 
snenufi~-th_e "p~obl~m of faith and knowing" will no longer be viewed 
as genume, smce It will be exposed in its one-sided orientation toward 
the cognitive sphere of the scientific lifeworld. Once we have clearly 
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distinguished religiosity from theology, then the further phenomeno
logical problem of theology as the "science of faith," its relationship to 
the other sciences, emerges. It is especially to be noted how dependent 
theology is on philosophy and the overall status of the theoretical con
sciousness as such. Theology has not yet found its originary theoretical 
orientation corresponding to the originality of its object. 

Heidegger begins the course by distinguishing two types of "philo
sophical foundations," the historical and the systematic, which then tend 
to interweave themselves in the specific themes he proposes to examine. 
Foundations derived from the history of philosophy can be divided into 
the inherited metaphysical and epistemological presuppositions, ethical 
and scientific doctrines. The latter for the mystics meant especially the 
"scientific" psychology in which they apprehended their experience. The 
foundations of medieval mysticism thus take us back to figures like 
Augustine, Neoplatonism, the Stoics, Plato, and Aristotle. 

The "systematic" foundations are those of the "primal-scientific" (i.e., 
phenomenological) approach to mystical experience in its intentional 
structure and especially its dynamics. Here, one must be careful to sort 
out any theory of experiencing (psychology) and the experienced (mysti
cal theology), along with any metaphysically "mystical worldview" thus 
developed, from the experience itself. One objection that could be raised 
here: Only a religious person can understand religious life; all others 
do not have access to what is truly given in such a life. This is not an 
insuperable obstacle for an empathetic phenomenologist. The "religious 
person in herself" of course constitutes a kind of norm for those who 
are becoming religious and seek entry into the religious world, so that 
the modes of coming to religion are to be understood from that norm. 
Heidegger underscores the importance of the dynamics of the inten
tional experience especially in the religious world, which "is centered on 
the movement of conative experience which is detaching itself in the 
process of finding God." Whence his interest in the forms and figures 
of practical guidance provided by devotional manuals, and the self-con
scious teleology of strategies like asceticism. He plans to map the entire 
gamut of negative and positive movements of the religious life-for 
example, the repulsiveness of a corrupt world-around the master con
cept of "detachment," which is oriented toward not a theoretical but 
instead an "emotional nothing." It is therefore important to examine the 
ways in which the Middle Ages characterized the emotional life, but 
purely, in a way which is not tied to its characterization by the scholastics. 

At this point, Heidegger refers to a passage in which ~ilthey. distin
guishes between the Aristotelian-scholastic and the Platomc-mysucal an
thropology developed in the Middle Ages. 50 The_ roots _of the former 
in Aristotle's psychology is not without interest for He1degger's later 
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development, in providing the central distinction within the emotional 
comportment of striving (ope~L'>, which Heidegger will come to translate 
a~ "care") ~etween the "attractive" concupiscible and the "repulsive" iras
nble appetites. But at thrs point, Heidegger is attracted to the less classi
ficatory, more dynamic "mystical" anthropology geared to the 'journey 
of the. soul toward God" (itinerarium mentis ad deum). Here, the stages of 
affective comportment are directly tied to the Christian drama motivated 
by its peculiar eros, caught in the conflict between slavery to the sensory 
and .freedom through dedication to the suprasensory, a drama under
scon.ng. the affective life of love which underlies the cognitive life of 
med1tat10n and contemplation. 

. The a?~i~ture of his~orical with systematic foundations occurs again 
10 the m10I-history of faith from primitive Christianity to the Reforma
tion, culminating in the contrast between Catholic fides (intellectual belief) 
and Luthera~ fi~ucia (trust). These are phenomena which can only be 
understood w1th10 the larger motivational context of the constitution of 
the religious world as such, within which one might well understand 
the difference between 'justification" by faith versus the sacraments the 
relationships between grace, nature, and freedom, the difference' be
tween gratia operans et cooperans, and so on. What Luther achieved is not 
t? b~ found even among the medieval mystics who influenced him. Mys
tiCs hke .Bernard and Tau.ler kept the monastic-mystic ideal of humility 
and lett10g-be (Gelassenhezt) before Luther and allowed him to see the 
signal importance of this dimension of detachment for the preparation 
of the grace of faith and so the reception of the experience of God: 
"Mysticism gave Luther a world of inner experiences and showed him 
the methodological way for securing and enhancing that world. This is 
also why the motivating force of humility could not in the long run 
oper~te mer~l~ as a~ imp~di~ent to the jubilant and sure development of 
fiducza. Humility, tnbulat10n Itself becomes the expression of a personal 
certainty of salvation."5 I 

Here we have perhaps a third reason, in addition to lack of time for 
pr~paration in a crowded postwar year, as well as overriding methodo
logical concerns, as to why this course was never given. It might well 
have been controversial, if not scandalous, had Heidegger taken this 
Lutheran tack in "Catholic Freiburg" so early in his public career and 
at such an early stage in his Luther studies. This "Lutheranism" will 
surfa~e publicly. in Frei~urg only briefly in SS 1921. Not until Mar burg 
does It emerge 10 susta10ed fashion, in Heidegger's collaboration with 
Rudolf ~ultmann .and the Marburg theological faculty. But by then, Hei
degger IS also pos10g more skeptical, even atheistic, questions to his Lu
theran colleagues, which he had developed from his reading of Franz 
Overbeck, Nietzsche's close friend. 
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SUMMARY: A RELIGIOUS PHENOMENOLOGY? 

Phenomenology is the return to the origins of experience, and so~ return 
to the original experience. Having already found a parall~l fo~ thts move
ment in Eckhart's detachment and return of the soul_to lts vttal ground 
and intimate root in the "primal intentionality," Hetde~ger now fi~ds 
modern parallels for such a return in the life-philosophte~ of Sc~leter
macher and Dilthey, who underscore th~ dimensi~n of htstory m o~r 
immediate experience. Schleiermacher btds us to hsten to ourselv~s m 
the original unity and becoming of cons~iou_sness, to retu_rn to ,the first 
beginnings of consciousness" in its expe_r~enttal fullness. Dtlthe~ s herme
neutic sense sees this origin as the mltlal upsurge of sense m human 
experience. This immediate sense of the u~iverse ;vhich _comes f~~m 
putting ourselves in touch wit~ the full~ess ~f our bemg, _thts :ece~tl~tty 
and submission to the immedtate relat10nsh1p of our bemg, ts rehgt~n. 
Attuned to this tradition, it is small wonder that Heidegger's own descn_p
tions of the phenomenological return to lif~ in its ori?i~ality, authentic
ity, and pretheoretical immediacy betray deodedly rehgt~us accents. One 
need not wait until August 1921 for Heidegger to, te~tl~y that the ~ery 
impetus of his thought lies in the "fact" that he is a Chnstl~n t~eo-logtan. 
Let us eavesdrop on his corresponde~ce aro_u~d 1919 whtc,h, m c~nt~ast 
with and, in part, in response to thts ~ad~r m Ger~any s p~b~tc hfe, 
resounds again and again with an enthustastlc panegync to the gtve and 

take" of life. 

We must again be able to wait and have faith in the g~ac~ whi~~ is prese~t 
in every genuine life, with its humility before the mvJOlabihty of ones 
own and the other's experience. Our life must be brought back f~om the 
dispersion of multiple concerns to its original wellspring of ex~ansive crea
tivity. Not the fragmentation oflife into programs, no ae_stheti~IZln~ glo~ses 
or genial posturing, but rather the ~ighty con~idence m umo_n With God 
and original, pure, and effective action. Only hfe overcomes hfe, and not 
matters and things, not even logicized "values" and "norms."

52 

And to his Schleiermachean correspondent, Elisabeth Blochmann,
53 

Heidegger observes that life is genu~n_e only in its "inn,~r adherence to 
the central I and its God-directed stnvmg toward goals. Att~nement _to 
the essence of one's personal stream of life in both its ebb ttdes and tts 

peaks requires 

inner humility before the mystery and gra~e of li_fe. We must be able_ ~o 
wait for the high-pitched intensities of meanmgful hfe, and we must rem am 

· · · ·f d ch to enJOY them as to in contmwty with such gi te momen_ts, not _so mu . 
work them into life, to take them with us m the onr~sh of hfe and to 
include them in the rhythms of all oncoming life. And m m~me1_1ts w~en 
we immediately feel ourselves and are attuned to the direction m whiCh 
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we vitally belong, we cannot merely establish and simply record what is 
clearly had, as if it stood over against us like an object. The understanding 
self-possession is genuine only when it is lived, when it is at once a Being. 
I do not mean by this the triviality that one must also follow what one 
knows. Rather, in a vehement life, becoming aware of one's directedness, 
which is not theoretical but a total experience, is at once entering into it 
with gusto (Schwung), the propagation of a new momentum through and 
in every movement of life. 

It is but a short step from this personal "on tic" attitude to the phenom
enological attitude, which likewise wishes to overtake and keep to our 
vital, pretheoretical, preobjective origins, the very wellspring of life itself. 
Is the phenomenological life therefore the religious life? The course of 
KNS 1919 seeks to set phenomenological philosophy as a pretheoretical 
primal science outside of any connection with the ultimate human ques
tions, which would turn it into a worldview. To make this step in the 
present context, a kind of "religious reduction" is called for. For all that 
Eckhart, Schleiermacher, Dilthey contributed to shaping the phenom
enological topic for the young Heidegger, there is a qualification to such 
assertions as "The stream of consciousness is already religious" which 
must be kept in mind. The "is" here is not an expression of identity 
between religion and life but of the identification of the motivating 
ground of religion. But the very same vital source is also the motivating 
ground of philosophy, art, morality, science, in short, of all human cul
ture. The conditions that make the soul receptive to religion thus also 
make it receptive to philosophy. For all their efforts to go beyond the 
theoretical paradigm of consciousness-over-against-an-object, Schleier
macher and Dilthey still tend to stress the certitudes that reside in imme
diate experience, while Heidegger will eventually stress the disquieting 
character that resides at the very heart of life and serves as a motivation to 
both religion and philosophy. The pretheoretical and preworldly primal 
something which is the topic of phenomenology, life in and for itself, 
gives rise to and so lies on this side of the scientific, ethical, aesthetic, 
and religious lifeworlds. 

Nevertheless, it is not always clear that Heidegger at this time consis
tently carried out such a "religious reduction," and so separated his re
search orientation from a personal life with an overriding religious moti
vation or, in Husserl's words, from a personal "religious orientation in 
which the theoretical-philosophical interest was predominant." Not until 
1922 does Heidegger's personal pathos for his Christian facticity clearly 
yield to the "fundamental atheism of philosophy," the skepsis of radical 
questioning which he will later characterize as the "piety of thinking." 

This turn of thought is nevertheless still linked to the initial reason 
for Heidegger's project of a phenomenology of religion, namely, insight 
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into the medieval notion of intentionality. The unio mystica spontaneously 
neutralizes the metaphysical hypostasis of the subject-object relation and 
directs attention instead to the ovva1w; of intentionality as a sheer "direct
edness toward," regarding it now as the veritable wellspring and "giving" 
element of life, its elan vital. The mystical emptying of the "form" of 
intentionality down to the level of absolute oppositionlessness or indiffer
ence free of all determination likewise provides Heidegger with an early 
model for the formally indicative approach to intentionality, identified 
in 1919 as the pretheoretical and pretheoretical "primal something." The 
need to formalize intentionality has the young Heidegger at one point (in 
the polemic against Schleiermacher) even distinguishing, in Husserlian 
fashion, the historical ego in all its fulfillment from the "pure ego" of 
empty potentiality, "the form of the possibility of being affected and 
fulfilled," where possibility is however not logical but "vocational," that 
of being-called, understood as the primal motivation of life. In a similar 
vein, the pure ego is the primal form of "openness" to value and primary 
meaning, a note of receptivity which will be amplified by the later Hei~ 
degger into the motif of "listening to the voice of Being." It is only after 
the Interregnum that the Augustinian theme of the "restless heart" inau
gurates the gradual emergence of "care" as a more "strenuous" charac
terization of the ovvaf.LL~ of intentionality. Bekummerung (the concern 
pursuant to affliction) is first announced in the last hour of SS 1920 
and becomes a guiding motif ("formal indicator") in the two subsequent 
"religion" courses. This qualitative shift from receptive openness to rest
less concern as the dominant characteristic of intentionality brings forth 
a different sense of religion from that of the Interregnum. In lieu of 
the feelings of wonder, dependence, security, trust, and composed "let
ting be" characteristic of a childlike or settled sense of religion, the more 
anxious moments of being placed under judgment in a moment of deci
sion, characteristic of a more mature and questing sense of religion, come 
forth. A year later, the countermovement of "ruinance" or "falling" also 
inherent in intentionality will first clearly emerge, serving to cast further 
doubt upon the entire approach of dedicative submission, immersion, 
and absorption as a way of getting at the subject matter, if not to condemn 
it as utterly naive and simplistic, and therefore dangerous. 

If we restrict our summary to the Interregnum of 1917-1919, we 
then find that the old Heidegger's passing hint on the central importance 
for his development of the sense of hermeneutics in Schleiermacher and 
Dilthey proves to be the major key to this period of conversion. The 
itinerary of breaking through the theoretical wall of a petrified scholasti
cism to a more experiential sense of the religious life had begun with 
the "Catholic" paradigm of Eckhartian detachment, but was ultimately 
sustained and carried to completion through the "hermeneutic insights 
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extending to the theory of historical cognition" that came from Schleier
mach~r's and Dilthey's like-minded return to the immediacy of lived 
~xp~n~nce. ?~ly by exte~sio? can He~~egger still speak of"epistemolog
ICal ms1ghts, smce the h1stoncal cogmt10n under study here is a "knowl
~dg~" which precedes overt knowledge, a knowledge which is one with 
hfe Itself, encountered above under various guises: experientially imma
nent knowledge (Reinach), felt intuition (Schleiermacher), "naked intui
tion of the first truth" (Eckhart), the Lutheran truth as trust, the Scotian 
rr:odus essendi activus, the scholastic intellectus principiorum, categorial intui
tion (~uss~rl), ?edicative submission (Lask). The notes of letting-be and 
receptive hstenmg should also be added, to underscore further the at
tempts, halting and difficult, to get beyond the metaphors of traditional 
Lichtmetaphysik. All of these contribute to shaping the later notion of a 
prereAective understanding of being constitutive of Dasein, which Hei
degger at this stage is still describing in terms of the primal possibilities 
of a "pure consciousness," albeit one which is historically rooted in life. 
-~he phenorn_enologic_al structures of intentionality and categorial in

tmtiO~ already 1~ ~lace m 1915 were thus guided by the pretheoretical 
pa:ad1gm ~f rel~g10us consci~usness beyond the stasis of the subject
object relatiOnship to a dynamiC "historical" sense of their "directedness 
toward" e?sc_onced within a "hermeneutic rationality" of the emergence 
of sense Withi? huma~. experience. The return to origins, placing oneself 
at the wellspnng of hfe to catch oneself in the act of "happening," thus 
becomes a return to the motivational context of the "elan vital" (ZBP 
115)

54 
yielding an "archeological" sense of history over and above the 

neo-Kantian teleological sense. The historical I becomes the "situation
!," where situation is already understood dynamically and hermeneuti
cally-it is thus already a "hermeneutic situation" (SS 1922)-as a given 
coher~nce of motivating possibilities or "presuppositions." The life of 
devotiOn, for e~ample, can be described historically as an "ever-changing 
coh~rence of situations, of the possibilities of motivations" (ZBP 208), 
~o_smg the problem of a law of stages of founding sequences of presu ppo
Sltions which defines how the movement reaches its fulfillment. One 
could _argue th~t Heidegger's religious sense prevents him at this time 
from mterpreung this facticity of "happening" nihilistically, if he had 
not al~eady entertained a kind of"divine irrationality" within the mystical 
exp:~Ience as Eckhart describes it. But against this neo-Kantian sense of 
factioty, he finds another Aoyo~ within experience for his phenomeno
logy and theo-logy, and is busy working out the intricacies of this herme
neu_tic A?,yo~ ~s we leave him at the end of this period. The "theological 
hentage whiCh put the y~u~g ,Heid~gger ~nto the path of thought is 
~,hu~ a_s _m~ch Luthe_ran as It ~s. Catholic, or Simply Christian in the most 
pnmltlve sense of that hentage. "I am a 'Christian theologian.' " 



THREE 

The Deconstruction of Life ( 1919-20) 

At last we are on the move, moving away from the wrenching "primal 
leap" ( Ur-sprung) that transformed Heide~ger fro~ a c?mpetent but. pe
destrian scholar and teacher of the Catholic worldv1ew mto a revolution
ary teacher who quickly showed promise of bri':"gin~ som~thing radic.ally 
new to the postwar, but still staid, world ?f umvers1ty ph1l?sophy. Time 
now to "work out" that promising beginnmg, to see where It would lead. 
What takes precedence now, among the projects Heid~gger ~ad assumed 
and, as Husserl's assistant, was called upon to assume, IS the Implement~
tion of that radical phenomenology, both conceptually and me~hod.ologi
cally (they are not really distinct), w?ich he .now re?ard.ed as I~s h~ghest 
and deepest possibility. His description of h1s workmg hf~ earher m the 
year still holds, at least in part, as 1919 draws to a cl?se: My own work 
is quite concentrated, fundamental, and concrete: basiC probl~ms of phe
nomenological methodology, disengagement from .t~e residue of ac
quired standpoints, ever new forays into the true ongms ... constantly 
learning in my association with Husserl." 1 ~e shall ~ow survey the results 
of a year's worth of forays into the domam. of radiCa~ phenomenology. 

WS 1919-20 is not the beginning, as He1degger mistakenly recalls ~~ 
BT (SZ 72n), but it is certainly the continua~ion of his ~?rk on an.analysis 
of the environing world and a hermeneutics of facuoty. Espeoally the 
latter problematic will be considerably advanced in the coming ye~r.. And 
in point of fact, WS 1919-20 focuses its attention ~or~ on the on?mary 
self-world than on the environing world from whiCh It emerges. To be 
sure, the phrase "hermeneutics of facticity" is not yet exp.licitly use~ to 
identify the method and matter of phenom~nology. ~ut m the closmg 

· f. SS 1920 "facticity" is for the first ume offioally adopted from mmuteso , . . , · Th 
neo-Kantianism to name Heidegger's own "d1stressmg topic. e year 
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will thus also mark a development in specifying that topic, phenomenol
ogy's domain of originary giving, changing in terminological identity 
from the somewhat amorphous "life in and for itself' (KNS) to "factic 
life experience" (WS 1919-20) and "concrete actual Dasein" (SS 1920). 
On the methodological "hermeneutics" side, the year will see the coining 
and refining of the method of "destruction" (critique, deconstruction) 
as the way to return to origins through an analysis of preconceptions. 
Destruction is first regarded as a counter to the pervasive tendency of 
objectification (WS 1919-20), and then in its more comprehensive role 
as an antidote to any and every tendency to lapse or "fall" from originality 
into the "surface existence" of everydayness (SS 1920). The new method 
is amply illustrated especially in its application to three very different 
psychologists or students of "psychic life," Natorp, Dilthey, and Jaspers, 
each of whom plays an important role in Heidegger's own development. 
The result is a multifaceted deconstruction of the life philosophy of his 
day, "a necessary stage to radical phenomenological philosophy." By this 
route, Heidegger gradually emerges from his inherited "hermeneutic 
situation" and haltingly finds his own voice as a self-styled "radical phe
nomenologist." 

WS 1919-20: BASIC PROBLEMS OF PHENOMENOLOGY 

The most basic problem of phenomenology is itself, understood as a 
science of the origin. What does such an idea of philosophy involve? In 
this continuation of the problematic begun in KNS, Heidegger will push 
more deeply into the domain of this primal science, thus into the domain 
of the origin or the originating domain ( Ursprungsgebiet), than he did in 
the preceding two semesters. It likewise brings the clarification that the 
theme of phenomenology is not simply factic life-this is the comprehen
sive domain divided by all the other sciences-but life as arising from 
the origin, in its "primal leap" into the factic. Factic life is thus pursued 
in an entirely new direction. Phenomenology wants to find the origin of 
factic life. Along the way, it will also have to find the motives which lead 
us from factic life to the domain of origin. In other words, what motivates 
the very idea of a science of the origin? And what does origin mean in 
this context? The various problems of phenomenology thus proliferate 
around this central problem, that of its very idea as a "science" of the 
domain of origin. The course meanders its way through various available 
and proposed options from the sciences and philosophy in search of the 
method and matter of the primal science, usually by way of contrast. 
This is done in conjunction with a running description of the basic char
acters of factic life, from which the domain of origin will receive its 
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motivation. We shall concentrate on the latter theme in this brief over

view of the course. 
We must enter into the "self-evidences" of life: my life, your life, her 

life. Factic life has a definite direction, a tendency, which is not always 
conscious. Life is a sequence of tendencies: it makes a claim on us, "ad
dresses" us, or passes us by. Whether latent or patent, such tendencies 
tend to stabilize or "crystallize" around us. I always live in some kind of 
surroundings or environment, a circle of tasks and life conditions, to 
which others also belong, where I am with others. To this environing 
world and with-world can also be added a self-world, given to me in the 
same way as the environing world. The self-world is what occupies me. 
One has an interest in art, science, and the like, without giving it too 
much thought. Another stabilizes his direction by choosing a profession, 
which can even become a totally dominating and dictatorial tendency: a 
purely scientific or religious life. But whatever the choice or nonchoic~, 
life always lives in a world, it always has a tendency toward a certam 
content, it does not run its course in the void. "World" does not add 
anything new to life. Factic life and life in a world go together as a matter 

of course. One is for the other. 
Surrounding world, with-world, self-world: these three relief charac-

ters permeate each other in the flux of life so as to ?ive it i_ts unique an? 
"labile circumstantiality," the very rhythm of my hfe. This of course IS 
only my surface existence, I am not fully there, expressly and consciously, 
but it is from here that my personal existence is to be grasped. As a flux 
of relief characters, it is a kind of "unaccentuated accentuation" defining 
what we call "everydayness." Beyond everydayness, there are the more 
consciously accentuated tendencies, like that of a profession. All tenden
cies strive for fulfillment, which in life tends to be provisional and never 
final. Life is charged with questionability, and the way this interrogative 
domain is time and again overcome characterizes the "self-sufficiency" 
of life. Factic life contains the resources to overcome its own questions. 
Life as such brings its factic tendencies out of itself and then to fulfillment 
through itself. All fulfillments happen through life itself. Despite its inad-_ 
equacies, factic life gives answer to its questions in its own language: _If 
this is so, then it should provide the answer even to the problem of Its 
origin. It is not to be sought "somewhere else," beyond life itself. 

Another important character: life gives itself in various contexts of 
manifestation or expression. It can be seen in different aspects. Every
thing in life is somehow or other, and only in a "somehow." Everything 
that we encounter in life expresses itself, puts itself forward,. app~ars, 
in short, is a phenomenon. A person in different moods a':d s1tuat~ons, 
my high school years then and now-everyth_ing appe~rs m a mamfold 
of manifestations. And when they become obJects of soence, they enter 
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into new modes of expression, for example, the past worlds of historical 
research. History will turn out to be the most important discipline for 
phenomenology, even more important than psychology, with which it 
~as first co_nfused. But as important as the scientific mode of expression 
IS for the Ideal of phenomenology, it is only one of many expressive 
contexts; art and religion have other modes of manifestation. All three 
worlds can be brought into the expressive context of science. Even the 
self-world can be made the topic of biographical research of various 
kinds, assisted by sciences like history and psychology. 

It turns out that the center of gravity of factic life can come to rest 
in the self-world, such that the with-world and the around-world become 
functionally dependent on the self-world. This does not happen inten
tionally and consciously, but rather occurs implicitly in the factic course 
of life itself. Factic life is pointed toward self-life. This focusing of factic 
life in the self-world is already there unaccentuated in the environing 
world, so that we do not notice that the entire world is pointed through 
the situation of the one who is living it. Every world occurrence is deter
mined by the situation of the implicit self. The expressive context in 
which the world gives itself is a function of the particular situational 
context of the self-world. Lived life is an echo of the rhythm of a living 
self. The many-splendored and sometimes chaotic mixtures of life expe
riences find their unity in the situational flow of the life of the self, its 
rhythm and style. In short, there is always a connection between the 
manifestation character of the self-world and that of the lived world. 
And the very possibility of phenomenology as a primal science depends 
upon this possibility. 

Can this self-world as such, which we each experience first in an unac
centuated way, be made the object of a science? Can we perhaps trace 
the first stirrings of the self-world out of the environing world? A final 
trait of factic life experience makes this possible. Everything that I experi
ence has for me the character of being real. This really amounts to its 
being significant, meaningful, even if it be in the most trivial and worth
less o~ ways. Significance is always and alone the character of factically 
~xpenenc_ed reality. I live in this reality, I am absorbed in it. Every factic 
~1fe expenence has a particular horizon of significances which character
~zes _and ~nfluences its inner context. This meaningful context is centered 
m situatiOns which are "open," that is, accessible for motivations from 
the past and future. Existence without significance simply does not have 
the possibility of motivation. Significance is defined by the context of 
expectation in which every vital situation stands. 

The character of significance indicates that life is not like a stream 
which flows on dully and mutely (Bergson), but is understandable. It 
and the other two characters of factic life, self-sufficiency and expression, 
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make a science of the domain of origin possible. They do not provide a 
conceptual net for generalization, but rather the basis for understanding 
life in its own expressive formation. We see this especially in the very 
first moment of taking cognizance (Kenntnisnahme) of that factic life in 
which we first find ourselves absorbed, the very first step toward articulat
ing our factic experience. It is a remarkable act, a phenomenon on the 
edge: it remains in the style of factic life and stands entirely within its 
context of significance does not break its character or unravel what has 
been experi~nced. And yet this very first moment of life becoming con
scious of itself does retard the experience, slow down the course of life. 
The experience is slackened, relaxed of the tautness of the life stream 
while remaining in it. To what extent is the act of taking cognizance a 
modification of factic life which violates it, infringes upon it? Is what is 
being noticed the same as what has been factically experienced? ~n fa~tic 
experience, I live from one momentary phase to the other, sk1mmmg 
over these in unrestrained fashion, storming ahead without looking back. 
And yet this sliding from one phase to another, each open only to the 
present, shapes an experiential context, which is guided by a certain 
direction of expectation. The act of cognizance is thus directed to the 
whole, open not just to the present moments but to the overview of the 
context. It is an all-sided openness to the past and future through the 
tendency that threads through all the phases. It is the overview that 
factic life, which normally does not look back and simply focuses on the 
present, does not achieve. What exactly then is the modification of taking 
notice? It overtly takes the tendencies of experience as tendencies of 
sense, which become binding for what is being experienced, so that its 
elements merge, consolidate, crystallize into contexts, and emerge as con
stellations of meaning. All this is guided by the tendency of significance 
intrinsic to factic life. 

Of course, taking cognizance can be taken to the other extreme of its 
tendency to modify factic life to the point of extinguishing the original 
situation. This is the "unliving" of reification that especially the natural 
sciences promote in their quest for total objectification. Clearly, the sci
ence of the origin wishes to stay close to the original situation of life. In 
fact, it seeks the given ness of concrete basic situations in which the totality 
of life is expressed, in which a "total givenness" emerges. This is the 
givenness of life as it is "pregiven" to us, which can never and in no way 
be objectified. Life experiences are not things, but expressive formations 
of the tendencies of concrete life-situations. The science of experience 
is the originarily giving intuition of experiential contexts, of situations 
out of which experiences spring. It is the merit of phenom~~ology to 
have stressed the fundamental meaning of intuition as an ongmary re
turn to the phenomena themselves. But there is the danger, in exemplify-
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~ng i_ntui_ti_on through sense perception (Husser!), of equating it with ob
Ject-mtmtwn. The very first step of phenomenological intuition is in the 
s_hee~ un~erstanding of the contexts of sense which are developed by 
h~e-sltuau?ns. For the self-world in factic life is not a thing nor even an 
I m the epistemological sense, but rather a significance to be understood. 
Its _concepts are expressions of sense and not of an order of objects to 
which they must be brought into coincidence. Expressive concepts are 
not order-concepts, operating according to subsumptive generalizations. 
Understanding gives the phenomenological concept of essence another 
sense than that of a generic universal. 

Dilt~ey is never mentioned in these terminological decisions regarding 
the basic terms of a pretheoretical science of the original domain of the 
self-world, but it is hard to suppress noting the operative ("formally 
indicative") role played by the triad "lived experience-understanding
expression" in Heidegger's critique of the theoretical psychology of the 
day (cf. chap. 2 above). We are still a long way from BT, but this precur
~or to Befindlichkeit-Verst:hen-Rede, the equiprimordial hows of "being in" 
m the magnum opus, will even be telegraphed in the occasional allusion 
to the issue of "how I originally find myself" in these culminating two 
hours of the course (January 23 and 27, 1920). But the same issue is 
~os~d here as "how I have myself." This nonobjective "having" will carry 
far mto the next several years of development not only in the radicalizing 
of psychology, not only in this quasi-Diltheyean, counter-Husserlian shift 
from psychology to history as the "true guiding thread of phenomeno
logic~l investigations," but also in the ontology which underlies these 
termmological decisions: Being (ovCTia) as having. 

The purportedly "psychological" concept of experience must be de
fined originally, beyond the alternatives "objects-experiences," out of 
a c_ontext in which it literally "makes sense" to speak of "experiencing." 
It IS also not enough to regard all experiences, as "!-related," as if the I 
were to be immediately found in them. The "pure I" or "I-point" just 
comes along for the ride, accomplishes nothing in the apprehension of 
experiences, and is not at all appropriate for the role of the self. Must 
the I be present in every experience? Are there not also "excentric" 
expe~iences? The "pure I" accomplishes nothing for the knowledge of 
~he vn~l ~ontext ?f experience. I "have myself' much more concretely 
m ~ac~1c hfe, say, m memory, than when I am oriented toward an empty 
ar~1final I. "I myself" is really a meaningful context in which I live. 
"Situation" is in fact the peculiar character in which I have myself. Words 
like "life," "l~ve~ ex~eri~nce," "I myself" drawn from daily life pose a 
danger of obJeCtificatiOn m our descriptions; they cannot be taken univo
cally, but rather must be understood in their formal character as indicative 
of certain phenomena of the concrete domain. How do I myself live in 
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my most concrete experiences, how am I involved i~ _my wor~dly a~tune; 
ment, how do I find myself in a lifeworld? How ~oes hf~ ~x~enence ~tself. 
At this rudimentary level, we discover a certam fa~Iha_nty t~at_ h~e al
ready has with itself in its fullness, a going along with hfe as. It 1~ hved. 
This experienced experience is called hzstory. What we ordm~nly call 
memory is a more a matter of finding oneself already expresse~ m expe
riencing itself. It provides the basis for un~er:tandzng .as .a gomg al~ng 
with personal life experience wit?_ g~e~t vlt~h~y a~d mtn1_1acy. Havm.g 
oneself is thus the expression of hfe m Its ongmahty. Havmg ?n~self IS 
not coming to gaze at an I as an object, but the .Pr~cess ~f wmnmg ~r 
losing a certain familiarity that life already ~as ":Jth Its:lf. fhe I .h~~~ IS 
more a rhythm of experiencing than an 1-pomt. .1 he.ultim~te possibihties 
of such a familiarity with self are expressed h1st~ncal~y m phenomena 
like vocation, destiny, and grace. Having myself IS neither an outer or 
inner beholding, but the learning exper~enc.e whic~ ~x.presses my.most 
original life: my personal situation, facuc h1stor~, hfe m and f?~ Itself. 
The sense(s) of this "having" must now be put m less romantiCist and 
more formal, albeit still nonobjectifying, terms. 

Life derives from certain motives and proceeds according to certain 
tendencies, as we noted at the beginning of the course. T.his ~elati~n ~f 
motive to tendency is the relational sense (Bezugssinn) of hfe, m which It 
lives itself without having itself. Left open is how near to or far from 
the relational sense the self stands, whether it is lived on the surface or 
in the depths of the self. But on this basis, it is possible. to achieve an 
ever-increasing concentration of actualization of the relat1~n~l sense, up 
to a full spontaneity of the self. This being with oneself IS I~S sense of 
actualization (Vollzugssinn). Finally, the tendency has a certam content 
or containment, it comprises a certain lifeworld which itself becomes a 
motive for the self. This is the content or containment sense (Gehaltssznn) 
of factic life. Relational, actualization, and containment senses yield the 
primal structure of the situat~on. These. three ~lements. of sense: or bet
ter, senses of direction of the hfe stream Itself, c1rcumscnbe what IS meant 
by the self-sufficiency of life. These directions of sense allow us ~ccess 
to life in and for itself, life in its origin. They allow us to approximate 
this origin in its full situationality. Almost. The n~no.bje~tiv: n~ture of 
human situations, how they delimit themselves w1thm factic hfe, ho':" 
each acquires its dominant character and unity out of the ultimate p~ssi
bilities and fatalities of the self: such issues refer to the rhythms of time 
in which situations are bound up. In this regard, Bergson has ind.icat.ed 
the importance of distinguishing "concrete duration" from obJective 

"cosmic" time. . 
How near to or far from the origin we come also calls for an exami~a-

tion of phenomenological concept formation. As already noted, phi.lo
sophical concepts have another structural form than concepts which 
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order objects. They are instead concepts expressive of sense. Deriving 
such concepts from the concrete formations of life must first proceed 
by way of negations. For factic life gives itself in a peculiar deformation, 
that of objectification, which must be canceled or critically "destroyed" 
in order to move from ordering concepts to expressive concepts. (Note 
that the methodological term "destruction" first arises in opposition to 
the "natural" tendency of objectification.) This is really the idea behind 
dialectic. In phenomenology as a science deriving from the origin, such 
a dialectic is not so much a synthetic setting apart of concepts as it is a 
"diahermeneutics" drawn from factic life itself. 

SS 1920: PHENOMENOLOGY OF INTUITION AND EXPRESSION: 
THEORY OF PHILOSOPHICAL CONCEPT FORMATION 

The titles reflect the continuity with the themes of the previous semes
ters: the pairing of "intuition and expression" derives from the old objec
tions from KNS against the accessibility and expressibility of immediate 
experience, and the problem of concept formation was the emerging 
concern of the semester just concluded. Given the catalytic role that this 
pairing will play into BT itself, it is at the very least odd that the old 
Heidegger, in his "Dialogue on Language between a Japanese and an 
Inquirer" (1959), erroneously (or perhaps ironically) entitles this course 
with the pair "Expression and Appearance" and places it in 1921. Even 
the report of the Japanese attending the course and taking a transcript 
of it with them back to Japan appears to be a literary invention (US 
91/5, 128ff./34ff.). 

Is the concern for concept formation something supplementary to an 
already extant philosophy, something secondary, a philosophizing about 
philosophy, a reflection on itself which only slows its progress? Lask's 
"logic of philosophy," for example, is liable to the objection of being a 
mere hyperreflection. This may be the case for critical transcendental 
philosophy, but it will be shown that a theory of philosophical concept 
formation is not an extraneous reflection for phenomenology, but the 
concrete way and access to the idea of its fundamental structure. It is 
thus related to the attempt to derive the very idea of philosophy. It raises 
the basic question of the position of the concept in philosophy. This will 
be developed out of the present situation of philosophy, which itself is 
concerned with the very idea of philosophy. 

The present situation is governed by the tension between the idea 
of "philosophy as strict science" (H usserl's Logos-essay) and the 
"world view" philosophies, the demand for a philosophy that founds and 
orders practical life. It takes' into account the basic goals, norms, and 
values of practical life. But whatever the idea of philosophy, all agree 
that life is the primal and basic phenomenon, whether from a biological 
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Qames, Bergson) or a historical perspective (Dilthey). Transcendental 
philosophy (Marburg, Rickert, Windelband, the latest Husser!) does not 
regard life as such but life in its relation to aims, norms, ultimate values, 
which are definitive for philosophy as well as for concrete life. Its pre
dominantly epistemological orientation puts it in opposition to "skeptical
relativistic" life philosophy. 

Life is thus understood in two basic directions: l) Life is creative shap
ing and objectification, expressing itself as "culture." Life is self-expos
iting (Aus-sich-heraussetzen: the terms here are fraught with later conse
quences on the "ins and outs" of ex-istence). The basic sense of being 
and existence is creative shaping: the externalizing direction. 2) Life is 
lived experience and encounter. The life thus shaped is gathered into 
itself (in sich hineinholen) and the form, the contexture, is itself lived, 
experienced. Being and existence are this experiencing: the internalizing 
direction. 

The first direction leads to the problem of the a priori. Life as objecti
fication takes life under the aspect of historical development into system
atic forms of culture, which is a collective concept for the creations of the 
self-unfolding of spirit in three basic arenas: the logical, ethical, aesthetic; 
ergo science, morality, art, to which a fourth, religion, is sometimes 
added. Transcendental philosophy seeks to go beyond the factic histori
cal context to the suprahistorical, absolute norms or "ideas" of science, 
morality, art, and religion. Life is not considered as such, but instead in 
relation to ultimate values. From this perspective, the historical appears 
as relative, particular, and deficient uniqueness. How does this historical 
facticity stand to the ideal content? This is Plato's problem, magnified 
by history. The antithesis of the unconditioned validity of values, rational 
ideas, and principles versus historical uniqueness, facticity, and change, 
is to be bridged by a dialectic, understood as a logic of the limits of 
historical dynamics (Troeltsch). The problem of the apriori can be illus
trated in the fate of Protestant theology in the nineteenth century, when 
the development of a sense of historical Christianity challenged its abso
luteness. Schleiermacher's distinctive historical sense of Christianity set 
the problem of founding the absolute validity of Christianity in the face 
of the development of the history of religions and comparative religions. 
But is such a line of argument appropriate? Did the primitive Christian 
community come to its conviction through the history of religions? Is its 
sense of unconditioned validity to be equated with the absoluteness of 
science? Has one not allowed the apriori here to be compromised by the 
theoretical? Is this not an excessive extension of the theoretical into the 
nontheoretical? Does not each domain of life have its unique apriori? 

The second sense of life leads to the problem of the irrational. Here, 
life is to be experienced in its fullness, in all of its obscurity and intimacy. 
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Modern man's emotional capacity and open-mindedness is to be ex
pal_lded by the ~rive to enter into all possible domains of life. The theo
retical attitude IS regarded as only one possible attitude placed · ·t 
l . . . , Ill I S 
Imits while the other attitudes are cultivated. This cultivation of _ · 1 · con 
soou~ y ~~f~erent life-pos~ibilities raises a basic difficulty for philosophy: 
Can hf~ m Its ~ontheoretical_ forms be apprehended in its totality by the 
theoreuca~ attitude? Could It be that certain forms of spirit are from 
the start ~hst~r.ted by th~oretical considerations of them? Philosophy has 
posed this cntlcal questiOn against itself in two ways: 

A. In connection w_ith Kant's transcendental concept of knowledge, 
where the und~r.standmg sponta~eo~sly forms the sense data pregiven 
through receptivity._Marbur_g mamtams the absoluteness of positing and 
so does not recogmze the mdependence of receptivity, while Rickert 
(transce_nde1_1ta~ empiricism) maintains the independence of sense con
tent which hmits understanding's bestowal of structure. The irrational 
experiences. of s~nse passivit_Y are nev~r. formed through and through 
by spontaneity, without remamder. This IS extended to all conscious acts: 
even theoretical acts are a lived experience and so are not completely 
transparent to the understanding. 

. B. In connection with the problem of language, Bergson has empha
sized that meaning-laden words are patterned after the real world to 
provide th~ under~tanding with a way of coping with practical life. Thus, 
~II the ?asiC meanmgs of language _have a sp~tial character; every logic 
I~ a_ lo~IC of space. !he mastery of hved expenence is accordingly a spa
tiahzauon _of consc~ous1_1ess. Once again, a tension between experiencing 
and knowmg, the IrratiOnal and rational, which is to be smoothed over 
by a dialectic of the opposite. 

!his ren~wal ~f Hegelianism now makes it possible to incorporate 
ph1los_ophy Itself mto culture (Spengler's philosophy of culture) or into 
expenence (Jaspers's psychology) and so to understand its universal 
function. Both involve a measure of skepticism. 

Rather ~h~n trying t_o smooth over the tension beween the problems 
of t~e -~pnon _al_ld the Irrational (linked, for example, in the "irrational 
ap~10n of_rehg10n): l~t us rather try to trace the problem situation back 
to Its meanmg~ul ongm. Rather than bridging the opposition with a new 
s~hema, _let u_s mstead_ ask: Is the opposition of absolute-relative, apriori
hist~ry, Irra~IOnal-rauonal, really a genuine one? Placing the schema it
self~~. questiOn an_d perhaps dissolving it is to be realized with the help 
of cntJcal destruction, a basic _aspect of the phenomenological method. 

Phenomenology as the basiC science of philosophy is problematic as 
long as we ?ave _not come to a radical concept of philosophy along phe
nom~nologiCa~ hnes .. Its s~ccess i~ clarifying meanings already indicates 
that It deals With basiC philosophical concepts which refer to broad con-
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texts: objectivity, situation of lived experience, and so on. The search for 
clarification of meaning contains the danger of stopping at and becoming 
possessed by individual meanings instead of regarding the enti:e co.nte~t 
of meanings. This danger exists when the phenomenon of situation IS 
itself not phenomenologically clarified. Various directions of meaning 
refer back to various domains of objects, and the question then becomes 
how these in turn become accessible. Their clarification presupposes situ
ations in which these domains of meanings and objects can be regarded 
comprehensively. 

When this is done, it becomes clear that phenomenological destruction 
is not a senseless devastation but a very precisely guided and systematic 
deconstruction (Abbau). Individual meanings must first be regarded as 
indeterminate and unclear, just as they emerge in factic life, and must 
be retained in this indeterminacy. This in itself serves to point to contexts 
whose pursuit leads to the illumination of the meaning of the concept. 
How is this possible? Every prefiguration of the context of meaning and 
the motivation for understanding the situational context is a "preconcep
tion." This preconception is not ultimate but itself points back to the 
philosophically basic experience. Every phenomenological-critical de
struction is "tied to a preconception" and grows with the prefigured 
context of sense to which it refers. Phenomenological destruction is 
therefore not primordial, it refers back to the basic phenomenological 
experience from which the entire problematic of philosophy originates. 
But it is also not something secondary which could be omitted. It of 
itself belongs to philosophy, as a goal of philosophic method, because 
philosophy does not belong to the domain of definition and universal 
concepts, the domain of construction, but rather to the fullness of the 
factic experience of life. 

This does not necessarily lead to a positivistic philosophy. For it is not 
just factic experience which is the object of philosophy, since every f~ctic 
experience has its original structure given in the character of meanmg
fulness. But this character can fade in certain contexts, and what is thus 
experienced falls away (abfiillt) from its original accessibility, is no longer 
accessible in its originality. This is not merely a matter of forgetting or 
loss of interest but something quite peculiar. This fading can also affect 
the manner of experiencing (the relational sense) and the reactions of 
life thereto (the sense of actualization), so that what is experienced in it 
passes over into the character of mere usability, that is,. it is taken in .an 
everyday fashion. Experience no longer bears the relatiOn to me which 
its sense demands. All knowledge and all interest, the entire content 
of education, likewise fades in this way, calling for an effort to restore 
functionality to originality. Since factic life nowadays is saturated with 
the concepts of science and the like, it undergoes an attenuation of its 
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ori?inal sens~, making it necessary to inquire back to this original sense. 
!h~s restoration of.li~e experience from its jaded state back to its original
Ity IS the. goal of cntiCal-phenomenological destruction. Since all of phi
~~~o~hy IS burdened by such an experience, it dictates such a destruction 
1f It IS to be a genuine philosophy. 

This method of conceptual clarification, now more aptly called phe
nomenological destruction, is to be applied to a concept from each of our 
t\~o problem~c~m~lexes. Fr?m the first, we shall single out the concept of 
hJs.tory. For It IS history which puts the apriori in danger. Here, we can 
P?mt .to the a~biguity and .plurivo~ity ~f the term in the contemporary 
h1stoncal consoousness, by Illustratmg six senses of the term at the level 
of factic life, which appear to be accidentally thrown together: 

l. My friend studies history. 
2. My friend knows the history of philosophy. 
3. There are people (Volk) who have no history. 
4. History is the magister of life. 
5. This man has a sorry history. 
6. Today I underwent an unpleasant history. 

Ad 1. This refers to the intellectual appropriation of a certain domain 
t?at of histo:iology.' histor~ as a science, which calls for assuming a spe~ 
ofic ~heoret1cal attitude, directed toward a context of tasks calling for 
certam methods. But what constitutes the horizon of this theoretical 
attitude? Here one will also have to specify the domain of objects of 
historiology. 

A~ 2. To this last question, one would once again reply "history," but 
now m the sense of the past, whatever has happened, what one then did, 
the ~eld of facts whi~h once was. What this was is the facticity of the 
past mdependent of history taken as an attitude. Nevertheless, the histor
Ical past. beco~es an object only in a particular approach. The domain 
of?Jst~ncal soen:e does not necessarily coincide with the past as a whole, 
whiCh Is always mcreasing. Everything historical is past, but whether 
everything p~st is .hist~rical is another question. It is not necessary to be 
concerned With h1stor~cal met?od in order to have access to the past. 

Ad 3. Thus the medieval penod had no historical science but neverthe
less had a history, insofar as it lived in a tradition-a religious one-as 
no ~t?er culture before or after. To have a history in the sense of a 
trad~twn seems prefera?le to be~ng "barbaric" -a term of disparagement 
a~phed. to a people Without history. Not that a folk does not have a 
history m the objective sense. But this past is not related to its existence 
as a people, that is •. as a subject to which the past is accessible by way of 
a bent to preserve Its p~st, by placing itself in a living tradition. Such a 
bent need not be conscious and theoretical. This relation to a people 
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involves a sense that I, as a latecomer, am following something that pre
ceded me. I sense that this past is being preserved for the sake of my 
own becoming. Only when a people actively cultiv~t~s. this attitude ~nd 
continually renews its past do we then have the possibility of a theoretical 

attitude toward history. 
Ad 4. Historia vitae magistra. Historia here is not historical science but 

that part of the objective past which is accentuated by the inte~ests ?f 
the present, say, for an active politici~n: It is a '_lmc~ l?oser relationship 
to the past than the third sense, less mtm~ate, smce It ~s. n~t my_ own but 
an alien past which serves as a lesson. ~his late_nt fam1hanty w_It~ a past 
not my own comes into play only occasiOnally m the present, It IS not a 

continual orientation to the past. . . 
Ad 5. "This man has a sorry history." He does not have a history m 

the way a people has a tradition. That was mor~ ~ circuitous relation to 
the past by way of active achieve~e1_1t. Here, ~t 1~ a deeper and more 
intimate relation with the past, whiCh IS present m Its ow~ self-wor~~ a'_ld 
the inner tendencies of the self. It is much deeper than JUSt a fam1hanty 

with one's past. . 
Ad 6. History here is something which has happened to me, a particu-

lar and significant moment of my life-story which bears upon my present 
and forces me to take an interest in it in particular. 

Every sense context is characterized by the dire~tions of~ relatio_nal, 
containing, and actualizing sense. We shall first consider the _six meanmgs 
of history especially in their genuine relational sense, that IS, to the one 
who requires history in its unique sense. To t~e one w~o becomes a~are 
of history, what is the sense in which it is expenen_ced, hve_d, had? Vanous 
shades of this sense of "being had" became clear m meamngs 3-6, where 
history is correlated to my own living Dasein. "~eing" a'_ld "having" ~re 
basic concepts of philosophy yielded b~ the basiC e~penence, the pomt 
of origin to which the phenomenologiCal destruction has brought us. 
But how is the relational sense shaped in meanings 1 and 2? 

The first meaning clearly conveys a richly differentiated a'_ld o~ga~
ized theoretical relation to history. There is also a relation to this atut~di
nal relation which itself need not be theoretical, where the theoretical 
relation itself is genuinely had in actualization. This actualizatiol_l sense 
bears the genuine relation to one's own history, and no~ the _umversal, 
theoretically diluted relation. This dilution is more mamf~st m t_he sec
ond meaning: history as the objective past is, as a th~oreucal obJeCt, an 
idea. It is related to an ideal subject which has the enure past as present. 
This idealization moreover broadens the historical to include all p~sts 
yet to be. We thus are at the opposi~e extreme ~rom t~e ~oncret~ subJeCt 
of meanings 3-6. In these, the relatiOnal sense IS had m full fact1c actual
ization, which now becomes the phenomenological norm. It runs counter 
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to philosophy's tendency toward the apriori ever since Plato. This tradi
tional tendency is oriented toward the ultimate worldview, seeking an 
absolute domain which sets the standards for human life, the solution to 
the mystery of life. The a priori purportedly provides the supratemporal 
norms for the temporal. Thus for Scheler, the human being is the place 
for the emergence of a suprahistorical order. History here is that of the 
second meaning, where the relational sense is subsumed under an ideal 
abstract process, where the human being is simply an "instance" of that 
abstract history. The apriori is the supratemporal, historical happenings 
are the temporal. Thus, in the theory of judgment, the judicative actual
ization is temporal and the judicative content supratemporal. 

Temporality here is clearly objective temporality. But the supratempo
ral should be defined not from objective time but from the time of the 
self-world, which is the original historical existence in constant relation 
to its own past (meaning 5 of"history"). This is history in its full character 
of actualization. The six meanings of history must accordingly now be 
investigated in terms of their sense of actualization. 

First a methodic remark about phenomenological destruction. It 
comes into play with the experience of life which has become diluted, 
and seeks to place meanings back into their proper contexts. One thus 
arrives at the sense of actualization of the experience. In order to estab
lish whether the actualization is original or not, the proximity or distance 
of a sense context from the origin must be determined. This decision is 
called dijudication. The criterion for this decision lies in the origin itself. 
From our present provisional position, characterized in formally indica
tive fashion, this origin is nothing other than our factic Dasein. An actual
ization is original when it is the actualization of a genuine relation, which 
is at least co-directed by the self-world. Second, this actualization involves 
a requirement of renewal which co-constitutes ·self-worldly Dasein. 

Applying these criteria to the six contexts, we find that meaning 5 is 
more original than all the others. One's own past is here experienced, 
as if for the first time, in its self-worldly significance. But even here, 
this significance is ever subject to dilution, to lapsing (Abfall) from its 
originality into environmental significances, and so must be constantly 
renewed, made fresh time and again in its originality. 

The actualization of the two theoretical senses ( 1 and 2) are the far
thest removed from originality. Likewise, the tradition is not original, is 
to be found only on the second tier of existence, since the past is there 
on the level of the environing and the with-world. The same can be said 
of meanings 4 and 6, even though all three secondarily maintain some 
relations to the self-world and its renewal. 

In sum, we have come to "two results with regard to the problem of 
the apriori: 1) The concept of the apriori is subject to contrary tenden-
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cies, first by coming to a head in the human being and his cultural 
achievements, and then by reducing the human being to an instance in 
an abstract historical process. 2) More positively, it has yielded the clue 
that the origin is to be situated in the facticity of the concrete Dasein, in 
its self-world. It is an initial insight into a new sense of the old contrast 
between fact and sense. 

The latter result brings us to the second problem-group, that of life 
as irrational experience, which philosophy must somehow rationalize. It 
must be subjected to an analogous destruction and understood from the 
origin, which would link it more closely with the first group. 

The problem of lived experience can be approached as the problem 
of self-apprehension. Through the self-reflection of the I on the ~xp.eri
ences, they are made objective and thus can be encountered. This gives 
rise to the danger of reification. How can lived experience be grasped 
in thought and knowledge? In what way is the experiential context had, 
what is to be the basic sense of having here? To which three other points 
can be added to our destructive considerations: What is the structure of 
unity and multiplicity of such an experiential contexture? How does the 
I relate to it? How is the I itself had? These four points of view then 
lead over to phenomenological dijudication: Are the relations of appre
hension original or not? Are they originally motivated, which means by 
a pretheoretical experience, or do they stem from a theoretical delibera
tion which is then philosophically overextended? 

We shall place under destruction several crucial directions in contem
porary philosophical psychology, all of which still belong in the Cartesian 
tradition of the subject: 1) Paul Natorp, 2) William james, 3) Hugo Mun
sterberg, and 4) Wilhelm Dilthey. (Because of lack of time, only Natorp 
and Dilthey will eventually be treated.) 

Natorp is first for several reasons: his is the most radical and compre
hensive treatment of the problem of the subject, coupled with the ten
dency to concrete life; he likewise speaks of the return to the origin, 
which will allow us a radical contrast in our respective concepts of "intui
tion"; he is clearly the propaedeutic to certain tendencies, which now 
seek to cultivate the connection with Fichte and Hegel; it will allow us 
to supplement our remarks begun in the previous semester. 

(In WS 1919-20, Natorp had been discussed primarily in relation to 
the problem of givenness, harking back to his two objections agai~st 
the possibility of its intuition and expression. In Natorp'.s ne~-Ka~~Ian 
scheme, the relation between the apprehension of an obJect (mtmuon) 
and its conceptual determination (expression) is fundamentally reversed. 
Givenness first arises from the determination and is to be resolved finally 
in pure determinations of thought. After the mathe~at.ical model of t~e 
infinite series understood as a Kantian idea, apostenon content must m 

THE DECONSTRUCTION OF LIFE 
131 

the end be derived from the a priori, like a member of a series of integers. 
The Marburg School naturally concedes that thought always determines 
"some~hing" which as. an ultimate remainder is pregiven, namely, the 
sensations. But sensations as sensations are only given, obtained, and 
determined in thought. This is ultimately why Natorp along with the 
other neo-Kantians, as a consequence of their form-content theory of 
knowl.edge, maintain th.at factic life is wholly inaccessible to the concept.) 

Heidegger. devotes SIX c~ass periods (three weeks) to Natorp. We can 
only summanze some of his most salient points here: 

Th~ fir.st question is the manner of the "having" of experiences. The 
expenential context must be apprehended in its fullest original concre
tion, in the psychic (the soul, the "subjective"). This ultimate concretion 
is th~ unifying dimension·, in which all objectivations converge. Psychol
ogy IS the ultimate discipline of philosophy, its conclusion. And because 
~t has this ultimate place in the unity of the system, the peculiarity of 
Its ~et~od must be made clear. The metaphysical apprehension of the 
s~bJective .must b.e radically distinguished in opposition to all objectiva
twn. Despite the Importance of the a priori norms in guiding the accom
plishments of the subject, the question here is not these objective norms 
but ra~her t~e uni~ue subjectivity of the subject. What is the subjective? 
~h~t I~ th~ Immediacy of the soul, the totality of lived experience? Sub
JeCtivatlon IS exactly the opposite of objectivation, while the two stand in 
~trict correlativity. The subjective is strictly not an objective domain, it 
~s always only "for" the objective. In the progressive objectivation, say, 
m the natural sciences, the subjective is more and more "put aside," and 
yet it remains in this progression as the obverse side of the objective, in 
a reciprocal relationship. It should therefore be possible, on this basis, 
to. de~ise a method of reconstruction of the subjective without objecti
fymg It. How? By way of the basic concept of potency (Aristotle's 8vvaJ.w;, 
philosophy's ultimate concept, its concept of origin), the determinable 
in contrast with the determined (the actual). The lower limit of conscious
~es~ ~s pure potency, the chaos prior to all determination; the upper 
hmit Is pure actuality, the thought of thought, complete determination. 
Between these ideal limits, there is the real consciousness with the levels 
of se~s~tion, representation, and thought (with analogues for feeling 
~nd wllh~g). Add to these levels the directions of consciousness, the posit
mg of be~ng ~~d of the ought, and we have a complete picture of the 
natural disposltlon of consciousness, the "phenomenology" of conscious
ness. But we do not yet have the concrete individual we are still mired 
in the genera and species of consciousness. ' 

The primal concretion, the ultimate individual is the experiential con
tex~. How does .Natorp approach this problem of lived experience? His 
basiC tendency IS to apprehend an experiential context in its all-sided 
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totality though the strictness of method. Concretization is to be found 
in the unity of all lawlike structures, objective and subjective, in an origin 
that precedes the distinction of objective and subjective. This takes us 
back to the primal logic, the primal ground out of which the distinctions 
of being and ought, theoretical and practical consciousness, first arise. 
Here, the ultimate individual in its all-sided totality is likewise to receive 
its full logical determination. Contrary to Windelband and Rickert, the 
factic individual is not alogical and amorphous but "apeiromorphic," 
wholly determinable logically. The law of infinite series is the principium 
individuationis. But this is only one moment of the individual; we wish 
to apprehend it in all of its moments. Only the individual which knows 
itself as individual is completely determined. This gives us an indication 
of where its ultimacy is given: the individual exists only when it knows 
itself in the totality of its determination. Accordingly, the individual is 
first defined only in the religious consciousness, where the I knows itself 
over against the ultimate universality: God. In absolute self-conscious
ness, the I knows itself as much and as certainly as God knows it. The 
concrete comes to itself in pure self-consciousness. With this self-knowing 
primal consciousness which thinks itself, where the distinction of subjec
tive and objective is lifted, Natorp arrives at an idealism of the origin or 

an absolute idealism. 
In order to try to understand Natorp's psychology out of its original 

motives, one must seek to understand the preconception guiding his 
entire position. His preconception is totally dominated by the idea of 
constitution as the ultimate idea of philosophy. Constitution means deter
mination in and through consciousness, determination of all relations 
and their contexts, right down to the primal logical context. The exper
iential context, its vitality, actuality, originality, receives its determination 
from constitution. On the basis of the presupposition that all of philoso
phy consists in demonstrating the constitution in consciousness, Natorp 
shows that, strictly speaking, the I cannot be an object of thought. It is 
the condition of thought, the presupposition for all givenness without 
itself being given. It is the relational point to which all of consciousness 
relates. Through constitution, Natorp reinterprets intentionality as the 
relation of contents of consciousness to the relational point of a pure 
"I." It has a sense of relation and content, but the entire sphere of actual
ization is denied. There is no such thing as activities of consciousness, 
the actual hearing of a tone, only the formal relations of ultimate deter
mination. This is already a first step toward the reification of conscious
ness. From here, it is also understandable why, for Natorp, phenomeno
logical description is abstraction, subsumption under an abstraction, and 
accordingly a stilling of the stream of experience. 

Constitution thus broadens consciousness into a supratemporal con-
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text of _relations, a c~ntext whos~ u~ive:sality can only be a logical and 
t?eoreu~al ~ne. T?e idea of constitutiOn iS the expression of a preconcep
uo~ which i_s motivated from the emancipation of the theoretical as an 
at~ltude. It iS the_ dream of the European spirit since Plato, the idea of 
soence as the ul~imate goal of human development. (The destruction of 
Natorp t~us ~lumately extends back to Plato, a harbinger of things to 
come.) It iS of co~rse conceded t~at this idea is difficult to carry through. 
Bu~ comp_ared with other domams, the theoretical attitude is really the 
easiest attitude, f_or ~~e can_ always leave it to others to carry through in 
the futu~e. The mdividualis spared by ordering himself in a universal 
progressive develop~ent. For "easy" and "difficult" are really categories 
of the self-world. This already suggests that the idea of constitution does 
not meet the dijudicative criteria of originality, which are oriented to
wa~d the ~ontext of actual_izat_ion of the concrete self-worldly Dasein. 
T?is questwn ~f th~ actuahzatw~ of the philosophical attitude is really 
~hen to Nato_rp ~ phtlos?phy, bu_t it m~st be posed if we wish to grasp the 
id~a of ~onstitutwn radically. It iS motivated by the ideal of philosophy as 
stnct soence_. But every philosophy claims to be more than a mere sci
ence, and _this "more" lead_s b~ck to the very motive for philosophizing. 
The questwn of ~he a_ct_uahzation of philosophizing is not merely a sup
plemen~ary questwn, it iS a fundamental question in the search for princi
ples which are not sim~ly to be known but are to have ultimate signifi
can~e f~r the whole o~ hfe. N~torp's philosophy is not original, does not 
d~nve fr~m the genume motive of philosophizing. A comparison with 
Dilthey will help bring this out. 

Regard_ed externally, it seems as if Dilthey only wanted to found the 
human soences, thus placing him in the epistemological tradition from 
Plato to Nat~rp. H?wever, despite the quest for cognitive certainty in a 
comp~e.hensive phtlosophy of all the sciences and its attempt to give 
no~mauve support to all human endeavors, much like transcendental 
philosophy, Dilthey's pr~blern_ of th~ human sciences was not a specialist's 
~roble~. but the expresswn of a radical philosophical motive: to interpret 
hfe ongmally, fro_m out of _itself. _Contrary to the empty formality of 
tra~scendental phtlosoJ?hy, hf~ phtlosophy is a necessary stage toward a 
ra~ical phen~menol~gtcal philosophy. For philosophy, in its ultimate 
rauon~ltty, Still contmually experiences its concretion and fulfillment 
from hfe, froll_l history. The various objective achievements of cognition 
and value which define the teleological contexts of humankind even 
when_ th_ey ~re s~t off fro~ life, stil_l receive their efficacy from, and thus 
:emam m, hfe_. Thought iS by an mner compunction bound to life it is 
itself a f?rmauon of life." Even more comprehensive than the norm~tive 
teleologtcal contexts developed by humankind is the "operative context" 
(Wzrkungszusammenhang) of a generation, epoch, or age. This is the basic 
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concept of the human sciences, and their actual reality (Wirklichkeit). The 
core of the operative context, its primary cell or element, is the individ
ual. The typical structures of this vital unity must be detached from its 
facticity and regarded in their typicality. These str~ctures are not cre
ated, they are already given in the vital unity, they are lived in the pre
theoretical. They are accordingly accessible to description and immediate 
analysis. This is the task of a "descriptive and analytical psychology" or 
a structural psychology. Its tasks are to provide cross-sections through 
psychic life, to lay out the longitudinal sections of a universal biography, 
and to determine the acquired context of psychic life derived from the 
operative context. Its overall task is to grasp the correlative relationship 
of self and milieu originally, which means pretheoretically. It is Dilthey's 
sense of intentionality, in its basic motives and tendencies, its passions, 
actions, and cognitions. 

Dilthey's crucial methodic insight: Psychic life is accessible in an inner 
perception, which is not a detached reflection. It of itself manifests a 
rich structure, an inner conceptuality and intellectuality. It articulates 
itself in itself, it understands itself. Every psychic experience bears within 
itself a knowledge of its own worth for the whole of the psychic individ
ual. Every living person lives in self-feeling. Inner intuition constantly 
grows from its experiencing and living of life. Moreover, experience 
always works itself out in its context: I always experience myself in situa
tions. Psychological research is merely the explication of this original 
experience of the self-world. 

Unfortunately, Dilthey never makes this inner rationality itself into a 
problem. But his grasp of the problem of lived experience in a truly 
original fashion provides us with a direction which has not yet been 
exhausted. We can pursue this direction by proceeding to a destruction 
of Dilthey's philosophy, which can now be expedited by a running com
parison with Natorp's philosophy and its proximity to the origin. 

In Dilthey, the concrete self is the primary cell of the operative context, 
while in Natorp the concrete I assumes a secondary position (for him 
the pure I is the problem-ground, thus not itself a problem). This juxta
position is necessarily schematic; consideration of the problem of the 
self-positing of the consciousness and its stream in James and Miin
sterberg would have given this return to the origin more concrete• 
Nevertheless, we shall see that, while Natorp is absolutely removed. 
the origin, Dilthey stands close to the origin. 

The concept of context is for Dilthey fundamental, it is his preconce1 

tion. The whole of lived experience is an operative context. Experienn. 
thus has the basic trait of reality (Wirklichkeit), which Dilthey repeatedly 
characterizes as "objective," while for Natorp it is psychic and therefore 
subjective. Dilthey attempts to understand the entire world in terms of 

THE DECONSTRUCTION OF LIFE 135 

life. But his original insights are distorted 1) by vestiges of the moment 
of constitution which are smuggled in from transcendental philosophy, 
and 2) by a traditional terminology which is alien to the return to vital 
ongms. 

1) Life is a real operative context which is historical and so subject to 
development, and which possesses an inner articulation and rationality. 
Life can therefore be interpreted from itself and in terms of itself. The 
experiential context accordingly finds its functional value in being the 
"condition of the possibility" for the understanding of the vital unity. 
The operative context as the condition for understanding permeates all 
of Dilthey's philosophical and psychological considerations. Lived expe
rience is itself a preliminary form of understanding. Life has in advance 
the character of understanding. 

2) When Dilthey is posed with the task of characterizing the ultimate 
center of the psychic unity, he says: the human being is, to begin with 
and originally, a bundle of feelings and drives. Will, needs, and their 
satisfaction are the elementary psychic forces. Psychic reality is thus rei
fled and reduced to an object, a position which approaches the biologism 
of the time. Even though Dilthey's original tendency is not biologistic, 
this double order of constitution and elementary forces serves to distort 
his sense of the reality of life and the originality of understanding. His 
view of the inner core of psychic reality is conditioned by external influ
ences from his extensive work in intellectual history and biography, espe
cially of the eighteenth century: Goethe's ideal of humanity developing 
toward a harmonious Gestalt of the soul. His concept of context as a 
harmony is thus ultimately aesthetic. By not putting these traditional 
concepts under radical scrutiny, Dilthey is unclear about the new origin 
toward which he is groping and from which he is already drawing. This is 
the peculiar contribution of phenomenology, with its radical orientation 
toward our actual Dasein, which has thrown its disruptive torch into 
modern philosophy and its systems. 

Both Natorp and Dilthey seek to understand the experiential context 
as a whole. For Natorp it is the whole of a logical constitution, for Dilthey 
the whole of the operative context of life. For Natorp this whole cannot 
be grasped through objectification, but requires the method of recon
struction. Dilthey's method is in its way also a reconstruction, that of a 
"constitution" in the context of life through an understanding of what 
has in and out of life been "uttered," outered, expressed, and so objecti
fied. The context of reconstruction for Natorp is purely formal, but for 
Dilthey it is defined by the triadic interconnection of lived experience, 
expression, and understanding: experience leads to expression, this to 
understanding, and then back to lived experience to close the circle. 
In both, the actual self-world, the historically actualized Dasein of the 
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individual as individual, tends to dissipate. The self, in short, b.eco~es 
secondary, in Natorp as the x of a universal c?ntext of determmatwn, 
in Dilthey as the absolute Gestalt of a harm~mous ~~ul. 

These two philosophers illustrated two typ~cal positions to the problem 
of life and lived experience. Our destruction of the other problem
group, that of the a priori, led to a si'"?ilar concl~sion, that transcendental 
philosophy pursues its secure, that Is, theoreuc~lly detac?ed, course by 
forgetting the unum necessarium, the .actual ~asem. In neither problem
group does it become a possible philosophical problem. Th~s: the d~
struction seems to have yielded a series of "no-sayings," bu~ ~t m fac~ IS 
a positive expression of the original motive of philosoph1zm~, which 
serves to make our own Dasein insecure (Unszchermachen) at Its core, 
counter to the security of the trend to turn p~ilos?phy into. a w.holly 
theoretical endeavor, a strict science. Philosophy IS neither a stnct.soe~ce 
nor a doctrine of world views, though the latter tendency still carn~s with 
it some of the restlessness (Beunruhigung) of our individual Dasem that 
prompts the original motive of philosop~i~ing. Carrying out t?e ~estr~~
tion out of the tendency to get at the ongmal, and to determme It on.gi
nally, will take us to a radical and origil_lal idea. o.f phen~menology, :VhiCh 
will revive the original motive of phJlosophlZlng to Its fullest distress 
(Bekummerung = the trouble and afflicti~n of "concern"). . . 

The questions of intuition and e:cpresswn .are to be underst?od m ~his 
original context of insecurity. lntmtwn quenes ~he .how of philos.op~Ical 
experience, and expression the.manne.r of exphcatmg wh~tev~r IS given 
in the how. The problem of philosophical concept formauon IS t~~s not 
a secondary supplementary problem. It is the problem of arnvmg at 
the philosophical experience. It is the task of the .ways and m.eans of 
approaching the origin, of securin_g it so as to b~mg. the m?tlve ~nd 
tendency of the philosophical expenence to expresswn m genu me philo-

sophical concepts. . . , . 
Contrary to the neo-Kantians, the "problem of facUclty ~s not tha~ of 

the transcendental determination of the individual out of ultimate logical 
laws. For the original facticity is not an absolute consciousness, the place 
of the determination of transcendental constitution (Natorp), nor the x 
of logical determination (Rickert), ~ut. rather~ primal :eality ever to be 
experienced, the self in the actuahzatwn of hfe-expen~nce. (H~~e, f?_r 
the very first time, Heidegger clearly coopts the neo-Kantla? term factiC
ity" for his own unique technic~! use.) ~t. is t.o b~ e:cpen.ence~ not by 
taking cognizance of it, but by vital paruopauon m It, bemg dJ,~tr~sse~ 
by it, troubled and put out of ease, so that the tr?ubl~d ~elf ":ho mm~s 
or "cares" is continually affected (betroffen) by this affliction. Every reah.ty 

( d - 'th- and self-world) receives its original sense from the dis-aroun , WI , lf' · 
tress of the self and its modifications. This affliction of the se IS a contm-
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ual concern over the possibility of falling away from the origin. Facticity 
as actualization is not to be shunted out and avoided. Philosophy has the 
task of maintaining and intensifying the facticity of life. Philosophy as 
factic experience of life needs a motive which maintains the concern and 
affliction over it. This preservation of the motive is what we designate 
as the basic philosophical experience. It is not a special illumination, but 
is possible in any concrete Dasein in which the tribulation has restored 
us to our actual Dasein. In the reversal of this renewal, factic experience 
is oriented to the self-world, from which the entire conceptuality of phi
losophy is to be understood and determined. From it, the original deter
mination of philosophy receives its sense. The strictness of philosophy 
is more original than any scientific strictness. Its distress, in its constant 
renewal, raises us into the facticity of Dasein and makes the actual Dasein 
radically insecure. The only one on the way toward such a philosophy, 
to be sure without seeing that he is, is Karl Jaspers (Psychologie der Wel
tanschauungen, 1919). The way is possible only on the basis of Dilthey's 
intuitions. 

"CRITICAL COMMENTS ON KARL JASPERS'S PSYCHOLOGY OF 
WORLD VIEWS" 

The essay bearing this title was meant to be a review of Jaspers's 
groundbreaking book, which will inaugurate German Existenzphilosophie, 
for publication in the Gottingische Gelehrte Anzeigen. It was not published 
until1972, but in June 1921 Heidegger distributed a typescript of it to 
Jaspers, Husser!, and Rickert. As a "private communication," it was a 
topic of conversation and correspondence especially between Heidegger 
andJ aspers, and copies of it were also transcribed by some of Heidegger's 
students at the time (F. J. Brecht, Walter Brocker, Herbert Marcuse). 

The first editor of the text, Hans Saner, places its composition "in the 
years 1919-21 ," but also notes that its first draft could not have been 
concluded before 1920, in view of a reference to a 1920 book by Rickert 
criticizing life philosophy. Reading the text in the terminological context 
of the above lecture courses indicates strongly that the first draft took 
definitive shape in the weeks following SS 1920. The review utilizes terms 
like "dijudication" (GA 9:22) and the abstraction "facticity" (22, 32)2 and 
refers time and again to the fundamental "distress" (Bekummerung: 22, 
30, 32ff.) of factic experience, all of which are first terminologically intro
duced in SS 1920. Likewise, it utilizes the distinction between life as 
creative shaping and as vital experiencing, which plays a central role in 
that course's destruction of life philosophy. Needless to say, the vocabu
lary first coined in WS 1919-20 (destruction, having-myself, the triads 
of around-, with-, and self-world, as well as of relational, containment 
and actualization senses) is also very much in evidence in this review. 
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The review can be regarded as a continuation of the course of SS 
1920, providing a destruction of Jaspers's psychology after the pattern 
already followed in the critiques of Natorp and Dilthey. From the open
ing sentence and throughout the review, Heidegger identifies what he 
is doing as a "critique which reveals the positive" in this remarkable book, 
precisely in the way in which he first described the phenomenological 
destruction in SS 1919. We have accordingly translated the somewhat 
flaccid German title (Anmerkungen) as "critical comments" on the text. 
Also in this review, Heidegger maintains a careful distinction between 
the positive critique of a work or a figure and the more comprehensive 
"historical destruction of the tradition, a task which is equivalent to the 
explication of the original motive-giving situation from which the basic 
experiences of philosophy originate" (3). 

The critique aims at what is fundamental, namely, the "immanent 
intentions" ( 1) of this unique groundbreaking book, in order to bring 
into sharper focus and contour the true tendency and basic motives of 
Jaspers's problematic and its method. Are the motives and tendencies 
taken radically enough, in view of the tentative basic direction of the 
philosophizing toward limits being carried out here? The critique does 
not seek to provide fixed norms of orientation, especially the methodic 
ideals of scientific-philosophical rigor which would judge the investiga
tion in terms of its "absolute validity of truth," "relativism," and "skepti
cism." It aims to be more radical. It seeks to inquire behind such cognitive 
ideals toward their "sense-genetic motives of origin in our intellectual 
history" (3), in order to determine whether they are adequate to the 
fundamental sense of philosophizing or belong rather to the inauthentic
ity of a decadent tradition. Critique thus joins the larger project of de
struction of what has been transmitted by that intellectual history, ques
tioning whether the sense of theory itself merely comes to us tailor-made 
from its origin in Plato and Aristotle. In putting aside such traditional 
norms, one can call such a critique phenomenological, that is, "presuppo
sitionless," without denying that every intuitive actualization "lives in a 
particular orientation and preconception which anticipates its region" 
(4). For the phenomenological sense of originality is not a suprahistorical 
idea. It is instead intent upon "pursuing its object of investigation in its 
immanent prefigurations" (6), where "presuppositionlessness itself can 
only be won in a self-critique which is factically and historically oriented" 
(5). "It may well be that even the directions of access to the matters 
of philosophy lie concealed and require a radical deconstruction and 
rebuilding, an authentic confrontation with the history which we our
selves 'are'" (5). There is thus at once a negative and a positive edge 
to the critique; it is a "destructively self-renewing appropriation" (4), a 
"radically destructive, but always fundamentally oriented 'preliminary 
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labor'." (6). The critiq_ue succ~eds in its "preliminary labor" when it "calls 
attentiOn an~ lays claim to this or that crucial experience of motivation 
for the expl_Icatwn ~f the r_>henomena which come into question" (6). 

As exte_nsive as th1~ openmg statement already is, Heidegger will feel 
the nee_d urn: and agam m the course of his review to amplify and supple
me?~ h1s radical m~thod ~f critique ":ith other aspects of the phenomeno
logical ~e~hod which he Is then busily conceiving. The review is thus as 
much a discourse on method" of Heidegger's own devising as it is about 
the substance of Jaspers's book_. Sm~ll wonder, then, that Jaspers from 
the start developed a sense of ~henatw_n from this written critique, which 
spen~ so much space on esotenc questiOns of method, a sense which was 
a_mehorated ?nly by the sympathy for the book's contents and perspec
tives that H~Ide_gger expressed in their personal conversations. 3 Instead 
?f the_ crea~1ve Ide_al of "loving ~truggle" which Jaspers had hoped for 
m ~heir P?Ilosop~ICal conversation, the relationship between these two 
philosophical gemuses gradually lapsed into separate monologues before 
It broke off completely. 

. J as~ers himself lays down a double task for his book: 1) the constitu
tw_n o~ psyc~olo~y _as a whole and its basic question, what the human 
bemg IS. This holistiC task is to be realized not by the usual generalizing 
approach _(Natorp:s "general psychology") but by way of 2) a psychology 
of w~rldviews, whiCh seeks to "pace off" the limits of the soul and so to 
provide a clear an~ comprehensive horizon for the psychic (1). As the 
F_oreword (PW 5f.) notes, such a psychology does not offer a particular 
view of the world, but rather see~s to understand what ultimate positions 
the s_oul :~n a~su~e and what forces move it to do so. It accordingly 
provides elun_datwns and possibilities as means for self-examination" 
of s~ch_worldvi_ews. The assumption is that the limits of psychic life are 
crunal m definmg worldviews: 

Such an attempt to fix the region of the psychic whole, which by such a 
rou_te and on such a scale has never before been undertaken, let alone 
aspired ~o, from the very onset of the problem works with a certain basic 
assu~ptmn of psychic life. This life has limits, there are "limit situations" 
to which cer~am "~eactions" are possible, such reactions to the antinomically 
struct~red l_Imit s~tuatmns "pl~y- themselves out" in the "vital process" of 
r;rchic hfe as their medmm. Spintual existence arises through antinomy. 

Terms like limits, antinomy, reactions which "influence" spiritual exis
tence, al:~ady suggest a "~raditionally charged preconception" in need 
~f.ex~ositiOn, not necessanl_y to dismiss it as an "unwarranted presuppo
SI~IOn but rather to determme whether it is true to the guiding tendency 
of the problem: Is the task of arriving at the whole of psychology thereby 
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served in its requisite radicality? Jaspers, who claims to have "no domi
nant method, but sometimes this, sometimes that," all within the basic 
attitude of "mere observation and contemplation" (Betrachtung: 1 0), is 
in need of a more radical discourse on method in his work. But the 
preconception not only brings with it a sense of method but, more impor
tantly, assumes a certain object of study tentatively called "psychic life." 
The lack of a "rigorous" sense of this constellation of preconception, 
method, and object can more fatally lead to the surreptitious entry of 
an "intuitive and conceptual surrogate" (10), which in the end makes 
itself out to be the genuine phenomenon under study. 

It is therefore important to note from the start what Jaspers's object 
of study really is. "The truly objective dimension in question may in 
formal indication be fixed as existence (Existenz). In such a formally indi
cated signification, the concept is intended to refer and point to the 
phenomenon of the 'I am,' the sense of being which lies in the 'I am' as the 
starting point of a fundamental phenomenal context and the problematic 
belonging to it" (10). Jaspers himself introduces the term as a Kantian 
Idea, "something which counts as the whole, or as existence." He then 
traces it back to its sources in Kierkegaard and Nietzsche, for whom 
Existenz refers to "the life of the present individuality" and always implies 
the question of the genuineness of psychic life and the extreme move
ment of unrest (Unruhe) in psychic Dasein (PW 12f.). Rather than as a 
Kantian Idea asymptotic to the ineffable, Heidegger approaches exis
tence as a "formal indication" -a crucial methodic idea, as we know from 
previous semesters, which he refuses to explain in this review (10f., 29) 
and will do so for the first time only in the following WS 1920-21

5
-pre

cisely to avoid merely lapsing back into the particulars in which Kierke
gaard and Nietzsche understood the term (11). Likewise, he does not 
explain the uniquely ontological twist he gives to the term, which will 
take fruit years later only in the very last draft of BT. But he does accept 
Jaspers's approach to a genuine sense of the phenomenon of existence 
through limit situations, provided that one takes the precaution of being 
alert to the preconceptions operative in Jaspers's account. Jaspers, for 
his part, will over the years steadfastly reject such an ontological concep
tuality in his own approaches to the question of being human. 

Thus, only on one point do they really join forces: the phenomenon 
of existence is illuminated in and through limit situations, those decisive 
situations "which are tied to what the human being as such is, and are 
inevitably given with finite Dasein" ( 11; PW 229). They all pose ultimate 
incompatibilities or antinomies which frustrate our desire to see our finite 
situation as a whole, to ascertain the totality of the world and of life. 
Thus the limit situation of death contradicts life, chance contradicts ne
cessity and meaning, war contradicts reciprocity, guilt contradicts inno-
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cence. We react to these an~i~o~1ic situations by looking for ways to 
resolve them and to find stabthty m relation to them For the t. · d · !i . . · an momtc 
means estructiOn, . whtc~ IS .always experienced in a co-experience of 
the whole, of the umty whtch IS somehow being broken "Co t . d. · • • • c • n ra ICtlons 
re~am. as antmom1es at the l~mit of our knowledge in the face of infinities" 
~12, ~5, PW 232). !he consCiousness of limits is the consciousness of the 
mfimte :"hole. of hfe, the experie~ce of antinomy is at once the experi
ence. of Its umty. The sense of antmomy and limit is traceable back to a 
:a~ttcular asp~ct of t~e i~finite .. From ~ntinomy springs the will to unity 
as a for:e of hfe, whtch 1? fa~t IS the hfe of the spirit (11f., 25f.). 

A umty brok~n, a totahty disrupted, an infinity limited: it is clear that 
the p~econceptwn of the "whole" (unity, totality, infinity) is precisely 
what Imparts sense to the talk of "antinomy," "contradiction " and "d _ 

· "I f ' e str~ctiOn. nso. ar as the human being sees himself situated in the whole 
of hfe as an ul~tmate, experie~ces ~is existence as encompassed by this 
~nbroken ~edt~m, he stands m antmomies. It is only from the perspec
tiv~ o.f flowmg h~e as a whole that the antinomies destroy and divide. 
Thts IS the expenence of the limit situation (12). 

Jaspers's pre~onceptio? suggests that he belongs among the life philos
ophers of t~at time, and IS therefore subject to the usual critique, newly 
posed by _RICkert ( 192~), of va?ueness of concepts, totally devoid of any 
~eth?dtcal sense ~f phtlos?phic~l concept formation. But on the positive 
stde, ~t mu~t b~ sat~ that hfe philosophy, particularly with the superior 
level It attam~ •.n .Dtlthe~ '.dares to t~ke a radical direction in philosophy, 
concealed as It IS m traditionally denved rather than the originally dr f · awn 
means ? expressiOn wh~ch it ~emands. It is a matter of seeing that the 
most .h•ghly developed hfe philosophies tend toward the phenomenon 
of existence. From the fruitful plurivocity of the word "life" as primal 
phen~menon, two predominant directions of sense can be drawn, both 
o~ whtch ~xp~ess t~e t~ndency toward the phenomenon of existence: 1) 
Ltf~ as obJecttfic~tion m the sense of creative shaping and achievement, 
settmg ~ut fro~ Itself and thus "being there" (Da sein) in this life and as 
such a hfe. 2) L~fe as vital experiencing (Er-leben), as the peripatetics (Er
{.ahrr:n) of lea~~mg encounter,. apprehending, drawing to itself and thus 

bemg th~re m su.ch expenencing (13-15). Thus, some three years 
be.f?re ~etdegger w~ll define Dasein as a technical term (in SS 1923), he 
utthzes Its ~yphe~atiOn, admittedly with some obscurity and ambiguity, 
to suggest m ~ smgle. term both the "ins" and the "outs" of life, the 
complex vectonal relatiOns of"being out toward "in-volved with 1·n-t t ... " h 

1 
. ' eres 

m t e word. It will take as long for Heidegger to let the term 'Tf " 
d I . . I e 

~0 ~n rep ace It with "Dasein" as his central topic of investigation, the 
pnmal phenomenon." It will take even longer for him to identify its 
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"outering" formally with an etymologically understood sense of exsis-

tence. . . . d" r 
(Existenz thus would in some sense hold toget~er, I~ eqmpnmor, Ia Ity, 

both vectorial directions of"Da sein." To sum this up m Heidegger slater 
terms, being-in is at once being-out. Heidegger ha? already a~alyz~d the 
hermeneutic situation of SS 1920 in terms of this d~uble direc~IOn o,~ 
life according to two modish words, "culture" and "hved exp~nence, 
from the two philosophies of the day, transcendental :al~e-philos~phy 
and life-philosophy, their respective proble~s, th~ apnon and the _Irra
tional and diverging philosophical goals, stnct science and worldviews. 
Thus,' Dasein and Existenz are here being discree~ly g~oomed t~ find a 
resolution to this polarity of the rational and the Irratio~al, ~~e ~n~ _and 

ts O f life at that threshold of experience where the Imphot Initially 
ou , l"k d 
becomes explicit. Dilthey in his more Hegelian moments I e to say, 
"Culture is the ex-pression of life." Life, however, was by and large not 
considered as such, but instead in relation to ultimate norms and ~alues, 
to the devaluation of life itself. Phenomenology's genealogtcal~y one~ted 
formal indication accordingly seeks to bring us close~ to the n~mediacy 
of life itself than Jaspers's teleologically oriented Kantian Idea IS capable 
of doing.) . 

Jaspers makes an advance over life philosophy by concentrat~ng on 
the problem of existence, in the context ofpsycho~ogy, by way of hitherto 
unseen phenomena like the limit si~uations .. He fails to get at the ~roblem 
philosophically by believing that this pre-gnp from the whole of hfe truly 
gives him a grip on the phenomenon of existence, and that he can grasp 
it with the conceptual means of the prevalent scienti_fic milieu (15). ~he 
effort betrays an objectifying perspective which sees hfe a_s the envelopmg 
region, an infinite flowing whole in which the const~u~tive and decons
tructive processes of life unfold ( 18)._ Even _when ~t IS ':oted that the 
primal phenomenon of life is the subject-ob~ect s~ht, .~his ma~es sen~e 
only when the "unsplit" is regarded as the basic reahty. Everythmg spht, 
all movements, actions, and reactions break out of the whole and return 
to it and, time and again, pass through it" (21). This wou_ld make the 
ultimate striving of life toward the encompassing absolu~e mto_a mov~
ment toward an ineffable "mystical" unity beyond the subJ~Ct-obJeCt s~llt. 

Nevertheless, the basic sense of the relation between subJ~Ct and object 
would be the split. But if we move from this theoretically distor~ed sense 
of intentionality back to the pretheoretical triple sens~ of relatiOn, con
tent and actualization which governs our concrete existence, we find a 
mo;e determinate basic striving toward a unique future, no~ toward th,e 
mystical. "This authentic dimension ... is the I_Jr~str~cturation of_ ones 
own existence actualized in a selflike appropnat10n m each particular 
facticity of life, that is, the opening and holding open of the concrete 
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and trouble-laden horizon of expectation which every context of actual
ization as such develops" (22). 

What basic bearing or experience motivates Jaspers's preconception? 
Where does it come from? If he were asked, the question might seem 
trivial and hollow, or he might answer: 

Life as a whole is for me a leading idea, I only have to look around, this 
life is everywhere simply there. This whole, unified, unbroken, beyond 
opposition, enveloping every life, alien to fracture and destruction, ulti
mately harmonious, guides me. In its light I see every detail, it provides 
true illumination, it prefigures the basic sense in which everything encoun
tered is determined and grasped as forming itself and breaking forth from 
this life and sinking back into it. This whole provides the essential articula
tion of the objective dimension which the contemplation has sought to 
order. (23) 

Jaspers's motivational experience is accordingly the holding in view of 
the whole oflife as such, as an idea. It can formally be called an "aesthetic 
basic experience." This means that the relational sense of the primary 
experience, which pregives life as an object which is "everywhere simply 
there," is a looking at, a covetous be-holding (Be-trachten) of something 
as a spectacle (23). It is the bearing that contemplatively holds (Haltung) 
the whole of life in unity and harmony, untroubled by any self-worldly 
concern (37). (Two years later, Heidegger will comprehend this attitude 
under the heading of "curiosity.") 

Where historically does Jaspers get his absolute of the whole of life? 
Jaspers's "contemplation" clearly stands in the heritage of Kant's doctrine 
of antinomies and the concept of infinity which guides it, along with 
Kierkegaard's concept of the absolute purified of its specifically Lutheran 
or theological elements. These two components are then inserted into 
the current concept of life in all of its dilution, which in fact becomes the 
prevailing element. Assumed in this uncritical fashion, this "accidental" 
heritage only serves to obscure the genuine insights (via limit situations) 
into a genuine problem (existence) which Jaspers might have to offer 
(27). 

The three major points of critique of Jaspers are remarkably similar 
to those developed in the previous semester (SS 1920) against Natorp 
and Dilthey. The real question is whether Jaspers's preconception, in its 
objective regionalization, aesthetic attitude, and terminological heritage, 
can approach the phenomenon of existence at all. How does it stand 
with existence? How is it to be even approached? 

Existenz ... is a particular way of being, a certain sense of the "is," which 
"is" essentially the sense of (I) "am." It is a sense that is not genuinely had 
in theoretical intending, but instead in the actualization of the "am," which 
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is a way of being of the "I." The being of the self thus understood signifies, 
when formally indicated, existence. This also provides the indication of 
where the sense of existence as the particular how of the self (of the I) 
must be drawn from. What becomes decisive is that I have myself; this is 
the basic experience in which I encounter myself as a self, so that, living 
in this experience, I can question the sense of the "I am" in a responsive 
way, appropriate to its sense. This having-myself assumes different senses 
in different regards, so that this manifold of sense must be made compre
hensible not in orderly contexts set off for themselves in systematically 
regional fashion, but in specifically historical contexts. (29) 

Existence thus gives an ontological spin to the original experience of 
phenomenology that we have encountered in previous semesters. But it 
is the same concrete self-worldly Dasein, which is actualized in the way 
"I have myself." I am in having myself. The concepts of "being" and 
"having," Heidegger already noted in the previous semester, are to be 
developed out of the basic experience (5). The truly actualized ground 
experience of the "am" thus "goes about [geht um = concerns] me myself 
radically and purely" (29). It is not experienced as an I which stands in 
a region, as an instance of a universal; the I is simply experienced in its 
full actuality and facticity, as itself. Every attempt to set it in a "stream 
of consciousness" or "context of lived experiences," and the like, would 
only congeal the sense of the "am" and turn the "I" into an object. 
Whence the necessity of a radical suspicion of all objectifying and region
alizing preconceptions. "Followed to its origin and genuine ground expe
rience, the sense of existence is precisely the sense of being which cannot 
be obtained from the 'is' which explicates specifically by taking cogniz
ance and so somehow objectifies, but from the distressed having of itself 
which is actualized before a possible supplementary, but for the actualiza
tion unimportant, objectifying cognizance of the 'is' " (30). The "I am" 
of existence, as a sense or how of being, can also be formally addressed 
as "he is," for example. But it should also be noted that this can assume 
different nuances of significance, and this variability serves to articulate 
a manifold of life contexts or regions of objects: 1) "he is" in the sense 
of being on hand, or "present at hand," an occurrence in objective na
ture; 2) "he is" as playing a role in the environmental with-world, as in 
"Why is he in the cafe?" This latter "is" includes a "was" and "will be" 
which are of decisive significance for the "he" (31 ). 

Aside from their ontologizing tendency, these pages (29-36) will be 
familiar enough to readers of Heidegger's surrounding lecture courses· 
on the proper topic and method of phenomenology. He takes time off 
here from his function as a reviewer to present some of his own work 
on the basic experience of phenomenology. In this basic experience, 
the facticity of the I is decisive. One's own here-and-now lived factic 
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e~perience, ?r~mght to actualization in this historical situation, also actu
ahzes the ongmal experience that arises from it, remains in it, and re
tur~s back to t~e _factic. T_his facti~ ex~erience of life is not a region in 
whiCh I sta~d; It IS essentially a h1stoncal phenomenon in accord with 
t~e h~w of Its_ own actualizatio?. "Histori:al" here does not mean object
~ustonca~, w~1ch re_gards my hfe as playmg itself out in the present, as 
m the. h1stoncal sciences, b~t r~ther is actualization-historical, experi
en~.ed_m the pro~ess of actuahzatwn. (This distinction within the "histori
cal will play a? Important role in the religion courses of the coming two 
semesters.) It IS not the correlate to objective historical observation but 
to t~e what_ and how of the distressed concern (Bekiimmerung) of the self 
~or Itself. ~~k~ the l~ter "care," this forerunner is experienced as a pecul
Iar nonobjective ~m~n o~ the_ ~elf's past, present, and future. Self-having 
grows out of, _mamtams Itself m, and tends toward this distress. And the 
tro~bled self IS the self actualizing its conscience, which serves time and 
agam to renew this_distress. Having myself is having a conscience. This 
suggest~ a c~nnectiOn between conscience and historical experience, 
when history Is understood more fundamentally as the history which we 
·ourse~ves are and by which we are burdened and borne. This sense of 
consCience an? resJ_>onsibility carries over into history in the ordinary 
sense, th~ "~bject-histo:ical" sciences, whose roots go more deeply than 
mere cunosny to the distress that we ourselves are. But the tendency to 
fall away from thes~ deeper sources must constantly be counteracted by 
':ay of th~ destructw? of the tradition which, once again, has as its posi
tiVe functiOn. the revival of these motivating original situations, in this 
case, t_he motives f?r th~ very return to the originally historical (32-34). 

He1d~gg~r fina~Izes ~Is excursus into the "present position of phenom
en?logy ~Ith a hst of urgent tasks toward the self-clarification of its 
philosoph1~al s~nse: 1) To w~at exte~t does the basic bearing of phenom
enology, _with I~s. problematic of existence, provide philosophy with its 
most radiCal ongm of sense and the decisive direction of concern which 
gove~ns every problem~tic? 2) To what extent is "history" appropriated 
here I_n such a way that It bec~mes_ mo~e ~han a discipline of philosophy? 
Do~s n_ make cle~r _that t~e h1stoncal m Its very meaning from the very 
begm?mg and ongmally IS already indigenous to the philosophical prob
lemat~c, so _that the problem of connecting history of philosophy to sys
tematiC philosophy is at its roots a false problem? 3) To what extent 
~an the p~en?menolo?i~al attitude be misused for any intellectual and 
hterary mischief, prov1dmg the apologetic grounds for a made-to-order 
ortho?ox dogmatiCs to which it is currently being perverted? (36) 

. J:Ieidegger con~ludes his review with a recapitulation especially of his 
cnt1que of Jaspers s method, and even his lack of concern over this issue. 
A recurrent excuse has been the purported "ineffability" of life (19f., 
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24), in view of its "infinitely flowing" character, where concepts wo~ld 
only disrupt and "still the stream" (N atorp). This "specifically. Bergsoman 
argument" only leaves the real methodical i~sue of ~he rela~10n between 
concepts and meanings of phenomena beggmg. Besides, t.his sort o~ ges
ture gives the impression that one has really caught a .glimpse ?f mex
pressible dimensions. But if one has real.ly succeeded m exposmg new 
contexts of phenomena, as Jaspers has m fact done, such a perve.rse 
theory of expression is superfluous .. l_'hen. it i~ ~o~e. a m~tte~ of notmg 
how the terms that mark the ineffability, hke hfe, function m context. 
For Jaspers, "life" is the enveloping realm, the basic reality into which 
all phenomena are inserted. The term therefore per~orms a definable 
linguistic and methodical function. Heidegger thus m the e~d sees. a 
further task in any appeal to ineffabilitt "Inste~d .of ~epe~tmg agam 
and again the oft-quoted individuum est meffabzle, It IS high time. we ask 
what sense the jari [speech] should thereby have. ar:d .what sort ~f appr~
hension should come to expression" (39f.). This IS m fact Heidegger s 
problem of "formal indication." . . . 

There are also the hidden motives bemg betrayed m such appeals to 
ineffability, in Jaspers's case, that of the detached observer who only 
describes what is "already there" and in the process erects elaborate typol
ogies of human behavior. This is the major. point t~at Heide~ger is tryi.ng 
to communicate to Jaspers, namely, that his own mterpre~atlv~ beha:wr 
is very much a part of his topic. What Jaspers thus classifies IS not JUSt 
bare and naked "life": it is life that has already been brought to under
standing and conceptual expression. And ~hat Jaspers d?es is to insert 
all of this into his own context of understandmg through his own precon
ceptions. Jaspers thus should become more attentiv.e to his own historical 
situation of interpretation, " 'historical' not only m the external s.en~e 
that the interpretation is valid for a certain ti.me, but rather .that It, m 
its ownmost sense of actualizing its 'contemplation', has somethmg essen
tially historical for its object" (38). Heide~ger accordingly concl~.des ~is 
review by advising that "mere conte.mplatwn .must.go on to th~ I~fimte 
process' of a radical questioning which holds Itself m the question (43). 

The surprising new development in the Jaspers review is acc~rdingly 
the overt ontologizing of the topic of the phenomenol~gy of hfe: The 
original experience of phenomenology is a (pre)ont?.logica.l e~penence. 
Radical phenomenology is ontology, an ontology of Da s~m: an ontol
ogy of the "(I) am." Existence, a term subject to th~ sa~e mCidental and 
casual uses as "being," is to indicate the "sense of bemg" (Seznss~nn). of 
the "I am." And this sense of being is to find its sense of actualizatiOn 
within the triple sense of intentionality o~erati~e. in the concrete ~asein_: 
One is reminded of Heidegger's scholastic trammg as he makes I am 
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the prime phenomenon, and thus the prime analogate from which other 
analogates, like "he is," are to take their bearings. But in the context of 
the review, the first effort is to shift the locus within the central question 
of psychology, "What is it to be human?," from the psyche, human life, 
to the "is," and even more tellingly, from the "I" to the "am." Heidegger 
already seems to be aware of the dangers of anthropologization of his 
star~ing point with this turn. The locus of the "am' is not in the psyche 
but m history, the history "which we ourselves are," therefore (against 
Jaspers's metaphysical proclivities) not in life as an infinite medium but 
in time and as time. One can however doubt whether the titular question 
of "Being and Time" is yet fully grasped at this point, or even whether 
Heidegger has yet begun to refine his concept of time to any great extent. 
Some steps in this direction will be taken in the following semester. But 
the final refinement of time comes only after a crucial refinement of "ex
sistence" of its last vestiges of ousiological dross, which brings it to its 
full formal potential, just before the final draft of BT. 

Wit.h Heidegger's reluctance to let go of the term "life" altogether, 
the shift from "life" to "Dasein" will take several more semesters to com
plete, and to "existence" not until the final draft of BT. He perhaps 
senses that the shift to the personal "I am" could irretrievably overpower 
his initial sense of being as an impersonal "primal something," an It 
which worlds, properizes, and so "happens" to me (KNS 1919). But this 
impersonal function is now to be taken over and conveyed by the "factic
ity" of the "I am." Almost exactly a year after he first sent his review to 
Jaspers, Heidegger writes to him to reinforce its most telling points, and 
first of all "the basic sense of the facticity of life": 

It must be made clear what it means to be involved in "making up" human 
D~sein, to have a part in it. But this means that the sense of being of being
ahve, of being-human, must be originally won and categorially defined. 
The psychic is ~ot something that the human being "has," consciously or 
u~consciously, but something that he is and which lives him. Fundamentally, 
this means that there are objects which one does not have but "is"; objects 
whose What rests simply in the "That they are."7 

Heidegger then goes on to explain that, for this task, the categorial struc
tures of the old ontology of the Greeks-terms like What versus 
That-must be subjected to a "critique at their roots" and "newly built 
~rom the ground up." It is now mid-1922. Clearly, the ontological direc
tion fi~st str~ck in the Jaspers review two years before is beginning to 
shape. itself m.to t~e double-pronged ontological program, at once sys
tematic. and histoncally destructive, which will eventually become BT. 
. Bu~ m 1922, the ontological. thrust of the program, its formal indica

tion, focuses first on the full facticity of the "I am," and not on the project 
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of "existence" understood as a forward-tending "(having-)to-be" (Zu-sein: 
1925 ). Significantly, when Heidegger first broaches the formal indication 
of the "I am" publicly to his students in the last two hours ofWS 1921-22 
in late February 1922, he never even mentions the term "existence" (GA 
61:172-181, 145-155).8 But in this early attempt to get at the peculiar 
"objectivity," or sense of being, of factic life, the bridge between the 
facticity of the "I am" and the later project of "to be" emerges in the 
question "Am I?" by which the "I am" is concretely actualized in the 
context of factically "ruinant" life. The question in all of its disquietude 
and distress does not admit of a ready and simple Yes or No response, 
becomes more concrete and original the more counterruinant it be
comes, and for the philosopher is all the more indeterminate and labile 
by its focus on the "am" rather than the "I." This counterruinant ques
tionability of factic life is really the new immediacy of life's facticity, 
exposing it in all of its mobility as the new "object" of philosophy, breach
ing the "insular sacrosanctity" (152) of the old immediacy of the given
ness of the lived world which temporalizes itself in factically ruinant life, 
from which the factic Dasein itself is in fact absent, is simply not "there" 
(148, 154f.). The new "object" of philosophy is therefore not an object 
at all in the traditional sense of an in-itself, but a deliberate countermove
ment which brings us to a new kind of "ob-ject" (Gegen-stand as "counter
stance": cf. WS 1920-21) which is insuperable in its resistivity and opposi
tion when compared to the purported resistance of the object in the 
traditional sense ( 177 f., 148). This new ob-ject is in fact the moving con
text of factic life in the full vitality of its facticity, that is, in its specific 
temporality, which is accessible only in the questioning which reverses 
life's ruinance and counters the annihilation of its very being. Pursuing 
this countermovement to its originality opens the possibility of genuinely 
illuminating the basic experiences in which factic life qua life can en
counter (begegnen: 176) itself. 

This oppositional "immediacy" between life's temporal movement and 
its countermovement constitutes the nuclear insight which will structure 
the systematic part of the program first developed later in the year of 
1922. It will eventually bear the title "Being and Time." 

FOUR 

The Religion Courses ( 1920-21) 

From a genealogical perspective which has followed the initial, and to 
son;e extent secret, deve_lopme~t ?f th~ various seeds of Docent Heideg
ge~ s ph~nor1_1en~l~)gy of the rehgwus hfe (chap. 2 above), it would seem 
a vtrtualt?~vitabthty that he should teach a course or two on the philoso
phy of rehgton. And the year's incubation which followed his cancellation 
of the course on "~he P~ilosophical Foundations of Medieval Mysticism" 
would seem sufficient time for such a task for someone who, at least to 
those close to. ~im, manifested such an intense continuing interest in 
matter_s of rehgwn a_nd t~eology. Given this background, after a year 
spent m deconstr_uctmg ~1fe, what could be more natural than a year 
?evot~d to the phi~osophiCal deconstruction of the religious life in all of 
Its tacit pretheore~Ical pos_sibilities? And so it turned out, in a year which 
would prove consistent with the in-depth development of 1) the Bekum
merung of life, first introduced at the end of SS 1920 and now traced 
ba~k to _its patri~tic and biblical ro?ts; and of 2) the dimension of history 
whiCh, as Schletermacher and J?t~they _had already taught Heidegger, 
wa_s abs~lute~y central to the rehgwus hfe. The distinction between the 
O~Ject-htstoncal an~ ac_tualization-h_istorical, first introduced in this year, 
Will p~ove to be an mdtspensable "formal indication" for the later prob
lematic of "Being and Time." 

~nd yet the reasons which led to the cancellation of the course on the 
phtlos~phy of mysticism in 1919 were still valid in 1920 for a course in 
the philos~~hy of religion, and in fact to a greater degree, to which new 
reasons ansmg from another year of teaching at Freiburg could now be 
ad~ed. The "ov_erwhelming concern" (chap. 2, p. 108) for methodology 
w_htch ~ntered I?t? the plans.for the earlier course now drown out a 
discussion of rehgwus phenomena in the new course to such a degree 
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that some of the less methodologically inclined students will complain 
to the dean! This is most unfortunate for posterity, since Heidegger was 
in the middle of his one and only truly sustained treatment of the "formal 
indication" at the time; he abruptly dropped this vital but somewhat 
advanced topic and never really returned to it again. The fact that the 
autograph for this course is missing may be due to the same _troubled 
circumstances. All that remain in the archives directly from He1degger's 
"hand" are some notes on the brilliant but erratic interpretation of the 
Pauline letters which succeeded the uniquely important treatment of 
the formal indication. These may well have been the notes from which 
Heidegger improvised an entirely different conclusion to ~he cours~ t~an 
the one which was undoubtedly carefully worked out m the ongmal 
lecture manuscript. At any rate, the unusual circumstances surrounding 
this cursus interruptus, prematurely thwarted in its original thrust and 
then carried to a different climax, should be duly noted in any study of 
its contents from the extant student transcripts. 

In retrospect, we find a remarkably prescient remark by Heidegger, 
in a letter to Lowith on October 9, 1920, about this course three weeks 
before it begins (on October 29): "This semester, I want to start a little 
earlier. Not that I am particularly enthusiastic about my lecture course. 
I have the feeling that it will come to grief and fall apart in the course 
of the semester, since I am at the moment making good headway for 
myself, so that some of the lectures are already a bit obsolete. Trying_ to 
patch things up never really wor~s." 1 Other letters ~o his student L~~Ith 
suggest that Heidegger is assummg the role of ph1!osopher o_f rehgwn 
in Husserl's school of phenomenology, already assigned to h1m by the 
Master in 1918, with great reluctance, and even antipathy. "I myself am 
no longer even regarded as a 'philosopher' [by Huss_erl, "der Alte"], I 
am 'still really a theologian'" (October 20). He complams about the poor 
theological grounding of his seminar students, who nevertheless want 
to study Kierkegaard or Descartes with him. "Kierkegaard_ can be tru!y 
exposed only theologically (as I understand theology and will deve_lop m 
the Winter Semester)."2 And ever since Heidegger's study of Dilthey, 
Descartes's "Cogito" can only be understood in the context of all of Chris
tian philosophy going back to at least Augustine. "I mys~l_f wa~t to l~arn 
something in my seminars, through objections and d~f?culues. Smce 
these are posed with the necessary sharpness and preclSlon only ~hen 
the participants are equal to the matter at hand, ~ ~ave for now deoded 
to forgo a seminar in the phenomenology of rehgw~. For, to be f~a~k, 
all that would come of it is the kind of babble in the philosophy of re~1!?10n 
that I want to eliminate from philosophy, this talk about the rehgwus 
which is familiar to us from reference works" (September 13). "I would 
like to do away with 'talking' about the religious, but it is perhaps inevita-
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bl~. It is als~ a false expectation regarding my lecture course, if anyone 
thmks that IS what I plan to do. It is probably best to say so from the 
start" (September 19). 

WS 1920-21: INTRODUCTION TO THE PHENOMENOLOGY OF 
RELIGION 

On its face, this two-hour lecture course divides "naturally" into two 
parts, an "introductory" methodological part ( 10 hours) closely related 
to the themes of the previous semesters on radical phenomenology, its 
matter and method, and a second part (16 hours) devoted to the phe
nomenological explication of concrete religious phenomena. Focused on 
the interpretation of Paul's more eschatological letters, this second part 
has become famous in the Heidegger literature3-whether justly or not 
is still to be seen. 

But Heidegger himself provides no such advance outline for the 
course. Perhaps he intended to give equal time to each part, divided by 
the Christmas break. But because of the academic incident which erupted 
!n class, he makes_ short shrift of the first part as he plunges abruptly 
mto the second pnor to the break. In point of fact, his opening remarks 
promise quite the opposite to a second part which would examine con
crete problems and "construct a worldview." In his opening remarks, he 
clearly seeks to disenchant those who had signed up for a course on the 
philosophy of religion looking for something that would "stir the heart" 
or expecting some "interesting" content. In fact, here he sets the prece
~ent for many of his future titles by noting that the philosophically opera
tive term in the course title is really the incidental stock word "Intro
duction." Never arriving at answers but always "leading into" questions: 
that is the essence of philosophy. "I wish to aggravate this need of philos
ophy to be ever turning upon the preliminary questions so much, and 
to keep it before your eyes so relentlessly, that it will in fact become a 
virtue.': Ha~dly an int~oduction in a pedestrian sense, aimed at attracting 
nonmaJors mto a philosophy course. Instead, the word is meant in a 
profoundly philosophical sense, presaging the main term of this exercise 
m _the se~f-understanding of philosophy as perpetual intro-duction, 
whiCh He1degger had already named the "formal indication." 

Accordingly, the phrase "Introduction to Philosophy [ = Phenomenol
ogy]" is for Heidegger already a pleonasm. Thus much of Part One of 
t~e course is laboriously spent in making a pleonasm just as obvious to 
his st~den~s! This. tentative, probing character of philosophy into the 
questwna~Ilny of hfe clearly carries over into its conceptuality, which is 
where H~1degger starts the first part. It should therefore not surprise 
us that this part comes to a climax in Heidegger's first detailed explana-
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tion of the "formally indicative" concept, that crucial element and "pr?b
ing tool" of his hermeneutic phenomenology which has been begg1~g 
discussion ever since he first discovered it in the four part schema m 
KNS 1919 and named it in WS 1919-20. No less important than the 
discovery of the kairological character of lived time, in the se:on.d P.art 
glossing the Pauline letters, is this development of th.e formal mdicatlon 
in the methodological first part of the course. (Ka~rology and formal 
indication will together constitute the most essential, b~t largely unsp~
ken, core of BT itself.) From the opening considerations, one who IS 
attuned to the genealogical context senses the growing n~ed .to ~orne to 
terms with the nature, role, and necessity of the formally mdJcative con-

cept in a hermeneutic philosophy. 

Part One: Introductory and Methodological 
The first task of the course is to come to a preliminary understanding 
of the concepts in the course title. But these ar~ all phil~sophi~al c.oncepts 
which, contrary to scientific concepts, are qmte pecuhar. Soentl~c con
cepts assume a fixed form and so are definable by bei~g ordered and 
classified within a particular, objectively formed matenal co~t.ext. T~e 
scientific concept assumes better definition and greater preos10n as Its 
context becomes better known. Philosophical concepts, on the other 
hand never assume such definition and fixity. Constant uncertainty be
longs' to the very sense of a philosophical concept.: it. is always vac~llating, 
vague, plurivocal, always in flux and subject to vanau.on. I.ts a~cess10n and 
formation are fundamentally different from that of a scientific concept. 
Philosopical knowledge thus differs essentially ~ro~ scientific knowl
edge, inasmuch as philosophy does not have an obJecu:ely formed mate
rial context at its disposal. There is a fundamental difference between 
science and philosophy: this is not a scientific hypothesis but a philosophi
cal "thesis" -insofar as philosophical experience works itself out as a 
linguistic thesis or proposition-which will be. de~onstrated .in ~he 
course of these considerations. Needless to say, this will not be a scientific 

demonstration. 
The course title assumes any of three nuances, depending on which 

of its three key concepts is emphasized: "Introduction," "Phenomenol
ogy" ( = Philosophy), or "Religion". Procee~ing by way of such word 
clarifications we will soon encounter a pecuhar core phenomenon that 
underlies all' three meanin~s, namely, the problem of the historical. It 
will define the limit of our ~spirations in this course, insofar as it makes 
the connections among the three concepts even more questionab~e. 

What does "Introduction" mean? An introduction to the soences 
tends to provide the domain of the subject matter, its method of elabora
tion and a historical overview of the various attempts that have been 
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made. to pose an_d to resolve t~e ~ertinent problems. Such introductory 
questions never mterest the snent1st as much as the true, concrete scien
tific p:oblems. '_fhere i~ a palpable insecurity manifest in any introduction, 
esp.enally a ~hilosoph1cal one. We know a philosopher by how he does 
an Introduction, s? m~ch so that it must be taken into account with every 
step that he takes 1r: his endeavor. For the scientist, it is not such a major 
matter. And the philosopher never adopts, without further ado, the same 
sort of introduction as the sciences, which name their subject matter and 
method, and then provide a genetic history. It is said that the sciences 
"aris~" from philosophy. If that is so, they do so by modifying and trans
fo~n_nng ~ moment which in philosophy remains unmodified, kept in its 
ongmal form. The sciences do not reside in philosophy. Philosophy and 
science are essentially different. 
. :Vh~t t.hen i~,.philosophy ( = "phenomenology")? We have only noted 
Its mtnns1cally Introductory" character. But how does philosophy arrive 
~tan un?erstanding of itself? Simply by philosophizing itself, just doing 
~t. And 1~ does not do it by scientific means, say, by trying to define 
Itself, whiCh means to order itself within an objectively formed material 
context. But surely it has an object, vague as it may be, with which it is 
co~cerned ~n a .cert~in way? Putting it in this way, along the way pointing 
to Its definennes, IS to apply to philosophy the idea of science as the 
guiding standard. But it is this very idea which here stands in question. 
Nev~rth~less, such ~ttempts, such questions of definition and object are 
also JUStified for philosophy, but in a purely "formal" way which has yet 
to be clarified. 

Factic Life Experience 
If one grasps the problem of the self-understanding of philosophy radi
cally, one finds that philosophy springs from factic life experience ... 
and th~? springs. right ba:k into factic life experience! To call philosophy 
~ cogmuve or rational activity is to say nothing at all. What is fundamental 
~s the. "concept" of factic life experience, from which philosophy takes 
Its pomt of departure and to which it returns (cf. SZ 38). 
. What is facti~ !if~ experi~nce? It means at once the experiencing activ
Ity and that. wh~ch IS expenenced. Both the active and the passive sense 
must be mamtamed. In short, the experiencing and the experienced can 
never be to~n asunder lik~ .two things. Experiencing does not merely 
have the rati?~al and cogmuve sense of "taking cognizance of." On the 
oth.er ~and, It IS r:ot merely passive encounter, confrontation, a joining 
which mcludes bemg set apart, but also active shaping and self-assertion. 
In the same [middle-voiced] vein, "factic" (factual) cannot be understood 
~assivel~ according to epistemological ideals to mean naturally real, real 
hke a thmg, or causally determined; it can only be made comprehensible 
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in its full amplitude, where it is at once broad and definite, from the 
concept of the "historical." 

Philosophizing is a constant encounter, a constant "face-off' and com
ing to terms (Auseinandersetzung) with factic life experience. Its expansion 
beyond a mere cognitive activity likewise means that the sciences can no 
longer be regarded philosophically in the same way as before. The sci
ences can no longer be regarded as objective formations of sense or 
ordered constellations of true propositions (cf. SZ 11 ). They too must 
now be grasped concretely "in act," realizing themselves practically, de
veloping historically, and actively assuming the above "finished" shapes 
out of factic life experience. Contemporary philosophy not only over
looks but openly rejects this historical dimension of science-in-process. 
[Heidegger here not only anticipates by decades, but also spells out, the 
deep philosophical core of the orientation of the Anglo-American "new 
philosophers of science," like Polanyi, Toulmin, an~ Kuhn) . . . 

But the common root of philosophy and the soences m facuc hfe 
experience makes it into a danger zone which hinders the emergence . 
from it of philosophy proper. How to liberate philosophy from the dan
ger of "secularization" into science or into a doctrine ?f worl~views? Ho~ 
to bring it to confront factic life experience, where it finds lts true self
understanding, without the aid of readily available scientific concepts, 
even without declarations of what the "o~ject" of philosophy is? For even 
the concept of "object" has become questionable vis-a-vis life experience. 
To arrive at the philosophical level, a mere change of viewpoint is not 
enough. This is what Natorp has done in simply reversing the objectifica
tion involved in knowing objects into a subjectification which is to repre
sent the philosophical (psychological) process. Knowledge here remains 
in principle the same. 

Because factic life experience is more than a cognitive experience, 
more than even the simple initial experience of taking cognizance, philos
ophy in the face of it must undergo a total transformation. What is had, 
lived, experienced in factic life experience is more than a mere object 
for a subject and its theory-forming activity, it is a world in which one 
can live. (One cannot live in an object.) This formal indication of the 
world can be further articulated formally as our environment or milieu, 
as that which encounters or confronts us. It includes not only material 
things but also ideal objectivities, like those of science, art and religion. 
In this environing world, there also stands the with-world, that is, other 
humans socially characterized as relatives, superiors, peers, strangers, 
and not as instances of the scientific genus homo sapiens. Finally, in the 
very same world also stands "I myself," the _se_lf-world. Ins~far_ as it is 
possible to absorb myself in science, art, or rehgwn, so that I hve m them 
totally, these can be called "genuine lifeworlds" (cf. chap. 1!), the self-
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world in which I as scientist, artist or devout person live. But these are 
also accessible in the manner of a surrounding world, as we have noted. 

_It would be a vio~ent distortion to try to rank and stratify these worlds, 
as if they were partiCular regions ~nd domains, to separate them sharply 
from on~ another, to order them mto genera and species. Epistemologi
cal questwns play no role whatsoever here. What matters is that these 
~ifferent ~ifeworlds become accessible in a specific way in and for factic 
hfe e~penence. We_ m~st try t? characterize this manner of becoming 
acce~sible, of expenencmg. This how of experiencing the worlds is the 
relatiOnal sens~ of facti~ life experience, relating the how of experiencing 
to the what of Hs ex~enen~ed ~ontent. In the factic course of experience, 
however, the how of expenencmg never comes to consciousness. Instead 
factic life experience is totally absorbed in the what, the experienced 
conte_nt. In the course of a _day, I busy my~elf with an astonishing variety 
of thmgs, and ~et the vaneg~te~ how of relating to this variety never 
comes to consciOusness. FactlC hfe experience in this way manifests a 
rem~rkable "indiff~re_nc~" with respect to its way of experiencing, its 
relauonal sense. This mdifference bears witness to the "self-sufficiency" 
of factic life experience. 

If we t~ke_ heed of this peculiar indifference of factic experiencing to 
all of facuc hfe, even the highest things, we become aware of a certain 
sense pervading the environing world, with-world, and self-world, 
namel_y, the characte_r of sig?ificance which sustains everything that I 
expenence. All that iS expenenced, all content, bears the character of 
significa~ce, is defin~d b_y it, _but f.lOt in epistemological terms. I experi
e?ce or hve all my hfe-s1tuat10ns m this nonepistemological sort of sig
mficance. 

Th~s becomes clear when I ask how I experience myself in factic life 
expenence. Here, philosophers tend to assume some theoretically devel
oped concept of the psychic, like soul, coherence of acts, or transcenden
t~! consciousness. But I never experience myself factically as an experien
tla~ coherence, a conglomerate of acts and processes, or a detached 1-
obJect. I experience myself factically in what I do and suffer, what con
fronts me ~nd what I accomplish, in my concern and disregard, my states 
?f depres~10n and elevation, and the li~e, where I am always caught up 
m t_he envnon~ent, ~aptured and captivated by the surrounding world. 
T~is self-expenence is not a_ theoretical reflection or "inner perception" 
(Dllth~y) or ~ven an I-expenence, but an experiencing of the self-world. 
Expenence_ itself has a worldly character, it is accentuated with signifi
cance, but m such a ~ay that my experienced self-world is not yet set 
off ~rom th~ surroundmg world. Th~s sort ~f self-experience is the only 
possi~le_po~nt of departure for a philosophical psychology. 

This mdifference to the "comporting toward" and resulting lapse to-
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ward the world, into its given significance, is only aggravated by our 
cognitive comportments. The factic which is known in factic knowing, 
the initial acts of simply taking cognizance, still have the character of 
significance rather than that of an object. But the acts of comparing, 
relating, and ordering that follow lead to the stabilizing developments 
of science, a "logic of things" which divides the facticity into objectively 
formed domains. The initial tendency to lapse (abfallen) built into factic 
life experience thus now conditions a tendency toward the determination 
of o~jects and the objective regulation of lived life. Philosophy ~imJ_>ly 
continues this theoretizing tendency with Plato, who adds an objective 
domain of ideas to that of sensory objects. Modern philosophy, by taking 
consciousness as its peculiar object, is but a further continuation of this 
tendency. Nowadays, accordingly, we do not have the slightest idea of 
how a radical separation of philosophy and [objective] science can possi
bly come about. It seems as if our deliberations have only magnified the 
difficulties for philosophy to come to an understanding of itself. 

Not so. We now see that factic life experience, which is to be the 
starting point of philosophizing, is also the starting point of that which 
hinders philosophizing. Experience itself again and again conceals its own 
emerging philosophical tendency, nips these motives in the bud, ~s it 
were, through its indifference and self-sufficiency. In this self-suffinent 
concern, it continually falls off into significance and its objectification 
and finally into the "scientific culture." It becomes totally absorbed in 
the what of the world, and how to control it, and forgets the how. Factic 
life experience is the "attitudinally adjustable, lapsing, self-sufficient con
cern for significance which is indifferent to the relational." It is at once 
the origin and repression of the philosophical impulse [both its motive 
and countermovement, Heidegger will soon say]. By making, for the 
very first time, factic life experience itself into a problem, we have the 
possibility of reversing this decadent tendency, finding in experience 
itself the motives for this about-face and the transformation it can pro
mote. These are the motives for philosophizing out of factic life itself. 

Troeltsch's Philosophy of Religion 
In view of such opposing tendencies, to find these motives out of one's 
own experience is extremely difficult. But there is a way already begun 
for us, in our acquaintance with past and present philosophies. To be 
sure, the existence and possession of a history of philosophy is in itself 
no motive for philosophizing. But it can be used as a factual point of 
departure for making some such motives clear to us. We can a~ least 
take note of them by considering some of the presen~ currents m the 
philosophy of n~ligi~~- [Th~s inciden~ally will also p_r~vid~, an answer to 
the titular quesuon, What iS the philosophy of rehgwn. ] 
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Ernst Troeltsch [ 1865-1923] is today rightly recognized as the leading 
authority in the philosophy of religion. He commands vast erudition in 
the concrete materials in the history of religion as well as in the problem
history of the philosophy of religion. Originally a theologian, he has an 
int~mate firsthand sense of its problems. For Troeltsch, the goal of a 
philosophy of religion is the elaboration of a scientifically valid definition 
of the essence of religion. This he pursues according to the demands of 
the contemporary scientific consciousness in terms of a fourfold disci
pline: factual psychology, apriori epistemology, philosophy of history, 
and metaphysics. 

1. To begin with, the facticity of religious phenomena must be made 
accessible by describing them in themselves, in their naivete, free from 
all theories (especially positivism) and attitudes colored by worldviews 
(e.g., Max Weber). The central phenomenon of all religions is the belief 
in the experienceability of the presence of God. In short, the primal 
phenomenon is mysticism, the experience of unity in God. Immediately 
given in the central phenomenon are certain demands of moral comport
ment. Peripheral phenomena include the sociological phenomena and 
the mythos of religion. 

For this rudimentary phenomenology, which would include a typol
ogy of the historical religions, Troeltsch marshals a potpourri of methods 
and extant sources: individual and folk psychology, psychopathology, 
prehistory, ethnology, the "American methods of statistical question
naires," William .James's Varieties of Religious Experience, and Dilthey's de
s:riptive psychology. The result is a psychological essence of religion, a 
km_d of typology of psychic processes in terms of genera and species of 
rehgious phenomena. 

2. Upon this factic ground, one can now develop an epistemology of 
the moment of validity contained in the psychic processes. The episte
mology of religion explores the apriori lawfulness which underlies reli
gious appearances, the rational moment which makes religion possible. 
But is the religious apriori rational or irrational? It is not rational in the 
se~se of theoretical rationality but rather in the sense of being universally 
vahd or necessary for reason. The epistemological essence of religion is 
the apriori of religious reason. It leads to the metaphysical problem of 
ho~ the logical, ethical, and aesthetic apriori come together or are "con
sohdated" in the religious apriori. 

3. The philosophical history of religion considers the realization of 
the religious apriori in the factual course of human history. To under
stand the present and to pr~ject the future of religion, it would decide 
whe_th~r it will ~ver ~orne ~o. a ~~iv~rsal religion of reason (e.g., the syn
cretic evangehcal Cathohnsm of Soderblom) or whether one of the 
positive religions will obtain hegemony in the future. Or does the devel-
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opment of religion culminate in an ultimate ideal? Troeltsch now says 
that every period of religious development has its own sense arising not 
only from rational moments but also from spontaneous forces of life 
(Bergson, Simmel). These forces then detach themselves from their roots 
and finally dissipate in their independence. The historical essence of 
religion is thus the realization of the factic-psychological as well as the 
rational apriori in history. 

4. The metaphysics of religion unifies all other a priori in the religious 
one. This is philosophy of religion in the strict sense; the other three 
disciplines are only sciences of religion. Insofar as a single reality asserts 
itself in religious life, the idea of God, this idea must be considered in 
relation to the total reality of our experienced world and the entire con
text of reason. The metaphysical essence of religion is the religious as 
the principle of every apriori. 

Troeltsch thus gives us a series of concepts of essence whose content 
need not be criticized here. Religion is here ordered into contexts into 
which we could just as easily have placed science or art. This is possible 
only because religion is from the beginning regarded as an object. Why 
precisely these four disciplines? Are they even intrinsically related to 
each other, let alone to religion? This philosophy of religion does not 
originate from religion but from a preconceived concept of philosophy 
dominated by science. It is determined by the four disciplines but not 
by the essence of religion. These disciplines do not arise from religion 
qua religion. How are religion and philosophy related, how does religion 
become an object for philosophy? For Troeltsch in the end, religion is 
related to philosophy precisely as an object of knowledge, and philosophy 
is related to religion in an object-cognizing sense. Even if it be the object 
of objects, religion still stands in an external (scientific) relation to philos
ophy. Small wonder that Troeltsch finds that religion lends itself "natu
rally" to scientific elaboration, easily revealing itself to be a psychic phe
nomenon which has a history and refers to metaphysical contexts. But 
religion must first be regarded in its full facticity before approaching it 
in a particular philosophical attitude. 

The Historical 
An important step toward this phenomenological goal is our opening 
thesis of the radical difference between philosophy and science, not only 
with regard to their "objects" but also their manner of relating to the 
object. But if neither object nor object-cognizing applies, it is no longer 
possible to foresee how philosophy is supposed to deal with religion. Even 
the title of the course suggests that religious experiences will eventually 
become the object of phenomenological observation. Given this impasse, 
let us therefore now go one step further and approach the task of the 
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clarification of the course title by way of the core phenomenon which 
permeates the meanings connecting its three key terms. In anticipation 
of this moment, we have already indicated this core phenomenon under 
the heading of "the historical." In fact, it seems self-evident that all three 
are historical phenomena, subject to historical development and condi
tioned by its historically particular context. But does this not fit any phe
nomenon whatsoever, say, science and art? This is no great bit of knowl
edge. How does this bring us to the authentic self-understanding of the 
authentic sense of philosophy, which is still our primary goal in this course? 
Philosophy and religion are historical phenomena in the same way as 
the Feldberg and Kandel are mountains in the Black Forest, or the uni
versity, the cathedral, and the train station are buildings in the heart of 
Freiburg. By such a subsumption into a universal concept, the sense of 
the historical would still be directed by a preconception fixed upon the 
object. An object is historical: it has the "property" of being historical, 
of coming to be and taking its course in time. By now, we know that this 
is precisely what we do not want. We mean instead the historical as the 
phenomenon just as it meets us in life and not in the "fact of historical 
science," which exists only in the minds of neo-Kantians and logicians 
and, moreover, is the epitome of "unliving." We are raising the question 
of the possibility of uncovering an entirely different sense of the histori
cal, a sense which cannot be attributed to objects at all. Perhaps the 
current sense of the historical as object-historical is but a derivative of 
this original sense. 

If so, then it still may be useful to come to terms with this current 
sense of the historical just as we meet it today, but at a more vital level. 
It is said that contemporary culture, like no other, is motivated by the 
"historical consciousness" (Dilthey). This means that the historical atti
tude "disquiets" us in a double direction, 1) insofar as it excites, stimu
lates, incites and 2) insofar as it impedes and inhibits. It is at once an 
enriching fulfillment and a burden. The historical is today a power 
against which life has to assert and secure itself: l) The secularization 
and self-sufficiency of contemporary life, which wishes to secure its 
p~o~er l_ife by innerworldly means, leads to a voracious understanding 
of ahen Ideas, strange worlds and exotic cultures, right up to their belief 
systems, and so cultivates a widespread tolerance for the strangest mani
festations. Through this hegemony of understanding, one then arrives 
at a new sense of security in one's own life. Whence the mania for the 
typification of world views, where we think we have arrived at the ultimate 
and can safely rejoice in the multiplicity of life in all its forms. 2) But 
the. rev~rse side of this is the "burden of historicism," having to choose 
~rbitranly from a~ong the types of world views. Or the fascinating look 
mto the past provided by the historical inhibits by distracting us from 
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the tasks of the present, destroying the naivete of our creativity. All 
activism is an attempt to stem the tide of history. It deliberately stands 
in the way of the "logic of history," which has nothing to do with what 
really moves us contemporaries. 

The phenomenological clarification of the problematic adjective "his
torical" first needs to make its actual present usage totally clear. It is 
thus understood as the property of any space-time object, including the 
human being. But this sort of attribution blurs certain distinctions, a 
blurring which over the centuries has assumed the character of a fateful 
obfuscation. An anticipatory excursus into these distinctions will for the 
moment serve as a cautionary note. For it is so easy to confuse an object 
(Objekt) with a "counterstance" [Gegenstand: an etymological translation 
of what perhaps might be called a circumstance or state of affairs], which 
we ourselves have tended to use synonymously. Not every counterstance 
is an object, although every object can be regarded formally as a 
counterstance. The determinations of a counterstance apply formally to 
any something. [A counterstance is a "something in general," Lask's most 
basic reflexive category, but in a more intensely intentional sense, as a 
"standing toward" rather than an "over against."] Thirdly, a phenome
non is neither an object nor a counterstance. Of course, a phenomenon 
is formally also a counterstance, but this says nothing essential about the 
phenomenon and places it in a sphere in which it simply does not belong: 
the fateful blurring, which makes phenomenological investigations emi
nently difficult. Objects, counterstances, and phenomena cannot be lined 
up in a table of categories, as on a chessboard, or in a subsumptive scheme 
of concepts. Phenomenology works with an entirely different kind of 
"concept." For the moment, however, let these cautions at least warn us 
against taking the human being merely in object-historical terms, as an 
object in time with the historical as one of its properties. Such cautions 
reflect philosophy's distrust of, and so its struggle against, "sound com
mon sense." 

We have already noted that the phenomenon of the historical moves 
contemporary factic life to a double-edged disquietude. We can question 
whether that against which factic life then asserts itself is in fact the 
historical. Beca11se of the historical consciousness, we now have not only 
the historical sciences ( = human or cultural sciences) but also a mania 
for philosophies of history. Without going along with their views, we 
might try to understand the motives for these respective views of history 
and, more basically, how the historical even becomes a problem for them 
or, as it turns out, a burden or hindrance against which they must do 
battle. We might in general and very schematically distinguish three ways 
(current philosophies of history) in which the present seeks to protect 
or secure itself from history: l) the Platonic way, a radical renunciation 
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of the historical; 2) the exact opposite, a radical surrender to history 
(Spengler); 3) a compromise between these two extremes (Dilthey, Sim
mel, Rickert, Windelband): 

l. Plato's radical solution is the most popular, and the most readily 
available, in view of the continuing influence of Greek philosophy upon 
contemporary intellectual life. Historical reality is not the only and final 
reality, it is comprehensible only through its relation to the supratempo
ral realm of ideas. With this positing of a supratemporal reality, security 
against the historical is in principle realized. History is from the start a 
secondary problem. For Plato and all Platonists, the motivation for the 
discovery of this suprarealm results from the dominating position of 
theoretical knowledge as it manifests itself in their battle against skepti
cism. Over against the cognitive processes taking place in time, there is 
still the cognitive content which is true and valid in itself. Contrary to 
the purely epistemological founding of the other two ways, the first way, 
with its suprareal lawfulness, adds a theory of being: Anything is only 
insofar as it is known. Plato expresses this primacy of the theoretical 
(over against the ethical, artistic, and practical) in the position he takes 
against Socrates' "Virtue is knowledge." It is first a matter of securing 
knowledge as knowledge before the virtuous life is at all possible. The 
only problem is the precise connection between temporal and supratem
poral reality. Three positions are, up to the present day, expressed in 
Platonic terms: a) The temporal world is an imitation (mimesis) of the 
supratemporal, the supratemporal being the paradigm of which the tem
poral is the copy or image. b) The temporal takes part or participates 
in the supratemporal through methexis. c) The supratemporal "appears" 
in the temporal, manifesting its "presence" (parousia) in the temporal. 
Clearly, in every case, historical reality ("the temporal") is secondary. 

2 and 3. Both the second and the third ways are purely epistemologi
cal, and this epistemological foundation is most clearly expressed by the 
extreme representative of the third way, Georg Simmel. He asks, "How 
is the theoretical configuration which we call history developed out of 
th~ stuff of immediate reality?" The stuff undergoes a forming process 
gmded by the two categories of reality which we find in the natural and 
the _his~o~ical sciences. History itself is the product of the freely forming 
subJectiVIty. The human being who knows makes nature and history; 
only the human being which is known is a product of nature and history. 
Inasmuch as history is nothing but a theoretical picture dependent on 
~he gratuity of the freely forming subjectivity, history is completely under 
Its control. The human being cannot be subjugated to history, for it 
de_rends _upon him ~s to what history is and how it is shaped. But why 
this partiCular formmg process and this unique constellation, out of 
which history as reality arises? Any particular historical picture depends 
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in its orientation and development upon the present which sees history. 
But what motivates a historical rather than a natural conception of real
ity? A sum of processes and effects is conceived as effective, by way of 
an interest which is awakened to feel such effects in the immediately 
given stuff. This historical interest has two cooperative directions: a) the 
joy and enjoyment in the interplay of fate and personal energy, in the 
rhythm of the play between winning and losing, plan and execution, in 
short, in the excitement that comes from encountering the complexity 
of human events; b) add to this emotive content a sense of its brute facticity, 
that what is experienced is real, in actuality efficacious, and the historical 
interest is complete. The decisive point of this epistemological machinery 
is that history loses its disquieting character, since it is nothing but the 
product of the freely forming subjectivity. 

This epistemological tendency is assumed by Spengler and radicalized 
by him into the second way. To the human historical interests, he adds 
the nineteenth-century interest in raising history to a science in its own 
right, against the monopoly usurped by the natural sciences. For Simmel, 
historical knowledge is still dependent upon the standpoint of the ob
server. What is needed, accordingly, is a Copernican revolution to free 
history from its condition of dependence upon the present. How? By 
not absolutizing the present which drives and knows history, where, for 
example, it is made into the highest stage of development, but instead 
plunging it into the objective process of historical happening. Spengler 
thus joins a Kantian epistemology to a "wild metaphysics" of becoming 
in which historical reality is no longer juxtaposed to a suprahistorical 
one. Instead, the reality and the insecurity of the present is experienced 
historically within the objective process of historical becoming, which as 
a whole is nothing but a continual flow and ebb of expressive gestalts 
"of the life resting in the center." 

The third way directs itself against the extreme [Dionysian] fluidity 
of the second by joining the formative process of history cognitively to 
the norm of truth. History in its becoming is nothing but the continual 
realization of supratemporal values and validities. These are of course 
never fully and purely realized, never absolute, but always given in a 
particular historical gestalt through which the absolute "shines." It is 
neither a matter of stripping away the historical reality nor of relegating 
it to an absolute process of becoming, but of shaping the future from 
the full treasure of the past in a process which strives to realize the 
universally human. It is by putting myself into the temporal cognitively, 
understanding it as the dialectic of a universal history, that I realize the 
supratemporal. 

A closer look would readily show that all three ways are pervaded by 
the Platonic schema of thought. Even Spengler in his overt anti-Platon-
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ism is quite Platonic, not merely in the "realm of ideas" generated by his 
morp~ological typologies, like a mathematics of world history. Opposed 
as he IS to the absolute validity of Platonism, the way in which he finds 
~ecur_ity a?ainst t~e historical is still the same. He does this by acknowledg
mg h1stoncal reahty as the ultimate, albeit the only, reality. Granting this, 
I have no recourse except to install myself in this historical reality, to go 
along with it in a conscious cooperation in the "decline of the West." 
Here, as in the other two ways, liberation from time and history is 
achieved by way of a theory of reality. Security is achieved in a cognitive 
attitude to an object called history. 

Oddly, all three ways pay scant attention to the phenomenon of dis
quietude itself, and this only within the securing scheme, a Platonic 
scheme. What exactly is disquieting and what is disquieted, thus in need 
of security? What motivates the disquietude? What is disquieted and so 
seeks security-human Dasein, life as unique and historically acciden
tal-is not taken in itself but instead treated as an o~ject, and as object 
set !nto a h!storically objective history. The disquietude (Beunruhigung) 
of hfe and Its tendency toward security are not as such addressed, but 
disposed of by an objective theory about history. Life is made to tend 
t~ward Ideas in order to secure itself against history (first way), with 
history (second way), and out of history (third way). This comes from 
the tendency of factic life to fall away from itself, typically by way of an 
attitude (Einstellung) of "setting itself onto" (sich stellen ein) an object. The 
distressed Dasein then becomes an object-part cut out of a large whole 
object, the entire objective happening of history. But the sense of history 
which is already prefigured in "distressed concern" (Bekilmmerung) can
not be made comprehensible by way of an attitude, or a historical science. 
These superordinated contexts must be suspended in order to get back 
to the true disquietude in its original context. What sense of the historical 
resides in the distressed concern itself, exercising its effect prior to the 
distortion of theories? We are seeking to go from the externalization of 
the distressed (concerned) Dasein back to itself, to understand it from 
its own life experience, in its original distress (concern). This is actually 
a rev~r~al in apr:'roach to the problem of the historical. How does my 
?wn hvmg Dasem as already disquieted by history comport to history 
Itself? How does the distressed Dasein simply out of itself stand to the 
"historical"? 

Oddly, our guiding clue in this more original consideration is still the 
~ld concept of the "historical," as it was understood in our prior discus
SIOns and in the philosophies we considered. At the same time it is be
comi~g more and more evident that it may perhaps be imp~ssible to 
conceive the se~se of factic life with our present "objective" philosophical 
means. Could It be that the categories of factic life are so radically new that 
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the entire system of categories transmitted to us is exploded? In order 
to see our way around this apparent conflict between old and new, we 
must first present a mainstay of the phenomenological method. 

Formally Indicating the Historical 
Let us review the most salient points concerning the disquieted Dasein 
protecting itself against change, in order to sharpen our sense ~f ~is
tressed concern: 1) Factic Dasein, which was first grasped as an obJective 
and temporally coursing happening, cannot simply be regarded as a 
blind, purely processual being; it must have a sense, a tendency toward 
giving sense. It demands a certain lawfulness for itself. 2) My own present 
Dasein does not merely want a sense in general, but a concrete sense 
drawn from its own living present, accordingly a sense different from 
that of past cultures, a new sense which exceeds that of earlier life, as 
the present in its historical continuity incorporates itse~f into ~he futu~e. 

Through this tendency of sense bestowal, factic Dasem receives speoal 
emphasis and comes into sharp focus. All our attention and efforts are 
now drawn to it, as we also note how much it has heretofore been ne
glected. With this new focus, let us try to put aside the c~nceptiOI_IS o~ 
history discussed above and ask simply: How does the histoncal Itself 
stand to factic Dasein, what sense does it have out of factic Dasein itself? 
But does not the question itself introduce a particular, and perhaps even 
disturbing, sense of the historical? Do I not already have a particular 
sense in mind, in terms of which I decide in what sense the historical 
happens to factic life experience? But the questio~ cannot be b~oac~ed 
and approached in any other way, if I want to disco~er the hist~ncal 
itself in factic life. This difficulty is a recurrent disturbmg element m all 
phenomenological analyses. It is not given sufficient attention and has 
led to some overhasty theories and views within phenomenology. 

We shall call the methodic use of a sense which is conducive to phe
nomenological explication the "formal indication." Its task is to prefigure 
the direction of this explication. It points the way and guides the delibera
tion. The phenomena are viewed on the basis of the bearing of the ~or
mally indicating sense. But even though it guides the phenomenologiCal 
deliberation, contentwise it has nothing to say. Methodological considera
tions must make it clear how the formal indication, even though it guides 
the deliberation, nevertheless interjects no preconceived opinions into 
the problems, in no way prejudices the content of the explicat_ion. S~ch 
a clarity of the sense of the formal indication is necessary to ~vOid l~psmg 
into attitudinally objective tendencies or into regional domams which are 
narrow in content and yet conceived as absolute. The problem of the 
formal indication belongs to the "theory" of the phenomenological 
method. In a broader sense, the problem of the "formal" belongs to the 
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larger question of the sense of the theoretical, of theoretical acts, and 
first _of all the phenomenological problem of distinguishing as such, of 
makmg the "first cut," as it were. This larger problem shall concern us 
later [it ':ill not,_ because of the abrupt change in direction of the course]. 
~or the tlmebemg, w_e s~all search out the difficulty only in our concrete 
mstance of formally IndiCating the historical. 

I~ its usual sense, the historical is "the temporally becoming and, as 
havmg become, the past." If we apply this formally indicative sense to 
the explication of factic life experience, if it is viewed in terms of this 
~ense, we w_ould ask: to what extent does something temporal occur in 
It, a becomm~ ta~e place in it, a past as past consciously occur in it? 
Thu_s the explicatiOn Is after all, in content as well, determined by this 
partiCular sense of the historical. On the other hand, it seems that our 
sense of the historical is so universal that we can without fear of hazard 
apply it to factic life. In a phrase, it "makes no difference" when it is 
thus a~plied to factic life. It may well be that factic life experience is only 
a partic~lar sphe~e of reality, while our definition says nothing at all 
as _to _whi~h domam of reality the historical is restricted. Our operative 
pnnople Is thus the most universal, and can differentiate itself accord
ingly. Any other sense seems to be only a further determination of it 
falling into its domain as an external determination of this universal 
temporality. 

The General Versus the Formal 
The ti_Iatte_r, however, is not so simple. Two questions arise: 1) In what 
sense IS this concept of the historical itself universal and to what extent 
ca~ this univ~rsality be regarded as philosophically fundamental? 2) If 
this latter claim does not hold, but the sense is nevertheless universal 
to what extent does it still prejudge nothing, when it, as a nonfundamen~ 
tal sense, nevertheless is intended to guide a fundamental deliberation? 

For centuries, universality has been regarded as a characteristic of the 
obj_ect of philosophy. It serves there to establish demarcations within the 
U~Ity of bein_g. It perf?rms a specific labor in dividing this totality into 
different regwns of bemg which are then allocated to different sciences 
In_ c~njunction wit~ Plato, ~ristotle constantly reiterated that "being i~ 
Said m many ways. But An~totle may well have meant something more 
~han_ what we nor~ally att_nb~te to this statement: there may be more 
Implied ~ere than JUst obJective ontological considerations. Aristotle's 
meta~hy~I~s _may wei~ be. further along than we are today. 

This ~I vision o~ bemg IS the ontological direction of philosophy. Inso
far as b~mgs ~s. ~emg are o~ly for a consciousness: corresponding to the 
ontological divisiOn there IS also a conscious one. In this context, one 
speaks of the modes of consciousness in which beings constitute them-
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selves, that is, become conscious. This direction was first clearly worked 
out by Kant, but Husserl's phenomenology fi_rst bro~gh~ ~he means_to 
follow it through concretely, while at the same time radicahzi?g the enure 
question. On the ontological side, _philosoph~ has to do with the most 
universal and on the side of consCiousness with the most fundamental, 
insofar a: it is possible to investigate the object as such in its con~titution in 
consciousness. And consciousness is primordial since everythmg stands 
under it. In Husserl's phenomenology, consciousness becomes a region. 
As regional, consciousness is not only primordial but also universal. 
Thus, the universal and the original coincide in transcendental phenom-
enology, just as it does in Hegel and the Marbur? scho?l. . . 

The universal becomes accessible through umversahzat1on. Pnor to 
Husserl's phenomenology, universalization was never considered seri
ously. Husserl (Ideen I,§ 13, but first in ~he ~nal chapt~r o~ the Prolegom
ena) distinguishes two types of universahzatwn: formahzatJo~ and g~n~r
alization. This distinction, known to mathematics at least smce Le1bmz, 
is now for the first time given its logical explication by Husserl. He sees 
the significance of this distinction above all f:om th~ side of pure ontol
ogy, that is, the formal ontology of a pure logic of objects (mathesls u~we:
salis). We shall try to go beyond him and understand the se~se of this 
distinction more deeply, by developing it into a phenomenological expla
nation of the sense of the formal indication. 

Generalization is universalization according to genera and species: red 
is a color; color is a sense quality. (Or joy is an affect, and affect is a lived 
experience; a stone is a material thing, which is a thing in general.) <?ne 
can, it seems, go on: quality in general, thing in general, essence, objeCt 
( = "counterstance"). But the universalizing transition from "color" to 
"sense quality" is not the same as that from "quality" to "essence" ~r fr?m 
"essence" to "counterstance." It can be asked whether the determmauon 
"sense quality" defines "color" in the same s~~se ~s "esse~ce"_ or 
"counterstance" define "quality." The latter transition Is formalizatiOn, 
representing a break in the parade of generali~ations. ~eneralization is 
in its actualization bound to a particular domam of subjeCt matter. The 
sequence of levels of generalities, the genera an? specie_s, are matte~
bound. Taking its measure from the what-content IS essential to generali
zation. In contrast, formalization is matter-free as well as free from any 
sequence of levels. I do not need to run through the lower universalities 
in order to arrive at the highest, "counterstance in general." I can say, 
"It is an object (counterstance)" of anything whatsoever, without having 
to go through other universalities in order to be absolutely sure that the 
formalizing predication holds. . . . 

But if it is not matter-bound, formal prediCation must still somehow 
be motivated. It is motivated not by the what but through the how, for 

THE RELIGION COURSES 167 

it arises from the sense of the attitudinal relation itself. I do not draw the 
determination "counterstance" out of the given, but instead to it, as it 
w_ere, by a kind of "at-traction" (an-ziehen). I must look away from the 
given what~con~ent, and instead see that the given content is given, 
grasped attltudmally. The formalized counterstanding does not arise 
from a what-content "in general," but from the relational sense of the 
attitudinal relation itself. Starting here, we can now grasp the relational 
senses ~hemselves as counterstances and further as formal categories: 
somethmg, other, and, or. On this basis, in short, the relational determi
nateness of the various attitudes can for the first time be seen. This 
Il_lanifold ?f relational senses expressed in the formal-objective categories 
orcumscnbes the theoretical attitude in its pure relational sense. But this 
is ~he inauthentic, and not the authentic, theoretical attitude, under 
whiCh we un?ers_tand the _theoretical attitude in its original actualization. 
The pure attitudmal relatiOn must itself be considered in its actualization 
in order to understand the origin of the theoretical. As we shall late; 
see [another :asualt~ o~ the. p_ending course change!], philosophizing 
must be considered m Its ongmal attitudinal actualization in order to 
illuminate the relationship between phenomenological explication and 
the conduct of thought. Important for the moment is to see that the 
origin of the formal lies in the relational sense of the theoretical attitude. 

Does the "formal" in "formal indication" mean the formalized or 
something else? W~ shall see [!] that it means something more origi~al. 
In formal ?ntology It means the objectively formed, standing over against 
us. In a Wider sense, the "formal region" is also a "domain of matter " 
and thus bound to the "material content." In contrast with this univers~l 
region, ?ow,~ve:, we s?al~, see [!] that t~e formal indication has nothing 
to do With umversahty. It falls outside the realm of the attitudinal 
theoretical. 

The last hour on Part One-the tenth of the course, November 30 
1_920-continues, innocently enough, toward a more precise determina~ 
twn of t?e formal indication. After a review of the salient points of 
the _previOus hour, as was Heidegger's custom, he raises three further 
c_Ian~ying questions: 1) Is formalization, like generalization, universaliza
tiOn I~ the strict sense or only externally? 2) Behind this question is the 
followmg one: In what sense and under what conditions can the universal 
b~ re~arded as th~ ultimate goal and destination of philosophical deliber
atiOn. 3~ If_ th~t Is n?t the case, how can we use "universal concepts" 
~form~! n~d1cat~ons) hke that of the "historical" in a phenomenological 
mvestigatwn without prejudicing it? 

Ad l._To_beg~n with, in what sense is generalization a universalization? 
Generahzatio~ IS a mod_e of ordering of determinate particulars within 
an encompassmg matenal context, which in turn can be ordered within 
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a more universal context. It is thus a matter-immanent ordering accord
ing to levels of determinations which stand under one another _in the 
relation of reciprocal pertinence, in such a way that t~~ most um~e~sal 
determination refers back to the very lowest. Generalizmg determmmg 
is thus in its very sense the determination of an object according to its 
material content by another, such that this determining other, as encom
passing, itself belongs to the same m_aterial region in which_ the What to 
be materially determined stands. In its very essence, accordmgly, gener
alization actualizes itself in a determinate material sphere to such an 
extent that its direction is from the start prefigured by this materiality. 

It is questionable whether formalization is ordering, and ~o univers~l
ization, in the same sense as generalization. When I generalize, I remam 
in a determinate material region which nevertheless provides various 
directions of generalization. But once an organizing direction is assumed, 
it must be maintained to the end; leaping from one direction to another 
is not possible. Formalization, by contrast, is not bound t~ the dete~mi
nate what of the object to be determined. From the start, Its determma
tion turns away from the material content of the object, it regards the 
object only from the side that it is given. The object is determined merely 
as apprehended, as that toward which the cognitive relation. m?ves. Th_e 
sense of "object in general" (now really a "counterstance") Is s1mp~y th~s 
"toward which" (Worauf) of the theoretical attitudinal relation. This atti
tudinal relation, for which the material content of the object is indifferent 
and void, has in itself a manifold of relational senses which can now be 
explicated and so objectively grasped in formal-ontologica~ categories. 
Such categories constitute the theory of the formal-ontolog1~al. ~ut the 
coordination of formalization is primarily such that that which IS to be 
determined is not assigned to a region of objects but to the relational 
sense. And the relational sense is not like a region and so an order, at 
least not directly. Indirectly, it can be so regarded, insofar as the rela
tional sense is "formed out" [i.e., externalized] into formal-objective cate
gories, which correspond to a "region." By thus being formed out of 
the relational sense, the formal categories now enable the process of 
mathematization and so the execution of mathematical operations. 

We thus have the following levels of development: a) formalization; 
b) theory of the formal-ontological (mathesis universalis), through which 
a theoretical region is posited as detached; c) phenomenology of the 
formal, an originary consideration of the formal by explicating its rela
tional sense within its actualization sense. 

Ad 2. If such externalized formal-objective determinations are ap
proached as universal, and such ultimate universal determinations of 
the counterstance in general are regarded as the fundamental task of 
philosophy [it is to become, in a nonobjective sense, a matheszs unwersalis!], 
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t~e. questio? then i_s whether their very nature as "universal" works preju
dicially agamst phil?so~hy. Posed on this basis, the question is meaning
less: formal determma~wns can~ot ~rejudice since they offer no prejudg
ments but only the ~as1~ determmauons. The question can only be raised 
w_h~n th:se de_termmatwns_ are prejudicial concerning something which 
d1stm~mshes Itself from formal objectivity. The question does make 
sense If_we recall our background thesis that philosophy is not a science, 
and so IS not an a~titude. Ag~inst this background, the assumption of 
the formal-ontological determmation of counterstances would then work 
prejudicially on phenomenological determination. 

What is phenomenology? What is a phenomenon? Such matters them
selves_ can be made c_lear_ only by means of a formal indication! Every 
:xpenence (as expenencmg as well as the experienced) can be "taken 
mto the ph_eno_menon,'_' that is, considered according to the original sense 
of that whiCh IS expe:I~nced in it: l) according to the original sense of 
the content, 2) the ongi_nal h~w of ?eing experienced (relational sense), 
and finally 3) the how m whiCh this relational sense is itself actualized 
(actualization sense). In this schematic and external order, it seems as if 
these se_ns~s simply stand next to one another externally. This is not the 
case. It 1~ s1m~ly a ma_tter_ of seeing the "problem-direction" of phenome
~ology, Its basiC task, Its ~1mple a~d single focus. Phenomenology is noth
mg but the understandmg explication of the phenomena. It gives the 
logos of the phenomena, logos not as logification but in the sense of "inter
nal word" (verbum internum), that which gives itself in the phenomenon, 
~o that the manner_ of explication is determined by the phenomenon 
Itself and not by a_n Ideal theoretical attitude. And as formally indicated, 
the phenomenon IS a sense totality according to three directions of sense, 
that of ~ontent, relation, and actualization. Following this intentional 
schemausm, phenomenology is accordingly the explication of this triadic 
sense totality. 

Does a fo_rmal-ontological determinateness prejudice this task of phi
losophy, :Vh1ch means the phenomena which are its counterstance? One 
could pomt out, for example, that such a determination says nothing at 
all about the W_hat ?f t~at which it determines. But precisely because the 
formal determmatiOn IS completely indifferent to the content, it is all 
th~ more f~teful for the relational aspects of the phenomenon, inasmuch 
as It prescnbes or at least implies a relational sense which is theoretical. 
It complet:ly conce~ls the_ aspect of actualization, which might even be 
more fateful, a_nd directs Itself onesidedly toward the content. A mere 
glance at the history of philosophy readily shows how much it is domi
nated by a th~oretical and formal objectivity. 
~he I_ntent~on _of the_ forma:! indication is precisely to ward off and 

avmd this prejudice. It IS an essential methodological moment inherent 
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in the phenomenological method. Why is it formal? Because the sense of 
the formal stems from its emphasis on the relational aspect. The fo_rmal 
indication is intended primarily as an advance indication of th_e relational 
sense of the phenomenon, but in a negative se~se, as ~ warmng. ~ phe
nomenon must be pregiven in such a way that Its r~lat10nal s~nse Is he~d 
in suspense, left undecided. One must gu~rd aga1~st assummg that Its 
relational sense is theoretical. In contrast with the sciences, phenomenol
ogy holds the relational sense a_t a dista~ce. It avoi~s the ~tti~udin~l ac~ion 
of "placing itself into" a maten~l d~m~m, ~nd of mstallmg Its obJeCt mto 
a material context. The formal md1cat1on IS thus a defense, a safeguard, 
so that what is indicated is kept free from any particular relation. The 
necessity of such a precaution results_ from t?e attitudinally l~psing ten
dency of factic life experience, forcmg us mto the _theoretical, always 
threatening to slide down into the objective, from whiCh we must never
theless draw the phenomena. The formal indication ~eminds us th~t 
every pregiven phenomenon is theoretically predetermmed not only m 
its content but also in its relational sense. . . 

We can now distinguish the formal indication from both form_ahzati_on 
and generalization. Both are attitudi~all~ th~or~tical ~ethods 1~ w~1ch 
things get ordered, directly in gene~a~Ization, mdirectly m f~rmahzat~on. 
The formal indication, by contrast, ISm no way concerned ~I~h orden?g, 
which means that it stays clear of all arranging and class1fymg, leavmg 
everything undecided. It has sense only as an ~ndication o~ the pheno~e
non, only in relation to the explication, and IS thus nothmg theoret~cal. 

Ad 3. One can therefore question whether the proposed ~ask_ of J;>hllos
ophy as universal determination of the ~bj_ective a~d const1t~t1ve Is _f~n
damental whether it stems from the ongmal motive of philosophlZlng 
and so c~nstitutes the fulfillment of the tendency to philosophize. In 
order to decide this, we must allow ourselves to be drawn into a ~ew 
situation and come to understand the way in which pheno~en~lo~ICal 
deliberation is to be approached. This is done by the formal mdiCation. 
Its sole significance is a methodological one, to fi~d the ~pproach to 
phenomenological explication. [One senses how ,~eidegge~ s ~ew meth
odology, the very novelty of it, must ~ave been heavy gomg _even ~or 
advanced students like Becker. He w1ll now pay the pedagogiCal pnce 
for his abstruseness.] 

Cursus Interruptus 
Let us apply these results to our problem of the historical: If ~~e sense 
of the historical as the "temporally becoming and as s~~h ~ast IS taken 
as a formal indication, it is not claimed that this defimuon IS ~hat of the 

f th historical in general. It is questionable whether this formally sense o e · h. · l ld · 
indicative definition is sufficient to define the objective Istonca wor m 
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its historical structure, indeed to provide the "most universal" definition 
prefiguring an ultimate sense. We can make this clear by way of the 
concept "temporal." It is taken here in an extremely vague and indefinite 
sense. We do not even know what time is being spoken of here. Because 
it is_ so indefin!te, w~ can regard it as something which prejudices nothing, 
whi~h accordmgly Is. the most universal sense of "temporality." We can 
put It forward as umversally formal and find in it the basic schema for 
every _other definition of the concept of time. Finally, it might be thought 
that, msofar as any objectivity constitutes itself in consciousness, it is 
temporal, in accord with the basic schema of the temporal. 

It thus follows purely deductively that this universal-formal definition 
~f time is n?t so mu~h a founding as it is a falsifying of the problem of 
time. It prefigures a framework for all subsequent problems which stems 
directly from the theoretical. 

The problem of time must instead be first apprehended as it is facti
cally _exper!ence~, entirely apart from how something like pure time 
constitute~ Itself m the pure consciousness. We wish to pursue precisely 
the opposite path. Access to the problem of time must be obtained from 
the understanding of factic life experience. Our questions are: how is 
temporality itself originally experienced in factic life? And what is the 
meaning of past, present, and future in such an experience? Our way 
thus starts from factic life, from which the sense of time is to be won. 

With this, the problem of the historical is at least to some extent charac
terized. We thereby take into account whether ... 

Oskar Becker's transcript, in its terse way the most dramatic, concludes 
with t~is unfinished sentence. In brackets he adds the following non phil
osophiCal commentary by way of concluding the First Part of the course: 
"Broken off on November 30, 1920, owing to the objections of nonmajors 
(Eznwiinde Unberufener)." Whether classroom etiquette was breached by 
shouts or loud remarks from the gallery, whether Privatdozent Heideg
ger entertained questions at this point, perhaps at the insistence of the 
nonm£tiors, is not clear. What is clear is that the course does break off 
at this point-this is duly (and uncomfortably) recorded in the tran
scripts-and Heidegger puts a hasty end to Part One of the course as 
he makes an abrupt transition to a completely different set of hitherto 
unannounced topics. Given the content of Part One, we are methodologi
cally more than prepared, one might even say "overprepared," to handle 
the _"phe~wme_nologic~J explications of concrete religious phenomena in 
co~unct10n With Paulme letters" which is the announced subject of Part 
Two of the course. But was this part of Heidegger's original intention 
for the course? And to what extent? 

What exactly pr~voked this abruJ:lt transition in the pivotal hour of 
the course? There Is an anecdote Circulating among Heidegger's stu-
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dents, those who later became the "elder statesmen" of his school 
(Becker, Brocker, Gadamer). According to their testimony as well as 
Heidegger's (he apparently told the story himself), the abrupt change 
in course content was the direct result of student complaints to the Dean 
of the Philosopical Faculty over the lack of religious content in a course 
on the philosophy of religion. This complaint was apparently couched 
in others, whose tenor we can surmise to some extent from Heidegger's 
sarcastic concluding statement in that hour, carefully recorded in the 
transcript of Fritz Neumann: 

I must break off at this point. Philosophy as I see it is in a bind. The auditor 
in other lecture courses from the start receives assurances by getting some
thing in return: In a course on art history, he gets to look at pictures, in 
other courses, he covers costs by being coached for his qualifying exam. 
In philosophy it is different. And I can't change that, since I did not invent 
philosophy. But I still want to rescue myself from this calamity and break 
off these highly abstract considerations. So in the next hour I shall lecture 
to you on history and, without any further consideration of approaches 
and method, take a concrete and particular phenomenon as my point of 
departure. This I do under the assumption that you will misunderstand 
the entire procedure from beginning to end. 

With this change, Heidegger now approaches the course from the "Reli
gion" end of its title rather than from "Introduction" in the profoundly 
philosophical sense we have been following. For it entails the problem 
of philosophy's self-understanding, which finally gives the very term "in
troduction" the highly methodological sense of "formal indication." The 
break thus comes at a very inopportune time, since we never hear Hei
degger's always valuable and sometimes creative review of the previous 
hour, which in this case would have been a synopsis of the ever more 
esoteric notion of formal indication at its very core. And formal indica
tion itself is perhaps the very heart and soul of the early Heidegger. He 
will never again return to this subject in the deliberate and systematic 
way that he had begun here, preferring instead to mention the term in 
passing, with little or no explanation (the lectures of WS 1921-22 are 
really no exception), as he applies this method of philosophical concep
tualization in one context or another in the years to and through BT.4 

This is perhaps the single most important casualty of the premature 
interruption of the methodological considerations of this course, which 
was centered upon the "self-understanding of philosophy." In the three 
hours remaining before the Christmas break, Heidegger hastily embarks 
upon an abortive interpretation of Paul's letter to the Galatians, for which 
he seems, uncharacteristically, unprepared. It was not until after the 
Christmas holidays that he finds, in the two letters to the Thessalonians, 
a more appropriate set of"concrete religious phenomena," focused more 
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"historical consciousness" began in the West with primitive Christianity. 
The one example which Dilthey gives clearly points to the text of Gala
tians: the personality of Paul as the arena of a struggle of consc~e~ce 
where Jewish law, the pagan consciousness of the world, and Chnst1an 
faith meet, where belief in the law and faith in Christ are held together 
in the experience of the living God, where a great historical past and a 
great historical present are present together in the experience of transi
tion between religious foundations.] 5 

A general understanding of Galatians can only be attained by entering 
into the basic phenomena manifested in the original life that it depicts. 
This means that we must enter into the spirit of New Testament Greek. 
If a translation is used as an aid, it cannot be Luther's, which all too 
often is dependent upon Luther's theological standpoint. Luther sees 
Paul through Augustine. Luther and Paul are religiously at radically 
opposite poles. Instead, the (German) translations ofWeizsacker or Nes
tle are recommended. 

In the letter to the Galatians, Paul is at war with Judaism and the 
Jewish-Christian community. This religious struggle, which defines 
Paul's existence as an apostle, is provisionally waged between the poles 
of "law" and "faith." These are two distinctly different ways to salvation, 
which for Paul means toward "life" (ij ~wij). It is on this basis that the 
basic structure of the religious consciousness of the primitive Christian 
is to be understood, in terms of its senses of content, relation, and actual
ization. These are to be understood out of the original historical situation, 
without the interjection of modern positions. Herein lies the value of 
the methods of the history of religions. 

The letter to the Galatians divides into three parts: 

1. Demonstration of the autonomy of Paul's apostolic mission and his 
call by Christ (chaps. 1-2). 

2. The argument between law and faith, at first theoretical and then 
in its application to life (chaps. 3-5). 

3. Christian life as a whole, its motives and tendencies (chap. 6). 

After this seemingly organized introduction, Heidegger spends the 
remainder of the three "hours" (one is a very short one) before Christmas 
by opening with some general remarks and closing the hour with a pedes
trian, somewhat directionless and uninspired scholarly tour through the 
Greek text, selecting terms to discuss almost in glossary fashion. ~e 
barely reaches the fifth chapter. Let us see if we can fir:d som: order_ m 
his almost random remarks, and salvage the more tellmg pomts which 
will resurface and take seed in future hours. For, if we are to believe 
Heidegger (as he tells us after the holidays), this pre-Christ~as interpr_e
tation of Galatians is deliberately a straightforward and routme exegesis, 
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a. "su~er~cial n_oting _of its contents," in order to illustrate an "object
histoncal conside_ration of the text. It is a propaedeutic phase which 
~ust ~e tr~versed m order to proceed finally to the authentic "actualiza
tion-histoncal" understanding of the textual situation. 

Pa~l fin?s himself in a dispute over the "correct" gospel (Gal. 1 :8-9). 
He himself has c~me to Christianity through an original experience and 
n?t through an historic~l tradition ( 1: 12), thus through a complete break 
with t~e past, and so With every non-Christian conception of life ( 1: 1 0). 
(Isolating s~ch pas_s~ges, oth~rs have accused Paul of trying to institute 
a. new_ mystiCal r~hgwn of his ow?, without having to go through the 
histoncal Jesus. Smce he had no direct experience of the life ofJ f 
N h h" h" . esus o 

azaret , t IS Istoncallifetime was entirely irrelevant to him ) 0 · · 1 Ch · · · · . ngma 
. nstiamty IS to ?~ gr~unded out of itself, without regard to already 

g1ve~ ~orms of rehg1on.' m Paul:s case, without the Judaic pharisaical and 
rabb1m~al forr~s .. But m asse~ti_ng the Christian life experience against 
the_Jewish-Ch~Is.tian co~mumties, he uses the available and inadequate 
mea~s of rabbm1c t~achmgs to express himself. The talk ofjustification 
?Y faith (2: 16~f.), usmg Abraham as his paradigmatic example (3:6), thus 
mve_st~ a JewJs~ legal-~h~ological concept and a Jewish patriarch with 
Chnstian meanmg. '!'his IS climaxed with the allegory of Abraham's sons 
(4:_24), after t~e fashiOn of Philo Judaeus, Paul's contemporary, to distin
?msh theJe":Ish_an? Christian covenants. On a less dogmatic note, there 
IS also a co?tmmty m personal comportment: Paul's passionate zealotry 
(1:14) p~rsists_even after his conversion (4:18) as an essential element of 
the rehgwus hfe. 

Despite the b~r~owi~g, ?owever, this is an original explication out of 
the sen~e of_C_hnstian hfe Itself, which is then developed further out of 
the ~asiC rehgwus experience. This return to the original experience is 
crunal_ for the understanding of the problem of religious explication. 
There IS a tendency to regard the problem of expression ( = explication) 
as secon~a~y. But this seemingly external problem takes us to the heart 
of the rehg1ous ~~enomeno~. It is not a mere technical problem separa
b~e from th~ rehg1ous expenence. Explication always accompanies reli
gwus expene~ce_ and drives it. The basic religious experience is to be 
exposed ~nd, m It and with it, the context of all original religious phe
~omen~ Is to be understood. Th_is is an explicative context and not a 
heoretJc~l context, even though It may present itself as something like 

a theoretical context. For example to know here (4·9) t 1 
th b · · , ' · means o ove, on 

e asJs of God s. love fo~ humans, and so is not primarily theoretical 
knowledge·. The hfe of faith is not developed by intellectual or lo ical 
~rgumentatwn, bu~ by a A.o!'i~e(T{}at ("reckoning") explicated from Faith 
~tself. The connectiOn of faith (7Tt(TTL<; is not belief) and hope (5·5) · ·l 
1m t t H · · . Is a so 

por an . appmess Is not consummated here and now, but in the 
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higher world. All depends upon the "race toward the goal" (cf. 5:7, 2: 
20), which is history. Why "run"? Because Paul is in a hurry, since the e~d 
of time has already come. The present time (ad.wv) has already reached Its 
culmination and the new "world without end" (aiwv Twv aiwvwv) has 
begun ( 1:4, 5). Paul's sense of history, the original historical understand
ing of his own Dasein, is best expressed in Philippians 3: 13f.: "but ~hzs 
one thing I do, forgetting those things which are behind, and reachmg 
forth unto those things which are ahead, I press toward the mark for 
the prize." (Here especially, Heidegger's purported "object-historical" 
summary of Galatians begins to point to the "actualization-historical" 
elements which he will highlight after the break.) 

Harnack dates his "history of dogma," the dogmatizing of Christian 
religion through Greek philosophy, from th.e .third ce~tur?" B.ut the ac
tual problem of dogma is the problem of rehgwus e~ph:atwn Its~lf, and 
so already lies in primitive Christianity. Paul's explicatiOn contams not 
only rabbinic but also Stoic and other Greek elements (4:3), which .even
tually would somehow have to be "destroyed." The problem culmmates 
in the struggle between the "hearing of faith" and the "works of the law" 
(3:2), where law is to be understood primarily as the ritual and ceremon
ial law, the secondary moral law which follows the calendar of the feasts 
and is governed by the time of the stars ( 4:1 0). 

Methodology Again.' 
After the Christmas break, Heidegger first asks how we are now to take 
this concrete content from Galatians into account. This question can only 
be understood and decided in relation to the guiding aim of a phenome
nology of religion. It is Heidegger's opportunity to put the course ba~k 
on its original methodological track, which he seizes with alacrity and m 
great detail. 

Religion is to be understood and conceived philosophically (the prob
lem of philosophical concepts!). It is to be placed in a context in terms 
of which it comes to be understood. This task is accordingly dependent 
upon the concept of philosophy (which has in fact been the course topic 
since the opening hour!). The philosophy of religion current today [neo
Kantianism] makes the following presuppositions (about which it is itself 
unclear) in its approach to the problems: 1) Religion (say, the primitive 
Christianity of Galatians) is a historical fact which serves ~s a concrete 
case or example for a lawful supratemporal order, the consciOusness [for 
neo-Kantianism]. 2) But only the conscious aspect of religion is thus taken 
into consideration. The total phenomenon of religion is shortchanged of 
its nonconscious elements. As a purported alternative, the prevailing 
philosophy of religion [Rudolf Otto] operat~s with the contrast "rational
irrational," where the "irrational" still remams obscure because the term 
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"rational" itself is. left unque~tioned and unclarified. This conceptual 
contrast has nothmg to do with the religious phenomenon. Thus, no 
advance in philosophical conceptuality has really been made with this 
distinction. 

P?sing the problem .in such ~xtraneous ways thinks away its object, 
a?d It acco.mo~ates by d1sappeanng. Phenomenology, on the other hand, 
mms to thmk t~e ma~ters .t~emselves," and even more emphatically, to 
encounter t~em m their ongmality. Does the history of religions provide 
the matter, hke the content of Galatians, which phenomenology can use? 
Is such ~n ·:object-hi.storical" discipline adequate to its subject matter? 
In drawmg Its matenal from such disciplines, phenomenology must al
ways be alert to the guiding preconception by which this material has 
been gathered, handled, and understood. Its selected subject matter is 
ne~er mere ma~ter, but is preconceived already in the kind of questions 
bem.g posed to .It' and so. in it.s criteria of selection. The guiding precon
ceptiOn, of which the h1stonan knows nothing, evokes the tendencies 
which al~eady motivate the problems. Thus, all the concepts and results 
of the history of religions, which does the essential spadework for a 
phenomenology of religion, must themselves be subjected to a phenom
enological destruction. 

Th~s material drawn from various disciplines must then be phenome
nolo?Kally.u~derstood, out of itself and not just historically or whatever, 
explicated m Its own sense. With our surface acquaintance of the contents 
of Paul's letter to the Galatians in its neat tripartite division and so on, 
w~ h~:e not r~a.lly .reache? ou: goal of understanding the religiosity of 
pnm.Itive Chnstiamty. This naive and indifferent acquaintance has sim
ply hsted ~II ~nd sundry points together without any sort of rank or 
order of ~nonty. We have regarded Paul in the way the Athenian philos
ophers d1d (Acts 1_7: 1_7ff.), with an aloof curiosity tinged with cynicism. 
0~, mo~e to the pomt m our present age, our very familiarity with Christi
amty might prompt us to regard this Pauline communication as some
thing o?vious and self-evident, that Paul, called as an apostle, proclaims 
~ doctrme and then adds an admonition to his letter to the Galatians. It 
IS never asked whether this very communication is really so obvious. Nor 
do~s. one ask wheth~r the con?ection between biographical profession, 
reh.gwus proclamation, teachmg, admonition has a motivated sense 
which belongs to the very sense of religiosity itself. The bare letter itself, 
the very reportage of apostolic pronouncements related to the Galati~n 
communi~y, may be the central religious phenomenon, which has to be 
analyz~d m terms :'f all of the phenomenological directions of sense 
(contamment, relation, actualization) now familiar to us as a basic sche
matism of the intentionality oF life experience. 

Once again, how do we go from an object-historical understanding to 
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a phenomenological understanding? The object-historical understand
ing is in its origin defined scientifically from the relatzon to the phenome
non in such a way that the beholder is not taken into account. Though 
it constitutes a mere external beholding, it is an essential prephenomeno
logical phase. Phenomenological understanding is defined out ?f th_e 
actualization of the beholder and his situation, so that the defimtwn IS 
always subject to the historical situation, which is never completely de
fined. In order to arrive at a basic definition of the phenomenon to be 
understood, therefore, it is necessary to make a beginning, and that 
means to approach it through a preconception. This arises from a famil
iarity with the phenomenon. One proceeds with methodol?gical_surety 
when the basic definition is approached purely formally, mtenuonally 
allowing the concepts to have a certain lability, securing their definition 
only in the course of the phenomenological explication_- A~d t~e phe
nomenon comes to explication in and through its actuahzatwn, Its how. 

As methodological leads guiding us toward the basic definition of the 
phenomenon under question, Heidegger there~ore_ pr~poses the follow
ing two phenomenological explicata or formal mdiCations: 

1) Primitive Christian religiosity is in factic life experience; a radical 
follow-up to this "proposition": it is actually factic life experience 
itself. 

2) Factic life experience is historical; its radical follow-up: Christian 
experience "lives" (verbum transitivum) temporalit~ as s~ch. !hat is 
to say, it is actualization-historical rather than object-histoncal. 

These are not "propositions" or "theses" to be proved but pointers 
which must stand the test of phenomenological experience (which is not 
the same as empirical experience). They can be maintained only hypo
thetically: "If they speak to its basic sense, they then prefigure the phe
nomenon in this or that way." 

The Central Phenomenon 
Out of this particular context of life experience, we draw out the phe
nomenon of "apostolic proclamation" (Verkundigung, 'eva:yyeA.i~errOm; 
Gal. l:Sff.) as central to a religion focused on the "hearing of faith" (Gal. 
3:2). The tedium of "preaching" does not do justice to this ~o~plex 
religious phenomenon with variegated evangelical-hermen~uuc func
tions, suggesting how situation-sensitive it is. It ~ncl~des ma_kmg kno_wn 
(annunciatio) the "good news" of the gospel, exph:a~mg and mterpretmg 
it according to the occasion, teaching and transmissiOn,_ personal p~o.fes
sion and testimony, interpersonal guidance (ex~wrtauon, admomuon, 
reminder), prophecy, and so on. The hermeneutl~ phenomen~n ?fp:o
nouncement clearly takes us to the heart of Pauls self-world m Its VItal 
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rela~ion to the environment and with-world of the first congregations. 
It w_Ill serve to place Paul's letters in the context of his situation which 
~ouvates the _manner a~d matter of his epistolary communications. It 
will guard agamst regardmg these letters too externally, in terms of their 
form o~ style ~as v~luable as_ these :??siderations might sometimes be), 
destroymgtheir umqueness m classifymg them within "world literature." 

Purely f~rmally, we can ask a number of questions in this context: 
Who pro~laims, to whom,_ in ~hat con~e~t and when? What is proclaimed 
and how. And so ~n. ~hich IS the decisive question? In factic life experi
~nce (ou~ fo_rma~ mdiCator), one's own actualization of life, the how of 
I~s actualizatiOn, Is the _decisive sense of direction. Following this indica
tiOn, we s~all _dwell, Without further justification, upon the how of the 
proclamatiOn m our investigations. 

. With~n the history of religion, the Pauline proclamation comes to us 
m a senes of letters that span less than a decade The fir t · 

. s was wntten 
to the Thessalonians in A.D. 53, twenty years after the Crucifixion. It is 
the oldest document of the New Testament. Predating even the G 1 
· d . ospe s, 
I~ an th~ <~th~r lette:s of Paul are the most immediate sources of primi-
tive Chnsuamty availa,ble ~o us. Burdened with Jess dogmatic content 
than the letter ~o the C7alatians, the two letters to the Thessalonians will 
be the focus of our attempts to explicate and understand the Paul" 

1 · · me 
proc ai_O~tiOn m ~he actual si~uatio~ out of which it emerges. Keeping to 
our gmdmg ex~h~ata that this basic phenomenon is 1) factic life experi
e?ce ~nd ~) th~s m turn is historical, we must first define the factual 
histoncal Situation _by way o~ the available object-historical reports. This 
pr~phenon:enologiCal st:p IS naturally already guided by phenomeno
logiCal motives, by the aim of the phenomenological explication. 

First Thessalonians 
First the o_bject-historical report of the situation: Paul first wrote to the 
The~saloman congregation from Corinth during his first great mission
ary Journey throu~h Greece. After a three-week stay in Thessalonica, 
?e h~d been prevailed upon to leave, "by night" because of a threat of 
Il1_lpnsonm~nt, a congrega~ion of some Jews and many Greeks behind 
Still under Sie~e by th~ Jewish opposition. He himself did not find safety 
from mob action until he reached Athens (Acts 1 7 · l-16) C d 
ab h . · . · . . . · . oncerne 

out t e situation of his fellow Thessalomans, for whom he had devel-
oped a great _attachment as much as ~hey themselves felt "fatefully joined" 
~:p~rrKA.-rjpo~rrOm:_ Act~ 17:~) to him, he sent his companion Timothy 

. aid them m their phght. fhe letter was written upon hearing from 
Timothy personally that the bond between himself and the ·rh 1 · 

·11 ~ essa oni-
ans sti prospered ( 1 Thess. 3:6, 2). The good news apparently also 
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prompted Paul to a vigorous proclamation of his Christianity to the Jews 
in Corinth (Acts 18:5). 

The "fateful" bond (Acts 17:4) between Paul and the Thessalonians 
already suggested in the report of the objective historical situation thus 
provides at least one clue to the historical situation in its actualization, 
which must now be explicated. 

We now regard the situation in such a way that we write the letter 
with Paul, actualize with him the writing (dictation) of the letter. In this 
situation, how does Paul stand to the Thessalonians? How are they expe
rienced by him? How is this with-world given to him and understood by 
him in the situation which prompts the letter? According to the schema
tism of factic life experience, the content of Paul's with-world must be 
considered in conjunction with his relation to it, in order to arrive at the 
how of this relation, its actualization. Such questions are meant to guide 
us into the full situationality which Paul actualizes here. But there are 
at least three methodological difficulties to consider in this transition 
from the objective historical context of occurrences to the original histori
cal situation of actualization: 

1) The problem of empathy into Paul's ancient and so ~lien env.iron
ment is falsely posed in epistemological fashion when thts world ts re
garded in an objective way as if it were ~ thing .. It is ins tea~ a .matter of 
approaching this world nonrepresentauonally m the contmm~y of the 
tradition with our situation, out of which we are already mottvated to 
come to understand the sense of Paul's situation. 

2) The problem of linguistically representing this unique situation of 
actualization is more difficult, since the words used to depict it, as words, 
are the same as the words used in objective historical depictions, and so 
immediately fall to the same level of reification. One simply must re
acclimate oneself to the possibility of an immanent explication in a philo
sophical conceptuality more original than our customary thinglike objec
tive concepts, out of which context of actualization these everyday words 
in fact have their origin. 

3) The problem of explication itself involves bringing the explicated 
moment out from the implicit total background of actualization and, it 
seems, apart from it, in abstraction. But the kind of "universal" involved 
here differs from the usual objective, theoretical, regional, and so separa
ble universals which order genera and species. In phenomenological ex
plication, when one of the worlds (aroun~-, ':ith-.' and ~elf-worlds) or 
senses of direction (content, relation, actuahzauon) ts exphcated, the oth
ers are not simply pushed aside and left out. Instead, the how of their 
projection into the sense just explicated is at once co-defined by the 
explication itself. . . . 

Philosophy is the return to the original-histoncal m tts absolute unre-
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peatability, to the histo.rica.l situation in its unique actualization. Its step
?y-s~ep movement, whtch 1s called phenomenological explication, work
m~ tts way t~rou?"h the. manifold of phenomena which make up the 
umty of that sttuatiOn, bnngs us ever closer to the true historical facticity. 
It thus becomes ever more individual, as it were, narrower and closer 
to home, a.nd not higher and more universal, as the usual image of philos
ophy has 1t. The. te~m "situation" applies strictly speaking to this factic 
c~ntext of actuahzauon. The ~ni~y of its m~ltiplicity is not formally logi
cal, and can only be formally mdtCated. Thts does not mean that a situa
tion is .static and fixed, as the popular understanding has it. Nor is it 
dynamiC, as one understands a coherence of phenomena to be a flux or 
a stream, a conceptio~ which moreover suggests the homogeneity that 
bel~ngs to or~ered umversals. The temporality of factic life can only be 
denved from tts context of actualization, which in turn then decides on 
the static or dynamic character of the situation. 

Every situation implies the "1-like" (lchliches), which we understand 
absolutely i.nde.terminately, formal.ly indi~atively. It does not mean to say 
t?at t?e 1-hke ts the f~ctor bestowmg umty upon the multiplicity of the 
sttua~IOn: Th.e non-1-hke also belongs necessarily to the situation. And 
noth~ng ts satd .about the relation between the two, say, a subject-object 
~elatwn. Th~ Ft~~tean sentence, "The I posits the (form of the) non-I," 
ts far too prejudtnal of the situation, taking it in a Kantian direction. All 
we have is .th: I .and the non-I, the two standing together in context. 
The only dtstmctton that we have, in formal indication, is: The I-like is 
and has [the non-I-like as well as itself?]; the non-I-like only is and does 
no~ ha~:·,The probl~m ofth~ or~gin o~the concepts of being: The predi
cauve ts of theoretical exphcatwn anses out of the original "I am" and 
not the reverse. 

That ~he ~-like has som~thing can be taken as a point of departure 
for the sttua.twn. For what 1s had seems to give itself as objective, and is 
so charactenzable. It offers a beginning for explication. The relation of 
t~e people to Paul: ":hat he has and how he has them. We thus begin 
wtth that moment whtch was already indicated in the objective historical 
~eport (Acts 17:4), and ask whether this relation is maintained with and 
m P~ul's own situat~on of actualization, and how. Finally, what does this 
relatiOn mean to h.tm? Paul finds himself involved in how the people 
h~ve congregated, msofar as they have "fatefully bound" themselves to 
htm and are "beholden" to him. In them, in their relation to him he 
~ece~sarily experiences himself. How does this relation come to exp~es
swn m the letter he writes? 

The bond. is such that .everything he attributes to the community also 
says somethmg about htmself: The striking repetition of certain key 
words which abound in the letter suggests that Paul experiences the 
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Thessalonians in two ways: 1) he experiences their "having become" [fol
lowers of Christ]; 2) he experiences that they have a "knowledge" of 
their having-become. Moreover, their having-become is _at once Paul's,. he 
is included in and affected by their having-become and tts accompanymg 
know-how. And the act of repeating these words is not a curious external 
feature of the letter belonging to objective history. It serves rather to 
recall this tacit knowledge of having-become, thereby reinf~rc~ng a mot~
vational tendency which is constantly arising in their fact1~ hfe exp~n
ence. Their recall (f.LVYJf-LOVeVeTs: 1 Thess. 2:9) is the essenttal extensiOn 
and sustenance of their know-how. The expressed repetition is thus part 
and parcel of their history of actualiz~tion. It is ~iffer~nt fr~m th~,repet~
tion of a natural event. Thus, Pauls recollection of the event of hts 
initial fateful entry into their lives is couched not in "object-historical" 
but in "actualization-historical" terms-"For you yourselves know ... 
that it was not in vain" ( 1 Thess. 2: 1 )-so that he himself became, and 
continues to be, irrevocably linked to their lives. It became a bond which 
went beyond his "official" relation to them as an apostle of Christ: "Hav
ing thus a fond affection for you, we were willing to share not only the 
gospel of God but also our own lives with you, because you had become 

very dear to us" (1 Thess. 2:8). . . . . . 
We have said that the having-become ( = the facttoty of bemg a Chns-

tian) is accompanied by a cert~in knowledge. But this w~y of putting the 
matter still rips apart what is originally and wholly expenence~ together. 
The having-become is not merely occasionally known; knowu~g mak~s 
up its very being, and it makes up the very .being of th~t knowmg. Thts 
knowing differs radically from any other kmd of knowmg a.nd remem
bering, defying the usual scientific psychologies; it emerge~ dtrectly .from 
the situational context of the Christian life experience. It lS the pomt of 
origin of theology: the explication of this knowled~e is the sense ~nd 
task of theology. This in turn is a new theology calhng for a new ~11_1d 
of concept formation. [After BT, Bultmann will in fact make the facttot_r 
of understanding central to theology.] In order better to apprehend thts 
knowing, we must take a closer look at the having-become. . 

Having become is not just a past and bygone event, but somet~mg t~at 
is constantly co-experienced by the Thessalonians, so .that th~tr h~vt~g 
become is their present being. What is the nature of thts pecuhar (Chns
tian) becoming or "genesis" (ysveaOm)? Paul's letter takes u~ to the ~ery 
core: "And you became followers of us and of the Lord, havmg recetved 
the word in much affliction, with the joy of the Holy Spirit" ( 1 Thess. 
1 :6). The becoming is a receptivity to the good news ~ein~ announced, 
accepted in great distress and tribulation, which perststs msofar a~ ~e 
make this condition our very own (3:3f., 7). The how of the r~c~ptlVlty 
is characterized by a constant "in trepidation." But the receptlvtty also 
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awakens a joy which is not self-made or motivated out of our own experi
ence but comes from the Holy Spirit, like a gratuitous destiny, a gift 
wrapped in dread. The facticity of a Christian, the way she finds herself 
and habitually comports herself, is a receptivity wrapped in persistent 
dread and joy. 

As if to underscore its importance in defining the becoming, Paul 
marshals a second Greek word to describe this receiving. There is not 
only the "receptive appropriating" (oexsaOm: 1:6, 2: 13) of needy distress 
as the very condition of our life as Christians, but an even more "receptive 
receiving" of the "word ofGod" (double genitive), insofar as we acknowl
edge its operation in us as basically of God ,from God ( rrapa-'Aat-tf3avsw, 
"taking-from": 2: 13). With this reception, we enter into the operative 
context of God, in a working relation in His presence. To receive is to 
change before God. The decisive determination in becoming is accord
ingly our "turning to" God (1:9); the turn "from idols" is secondary. 
This turn manifests itself explicitly in two concretely receptive directions: 
serving and awaiting God ( 1 :9f.). 

At this crucial point of Christian intimacy, at the beginning of the next 
hour Qanuary 28), Heidegger summarizes by sketching-in a horizontal 
diagram on the board greeting the students upon entering the class-a 
"formal schema" of Paul's Greek categories prefiguring the actualization 
of Christian life, which gives us a sense of his total context for becoming 
a Christian. We present it here in the original Greek and in English, 
along with a locus of the terms in First Thessalonians (fig. 2). 6 

The "turning to" provides for the first time an operative context for 
"the living and true God" ( 1 :9). It thus poses the task of how the "objectiv
ity" ( counterstance) of God is given in this Christian context of actualiza
tion. It would be a lapse in true understanding if God in this active 
context were regarded as an object of speculation. This becomes clear 
simply from the most superficial explication of the conceptual connec
tions manifest here. But this has never really been done, since Greek 
philosophy from the start forced its way into Christianity. Luther was 
the only one who made a beginning in this direction, which explains his 
hatred of Aristotle. What it means to be "before God" or "in the presence 
of God" depends, as we shall see, on whether we understand the "waiting 
for God" in terms of an objective time or in the more persistent living 
element of hope. 

This element is expressed in Paul's participation in the becoming of 
the Thessalonians. "For now we live, if you stand fast in the Lord" 
(3:8). Paul's life depends on their steadfastness in faith, which puts them 
even now "before our Lord Jesus Christ in his coming (rrapovaia). For 
you are our glory and joy" (2: 19f.). It is in relation to the Parousia that 
the Thessalonians are Paul's hope, glory, and joy. Is Paul seeking his 
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own justification from his success with the Thessalonians? A little earl~er, 
he had denied all glory-seeking from humans (2:6), as the wandermg 
preachers of Greece then did. The ~pparent. contradi~tion is o:ercom.e 
when we note that hope, glory, and JOY acqmre a special sense m Pauls 
life-context. The hopeful anticipation of the Parousia is more a matter 
of enduring the Parousia, holding out, than a calculate? waiti.n~ for it. 
If the glory and joy are defined by this steadfast ~ndunng, this m turn 
is defined by the absolute affliction and need which defines eve:y mo
ment of the life of the Christian. Twice in the letter, Paul admits that 
he "could endure it no longer" (3: 1, 5 ). And yet it is of the essence of 
Christian life to do just that. Christian receptivity means t~ put one~elf 
into this plight. It is the very self-world of Paul, out of whiCh he wntes 
his letter. In another famous passage, Paul asserts the preference to be 
seen, not in his glory, but in his weakness and _affliction, which he ,~e
scribes as "a thorn in the flesh, a messenger of Satan to buffet me (2 
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Cor. 12:7). Here, "flesh" is not concupiscence, as Augustine would have 
it, but the sphere of origin of all affects which do not come from God. 
Likewise, the reference to Satan is to be taken more in the sense of 
actualization than of content, as that which thwarts or hinders ( 1 Thess. 
2: 18). In the Old Testament Hebrew, "Satan" first referred to the oppo
nent, the enemy in war, and more ethically, "he who does battle against 
what God wants." In any case, Satan intensifies Paul's affliction, the abso
lute apostolic distress in his profession in this end-time, which in turn 
spurs him on to greater efforts to hold out. It is in weakness rather than 
in ecstasy that he enters into a close relationship with God. It is in need 
that he truly has his life, and so is. 

Out of this exponentialized plight, Paul now comes to the climax of 
his proclamation, a clarification of the Parousia in response to the "dog
matic" questions usually asked about it: 1) What is the fate of those who 
have already died, and so will not experience the Parousia? ( 4: 13-18); 
2) When will the Parousia take place, when will the Lord return? (5: 
1-12). Both questions are based on dogmatic misconceptions which 
would misguide the practical Christian bent upon actualizing his life. 
Thus, Paul does not answer especially the second question literally and 
directly, so that the exegetical tradition has accused him of avoiding the 
question and not knowing the answer. (This also contributed to challeng
ing the authenticity of the letter.) But for Paul, the question of the when 
is not an "examination question" with a neatly packaged content. The 
way he answers will appeal to a different kind of knowledge, the know
how that belongs to the facticity of the Thessalonians in their beleaguered 
but steadfast faith. It is in view of this different answer that Paul has 
motivated and prepared the Thessalonians throughout the letter, by his 
reiterated appeal to the peculiar "knowledge" they possess through hav
ing become followers of Christ. It also explains why this letter had to be 
approached at a deeper, "actualization-historical" level, as compared with 
the more superficial cognizance of the dogmatic contents given to the 
less "personal" letter sent to the Galatians. 

In Paul's time, "parousia" no longer retained its classical Greek and 
Septuagint sense of "presence" or "arrival," but referred to the reappear
ance of Christ, His second coming. This clearly suggested an impending 
future event (Ereignis) 7 to be expected and awaited. And yet the exper
iential structure of Christian hope, which (as we have seen) is in fact 
the relational sense associated with the Parousia, runs counter to any 
expectation which might be defined in terms of objective time. It is out 
of this experiential context and its cognizance that Paul now replies to 
the question of the when. He immediately deflects the question of the 
when away from the question of the "times and seasons" (xpcwoL Kat 

Kmpoi) to the Thessalonians' own awareness "that the day of the Lord 
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so cometh as a thief in the night," which "you yourselves know perfectly 
well" (5: 1f.), a knowledge which moreover is independent of that of the 
"times and seasons." In short, look not to the actual timing, but instead 
look to yourselves, for the real decision implied in the question ~epends 
on your own life, on your "having become," the status of whtch. ~nly 
"you yourselves know ~ull well." Paul then juxta.pos~s tw~ way~, of hvmg, 
two Hows of comportmg oneself to the Parous1a. First, they who say, 
"Peace and security!," "Nothing to fear!," "Don't let it bother you!," those 
in short who wish to ignore the travail indigenous to life, are apt to be 
surprised by "sudden ruin, like the birth pangs which come upon a 
woman with child" (5:3). "They" are the ones who are absorbed in this 
world, become attached to it because of the peace and security that it 
offers and that they come to expect from it. Whatever "they" encounter 
in their worldly comportment sustains no real motive for dis-ease. "They" 
have forgotten themselves in favor of the world, they cannot save them
selves because they do not have themselves, they do not seek themselves 
in the clarity of their own knowledge and so live "in the dark." 

"But you, my brothers, are not in the dark, for that ?a~ to surprise 
you like a thief' (5:4). Those who are alert to the essential msecunty of 
life are the "children of the light and the children of the day" (5:5). 
Instead of "Peace and security!" their hortatory maxim is "Let us be 
watchful and sober!" (5:6). Light, the opposite of the dark, has two senses 
here, the light of self-knowledge and the light of the d~y o~ the Lo:d. 
One may surmise that the first is based on the se.cond, whtch IS op~rat.Ive 
even before that day dawns in any chronological sense. Actualization 
involves a peculiar "kairotic" moment of illumination that. co~es w.ith 
full alertness to my situation. The sense of the when, of the time mwhiCh 
the Christian lives, now assumes a more fundamental character for the 
factic life experience that is "historical." The when of the Parousia (being 
"before God") is now determined by the how of my self-comport
ment-armed (i.e., battle-ready) as I am with the "breastplate of faith 
and love" and the "helmet" of hope (5:8)-and this in turn by the actual
ization of my factic life experience in and through every moment. How 
the Parousia stands in my life refers back to the full temporal actualiza
tion of my life, and not to a passing when. We are beginn~n? to app~oa:h 
the full amplitude of our initial formal indication: "Chnsuan rehgwslty 
lives temporality as such." And what temporality is here can ~mly. be 
understood by the careful distinction of the three s~ns~s of dir~ctiOn 
(content, relation, actualization) which structure facuc hfe expenence. 

Second Thessalonians 
It is commonly said that the Second Letter to the Th.essalonians contra
dicts the First, by providing the apocalyptic signs wh1ch allow us to pre-
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diet the when of the Parousia, like the coming of the Antichrist. Heideg
ger will dispute this claim, and will instead try to demonstrate their 
continuity. For the Second Letter can be read as an echo or reflection 
of the effect which the First Letter had on the Thessalonians. There 
were those in the congregation who had understood Paul, whose sense 
of need and affliction was intensified to the point of being brought to 
the threshold of despair. They were genuinely worried over whether, 
in the goals of true concern, they could hold out and carry out the works 
of faith and love demanded of them. Paul answers not by comforting 
them but by further heightening their sense of trial. The persecutions 
and tribulations that they are enduring are "a clear indication that God's 
judgment is just, so that you may be deemed worthy of the kingdom of 
God, for which reason you suffer" (2 Thess. 1 :5). This supercharged 
way of putting matters, this "pleophory" of expression, typically Pauline, 
will define the mood of this Second Letter. Paul loses no time to empha
size his point of concern repeatedly: "With this in mind, we constantly 
pray for you, that our God may consider you worthy of this calling" 
( 1: 11 ). For it is not enough to belong to the called, chosen, elect, rather 
than the rejected and damned; one must still earn one's glory. "It was 
for this that He called you through our gospel, that you might earn the 
glory of our Lord Jesus Christ" (3: 14). 

Over against this first group, there were others who understood the 
First Letter differently. They are briefly identified as the ones who had 
disturbed the communal order by refusing to work: "they are not busy; 
they are busybodies" (3: 11). These are the ones, Heidegger presumes, 
who assumed from Paul's First Letter that the Parousia would come soon. 
So they spend all their time asking the question of when it will come, 
whether the Lord will come immediately, and the like. In this context, 
such chiliastic questions become busybody questions, which stem from 
the worldly concerned rather than the Christian concerned, a division 
of two modes of factic life that was already fully developed in the First 
Letter. But Heidegger here takes note almost in passing-in addition to 
the fallen everydayness that characterizes the mode of factic life oriented 
totally toward the worldly-of a kind of authentic everydayness that pro
vides a stable infrastructure to the Christian travail. It appears in both 
letters: Appealing to his own example as a still active tentmaker, Paul 
recommends that each should out of "brotherly love" quietly give the 
daily its due, do his own business, work with his own hands and eat his 
own bread (l Thess. 4:9-12; 2 Thess. 3:7-13). It constitutes a kind of 
model of everydayness for the early Christian community. 

As to the famous apocalyptic passages of the Second Letter (2 Thess. 
2:2-13), Paul wishes to approach them more in terms of actualization 
history rather than content. The decisive passage is accordingly verse 
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1 O, which speaks of the rejected or damn.ed "bec~use,~hey did ~~t r~:eiv~ 
the love of the truth." Even though it IS negative, not rece1vmg as a 
basic decision is as positive an actualization as the C~ri~tian resp~ns~ (cf. 
the "formal schema" above on receptivity in a Chnsuan actualization). 
Just as in the First Letter, this passage juxt~poses two ~istin~t w~ys of 
factic life and the decision between them. It IS only on this basis ~hat the 
objective signs of the imminence of the Par~usi~ can be r~cog~1zed. In 
order to recognize the Antichrist as the Anuchns~ (e .. g., his claim to be 
God), one must first have entered into the actualization context of the 

religious situation. . . . . 
Heidegger, without denymg the Importance of the objective content 

of these apocalyptic passages, accordingly d~es not accept the ~rgument 
that they serve to soften Paul's stand by takmg back th~ seven~y of th.e 
tone of the First Letter, inasmuch as he no longer proclaims the Immedi
ate imminence of the Parousia: "that day shall not come until the apostasy 
occurs and the man of lawlessness is revealed" (2 Thess. 2:3). On this 
basis it is claimed that Paul has become more cautious and wishes to 
calm' his congregation instead of intensifying their insecurit~, as he had 
done in the First Letter. But the very tenor, the "pleophonc" man~er, 
of the supercharged expressions of the Second Letter speaks agamst 
this claim. The letter therefore represents not a reduced but rather a 
heightened tension, reflecting t~e ~rgency of Paul's ~rofession a~ ~n 
apostle. He continues to press h1s followers to the po~~t of despair m 
order to make them understand their situation of decision, each alone 

and already "before God." . . 
The eschatological problem, in its deep nondogmat~c sense, IS the ve:y 

center of Christian life. The oddity is that the genume problem of Its 
actualization went into decline and so became concealed in its conceptual
ity at the same time as the more "object-historical" approaches to the 
eschatological did, after the turn of the first century. The latter how~ver 
were rep~atedly revived, in medieval chiliasm and. modern ad~entism, 
for example, and justified on the basis of late Jewish: Babyloman, and 
Iranian pictures of the demise of the world. Such ~Jct~res tend .to be 
fanciful and highly constructive. For the eschatological Is not a piC~ure 
or representation at all. As we have se~n, Paul's langua?e has an entirely 
different expressive function from which a represent~uonal content can
not really be assumed. Persisting in hope is not reduoble to a repres~nta
ble [calculable] "waiting," in the large~ co~t~xt of actually .beco~:ng a 
Christian. The entire process of endunng IS mstead a questJO.n of ~erv
ing God" (1 Thess. 9f.; cf. f(~rmal_sche~a above,.fi~. ~);,The I~,tensific~
tion of need even to the pomt of beanng despa1.r IS a. proof of ones 
calling. This intensified need of the "Apostle" himself, ~he pressure of 
his personal calling as a "preacher," is precisely what motivates the exag-
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gerated articulation of the Second Letter to the Thessalonians. His 
"proofs" never refer to a purely theoretical context, but first to an origi
nal context of becoming which is either actively being assumed or not 
being accepted. The traditional opposition between the saved and the 
lost (2 Thess. 2:10: arroA.A.vp.Jovot<:; = those who are perishing) is therefore 
in the present participle, and not the perfect, to convey this still ongoing 
actualization. The reiteration of the opposition is actively decisionistic, 
for it indicates that the Event of the Parousia is directed toward humans 
who decide for themselves where they now stand. It is the ultimate attitu
dinal and fateful decision of receiving or not receiving "the love of the 
truth" (ibid.). This enables the saved to withstand the "test" of the Anti
christ, before whose "deluding influence" the others will inevitably suc
cumb (verfallen) because they are unprepared and thus defenseless. 
Against this inevitability understood as a point of no return, we must 
therefore prepare ourselves "in advance." This is but another example 
of Paul's rhetoric of intensification of the Christian facticity to the fore
most need which it must actualize now: "Therefore, stand firm and per
sist in the teachings that have been transmitted to you" (2 Thess. 2: 15). 
A~ainst the eschatology of the late Judaism of Paul's time, which put the 
pnmacy on a future event which is to be awaited, the temporality of 
Christian facticity emphasizes the moment of decision between past and 
future in which the Christian constantly stands, in the present "before 
the God ?fold" (iip,rrpoaOc:v, with connotations of both time and place) 
from which the future receives its sense. Temporality thus first arises 
from this context of actualization before God. 

Thus, Second Thessalonians, also viewed as a context of actualization 
likewise verifies our formal indication, that Christian religiosity lives tem~ 
porality as such. As the formal schema for First Thessalonians has shown 
all the primary connections of becoming a Christian converge upon God 
and actualize themselves "before" God. The sense of temporality is de
fined out of the basic relationship to God, so that eternity merely en
dorses and looks after what temporality in its actualization lives. It is only 
?ut of this context of actualization that the sense of the being of God 
Is defined. Traversal of this temporality is a precondition in order to 
understand how such actualization contexts yield the concepts of dogma. 
Here. ab?ve all, it is essential to maintain the initial "good news" in its 
full VItahty, and not just as a verbal memory. 

Christian F acticity in the World 
But. f~r all its. ~riginality and radical shift toward actualization, primal 
C~nst1an factJcJty does not achieve any extraordinary or special status 
with respect to worldly facticity. The accentuation in Christian life first 
occurs in an actualization "all alone before God." Having become a Chris-
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tian in turn affects especially the relations to the self-world, relational 
directions which Paul describes in the then current and easily misunder
stood terms of"spirit," "soul," "flesh." But since everything now proceeds 
toward God and not toward the significances of future content, what 
sense do the relations of the with- and the environing world, defined 
precisely in such rejected terms, have for the Christian? Heidegger de
votes what is left of the course (three hours) to this final question. In 
traditional terms, it is the question of the Christian's relation to the 
"world." Lacking a central textual focus, the course's conclusion dissi
pates into a potpourri tendering of loose ends, without the usual dra
matic flourish of a Heidegger ending, which typically would have ex
posed a hitherto unsuspected aspect of the themes under discussion. 
This is but a further indication of the improvisation entering into this 

portion of the course. 
What is changed in the Christian's relation to the world, upon 

undergoing the radical change involved in becoming a Christian? Noth
ing ... and everything. The world retains the same content of signifi
cance, and the Christian is not obliged to change that content. "Let each 
remain in the situation in which he was called" (1 Cor. 7:20). As far as 
the world is concerned, the becoming is a remaining. The slave remains 
a slave, while becoming the Lord's freeman, and the freeman free, as 
he becomes Christ's servant (7:22). It is a matter of indifference in which 
worldly state and significance the Christian happens to stand, since 
worldly content in no way defines the facticity of the Christian. And yet 
that content is maintained and remains the temporal possession of the 
Christian. He does not seek to flee the world or even to "bear" it. But 
its content and relations simply do not have the possibility of motivating 
the archontic sense of primal Christian religiosity, which is all that mat
ters. Nor is it even a matter of "bracketing" the world. To regard worldly 
relations "as though not" in unconcern is a poor, because objectifying, 
translation of the Greek in 1 Cor. 7:29-31, Heidegger insists, without 
offering an alternative translation for w~; ~J-iJ. Such worldly relations in
stead undergo a retardation within the Christian actualization, so that 
they now arise from and pass through the new origin of the Christian 
life-context in all its urgency and "fear and trembling" (Phil. 2: 12) before 
God. This "retardation" is the breach in the continuity which is otherwise 
maintained without infringement in the Christian's relations with the 
world. The very context of this discussion indicates that it has nothing 
to do with [what Nietzsche called] a "resentment" of the world. 

The life of the Christian is enormously difficult, always actualized in 
~ed and affliction (8A.il/Jt'>: • Trilbsal, Bedriingnis, Bekilmmerung; to be 

1d passim in 1 and 2 Thess., l and 2 Cor., etc.). This intensification 
.1eed and affliction gives the becoming Christian the consciousness 
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that the actualization of this life exceeds human power, that the Christian 
factzczty accordingly stems from God (2 Cor. 4:7f.). (This of course is the 
Christian phenomenon of the work of grace, which Heidegger will even
tually concl~de canno~ _be _treated philosophically.) This becoming 
through s~rvm_g and ~aiti~g IS always profoundly imbued by a knowing 
~fa pecuha~ kn~d: which mcludes "proving" and deciding. What is this 
kn~wledge gmdmg us through the straits of life, allowing us to hold 

out m the face of l~fe's dist~ess? This knowing requires "having spirit" ( 1 
Co_r._ 2: 10-3:~), which prov1des the foundation for serving and persisting. 
Spmt here, hke "flesh," is not a thing like entity but a context of actualiza
tion, a"<fJpo~YJ~a (~om. 8:6), a way or tendency of life which might be 
called Chnsu~n-mi~d.edness." Paul never speaks of humans being spirit, 
but rather havmg spmt, thereby distinguishing himself from the Greek 
~yste? ~eligions.8 ~ot the hermetic and gnostic "knowing all" but rather 
exammmg, searchmg out all, even the depths of God" (1 Cor. 2: 10) is 

the way of the spiritual, apropos of the Christian's situation in salvation 
histor_y. The Christian is to remain always "awake and sober," not suc
~umbmg to the enticements of the enthusiastic, not becoming caught up 
m the "en-theos" which_tra~sports us out of this world. These hortatory 
~arame_ters. themselves mdicate the enormous difficulty of the Christian 
hfe, which IS to remain very much in this world while taking its bearings 
"before God." 

. Heidegger then makes ~h~ brief_ C_on_clu~ing Remark on why his par
ticul~r foc~s had to b~ Ch:Istian rehgwsity m order to arrive at a genuine 
relatwnship to the histoncal connections of our own facticity (cf. chap. 
2, p. 80). 

Despite the feeble ending, even scientifically oriented students like 
Becker were impressed by Heidegger's mastery of the biblical text and 
command over the theological literature which interprets it. Becker will 
look back with gratitude at the interruption which precipitated this her
m_eneutic improvisation, since it for once forced Heidegger to "come out 
With the presuppositions of his thought, which otherwise would have 
remaine~ hi~den. ~e t_hus unveiled the source from which his thought 
had received. Its cruCial_Impetus."9 With the dam broken, in the following 
semester Heid~g?"er will not b~ ~o reluctant to display his unique ability 
to make the bibhc~l and patns~Ic t~xts speak in new and unsuspected 
ways. In fact, one IS now surpnsed m the opposite direction over how 
unabashedly religious Heidegger's orientation becomes, free 'from most 
of his f?rmer inhibitions, 10 as he now looks at the biblical texts throu h 
Augustme's eyes. g 
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SS 1921: AUGUSTINE AND NEOPLATONISM 

The Object-Historical Augustine11 

Founder of medieval theology, and through Bernard of Clairvaux and 
Bonaventure also the founder of medieval mysticism, Augustine became 
the conduit for certain Platonizing currents coursing through the Middle 
Ages. Luther came to Paul through Augustine. He thus ~arne to be the 
most highly regarded of the Church Fathers by Protestantism. Descartes, 
Malebranche, the Port-Royal School (Jansenism, Pascal) revived Augus
tine in Catholic France. Nowadays, in conjunction with Bergson and, in 
Germany, through Scheler, the Catholic movement of Modernism a.lso 
goes back to Augustine, not the original Augustine but the Augustme 
of the medieval Church, with several of his main motifs put out of play. 

With the recent ascendancy of historical science within the domain 
of theology, Augustine himself has come to be regarded anew. Thre.e 
prominent recent studies on Augustine's relation to history and the phi
losophy of history will serve by contrast to delimit further the already 
delimited course topic reflected in our title: 

l. Ernst Troeltsch, Augustin, die christliche Antik und das Mittelalter, 
1915. Troeltsch views Augustine's City of God as a universal history which 
founds a philosophy of culture. Augustine makes Christendom itself 
receptive to its culture by resolving, through his unique interpretation 
of the summum bonum, the old problem of the compatibility of Christian 
values with the goods of the world. The success of a religion, but not its 
religiosity, stems from its cultural situation. Augustine's cultural role at 
the waning of antiquity was unique. It cannot be transposed into the 
Middle Ages, when his role as a founder of dogma was far more im-

portant. 
2. Adolf von Harnack, Lehrbuch der Dogmengeschichte, 

2 1893-97, 
3 1910, esp. the Third Volume. A truly historical treatment of dogma 
( = "proposition," statute or doctrine proclaimed especially by an ec~le
siastical-and not a theological-authority to a designated commumty) 
is a product unique to Protestant theology. Harnack's history of dogma 
ends strictly with Augustine, but he addresses not only Origen's and 
Augustine's styles but by extension a third, the Reformation's (Luther's) 
style of dogma form(ul)ation. Harnack takes his stand against Hegel by 
regarding the development of dogma not as an immanent process of 
thought, but in its dependence upon cult and the vital practical needs 
and tendencies of a church community. The main development was the 
adaptation of the teachings of the primitive Christian faith .to the doc
trinal context of antiquity, in a process which Harnack genencally-and 
negatively-identified as the "Hellenization of Christendom." 
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3. Wilhelm Dilthey, Einleitung in die Geisteswissenschaften, 1883. Dilthey 
here seeks to found the human sciences by tracing the historical develop
ment of modern epistemology. He traces knowledge back to descriptive 
psychology, to "lived experience" understood as self-reflection and inner 
perception. What role does Christianity in general and Augustine in 
particular play in the founding of the human sciences? Christianity in
volves a radical transformation of psychic life. The Kingdom of God is 
not of this world. The soul turns away from the images of the external 
world to its own inner models of the will and the "heart" (Dilthey, GS 
1 :251/229), 12 thus becoming aware of what is given in the person, in self
consciousness. It no longer orients itself externally but finds its model in 
the living person of Jesus; this unique self-surety in the relationship to 
God becomes fundamental. The limits of ancient science, which took its 
models from the external world, are thereby breached and, for the first 
time, psychic life itself becomes a scientific problem. This includes the 
fact that the Christian God reveals Himself in historical actuality, that of 
redemptive history, thereby being extricated from the merely theoretical 
transcendence portrayed by Plato, and instead entering into the arena of 
experience. The Christian no longer conceives God in the self-enclosed 
substance of antiquity but in a historical vitality that fills his own psychic 
life (253f./230). With Christendom, we therefore have the origin of the 
"historical consciousness." 

Dilthey goes on to show how Christendom, by continuing to explain 
itself in the language of antiquity, once again becomes a kind of knowl
edge, a doctrine and a philosophy. What role does Augustine play within 
this process? On the one hand, Augustine establishes, against ancient 
skepticism, the absolute reality of inner experience in a manner that 
prefigures Descartes's "Cogito, ergo sum." But this epistemological in
sight takes a metaphysical turn when veritates aeternae are found in human 
consciousness, and these are rooted in the absolute consciousness of God. 
Moreover, the analysis of willing and knowing takes a turn toward the 
dogmatic concept of substance: since the human soul is changeable, it 
requires an unchangeable foundation. This is the inner experience of 
the existence of God (GS 1 :258-264/233-237). At this point, Dilthey 
observes that what Augustine sought was first brought to fruition by Kant 
and Schleiermacher. With that remark, Dilthey shows that he completely 
misunderstood Augustine's inner problem. 

Instead of regarding these three historical interpretations of Augus
tine in terms of their content, Heidegger poses two major questions: A. 
What sort of approach do they take, what is the direction of access taken 
to Augustine? B. What motives and, in particular, what motivational basis 
determine that approach? 
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A. The three interpretations are directed toward different sides of 
the historical object "Augustine." Troeltsch takes Augustine as an ethi
cist, Harnack as a religious reformer, and Dilthey as an epistemologist. 
But the basic sense of the regard is in all cases the same: Augustine is 
defined as an object in a historically ordered context of development. 
We characterize these three approaches to an object of history in an 
ordered chronological sequence called "time" as considerations within 
the "object-historical" attitude. Essential to this objective order is the 
establishment of a chronological succession of historical appearances. In 
a chrono-logy, time functions 1) as the determining framework which 
enables the order and at once cooperates in defining the objects qualita
tively (note that chronological numbers, like dates, are not simply arith
metic numbers); 2) as a period, epoch, or age, time itself becomes an 
object of historical regard and is thus viewed in its distance from the 
present. Both meanings of historical time, closely related in the genesis 
of their senses, must be phenomenologically defined from the sense of 
the historical itself. 

B. It is important to note the motivational basis of the object-historical 
attitude, operating unconsciously in the background. But when the philo
sophical significance of a historical interpretation is at issue, its motiva
tional basis is subject to a critique which we call phenomenological de
struction. The motivational basis of our three authors, the fundamental 
convictions in their occupation with the historical, are as follows: 1. 
Troeltsch is convinced that the perspective of universal history is the 
sole means of overcoming the current crisis of culture. 2. Harnack be
lieves that a reflection on the history of dogma can purify the contempo
rary Christian consciousness, raise it to a new plane by liberating it from 
the aberrations of dogmatics. Dogmas were originally theological formu
lations and explanations of religious phenomena. But when they are 
acknowledged ecclesiastically as doctrine, they become directives for fu
ture religiosity and theology. The Church is convinced that dogmas are 
revealed truths and not just theological products. 3. Dilthey believes that, 
in the present cultural situation, a truly vital human life, that is, a rich 
and fertile life of the mind, can be achieved only by a thoroughgoing 
and comprehensive historical command of the past. What is needed is not 
more system building, but a devotion to history free from construction 
(Hegel) and naturalistic interpretations. 

In each case, it is claimed that "the historical has such-and-such a 
meaning for the present." This in itself already poses a problem. 

Such motives, and the lapse into object-historical considerations, will 
be shunned in this course. We do not wish to depict "Augustine's Life 
and Works" as an expression of his person and his culture. Nor does 
this mean that we shall present a "subjective" interpretation of Augus
tine; that would be but an inferior form of "object history." In such a 
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history, "Augustine and Neoplatonism" is a familiar problem. This ob
ject-historical problem of the "Hellenization of Christendom" came to 
be J_>OSe~ by our three authors through Ritschl's theological influence. 
Wh1le this problem does not affect our phenomenological question, it is 
for us a necessary point of entry and transition into this question. Yet 
we c~nnot. take an object-?istorical point of view and regard Augustine's 
relatiOnship toN eoplatomsm as an "instance" of the Hellenizing of Chris
tend?m. 'J_'o st~rt with, it w~uld be a most inappropriate example of that 
relatiOnship, smce Augustme grew up in and so already took over a 
Hellenized Chri~tiani~y. On the other hand, Plotinus already incorpo
rates much that IS Onental as well as Christian. It is also not crucial for 
us that Augustine (according to Dilthey) leads Hellenistic metaphysics 
and cosmology back to the consciousness. What is important is not the 
question of the depiction of psychic life but the underlying problem of 
theoretization as such. 

But then it would also be a mistake to think that Augustine's relation
ship to Neoplatonism is a typical historical instance of a supratemporal 
problem, that of the~)fetization. The historical for us does not fall apart 
mto supratemporal Ideas and their "relative" outgrowths. This is a Pla
tonic-Hegelian prejudice which renders the resulting problematic of the 
relative and the absolute insoluble. Augustine and Plotinus are not mere 
historical "instances." The truly historical in them is to be magnified and 
sh~wn to be still very much alive and operative in us today. It is a history 
whiCh affects us constantly. The tragedy of the present is to think that, 
by objecti~ely. do.~i1_1ati1_1g historical reality in its entirety, it has thereby 
overcome Its mh1b1tmg mfluence. But in this very opinion, we meet his
tory, feeling ourselves compelled by it to create a new "culture." We must 
accordingly first learn the significance of the effect which history has on 
our own existence. For these reasons, we can consider the philosophical 
and the theological together in Augustine. We do not make this distinc
tion since, in the following attempt to understand the motive forces which 
are operative in the constellation "Augustine and Neoplatonism," we 
want to pass through this [historical] whole in order to get to its underly
ing fundamental phenomena. On the other hand, we do not want to do 
away with the distinction between philosophy and theology. 

At this point, Heidegger presents a bibliography of the basic editions 
of Augustin~ [A.D .. 354-43.0] a~d Plotinus [A.D. 204-270], singling out 
the texts wh1ch he Is espenally mterested in having the students read. 

The Phenomenological Augustine 
The phenomenological interpretation of Augustine seeks to understand 
?im and n?t to classify him. histo~ically. The point of departure of the 
Interpretation, and onentat10n pomt throughout, will be book 10 of the 
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Confessions, the last of its autobiographical books. As the interpretation 
gets into the details and the philosophical problems become more c~n
crete, it will be necessary to draw not only on other works of Augustme 
but also on those of Plotinus [Heidegger does not get that far]. 

Toward the end of his life (426-427), Augustine composed book 2 
of his Retractations. Here he summarizes all of his earlier writings, stating 
the aim of each and improving upon whatever now seems objectionable. 
In his opening remarks, Augustine speaks of his motive for such a re
sumption and review: "The proverb, 'You will not escape without sin 
from that which is charged with gossip,' frightens me the most, since 
many of my declarations now seem to be not so much false as unneces
sary. The fear of having written superfluously now forces me to review 
my life's work with the rigor of a judge." There he also notes the protrep
tic intentions of the Confessions: they are intended to stir the human spirit 
to action, as they had stirred him. The first ten books were written about 
himself. 

The overview of the tenth book will assume a distinctive methodologi
cal character, which will become stricter, more penetrating, and more 
creative in its means of apprehension as it proceeds. But at first, it as
sumes the attitude of the naive reader who begins to understand only 
after he has read all the books. Only then is one in a position to under
stand the opening chapters! There are other difficulties in understand
ing the Confessions. Augustine uses traditional philosophical terms in a 
new way, he creates new concepts and designates them with old words. 
These concepts cannot be defined according to the usual subsumptive 
schemes of the philosophical systems. And in spite of the reinterpreta
tion, the philosophical terminology available to Augustine is inadequate 
both in quantity and in type, outstripped by the phenomena to be ex
plained. There is a surplus of psychic phenomena beyond the concept. 
This will force us to ask how the psychic as such expresses itself. But 
it is not our intention to go beyond the basic questions present in the 
phenomenal context which we find in Augustine and wish to understand 
in its proper sense. 

Now to the course of thought in the tenth book of the Confessions. 
Having in previous books recounted the course of his life leading up to 
his conversion, Augustine now (chaps. 1-4) confesses before God and 
before humanity what he now is, and describes the nature and diverse 
purposes of such a public confession. "I will therefore confess what I 
know and do not know of myself' (chap. 5), a statement that does not 
sit well with those who claim that Augustine was the discoverer of the 
absolute evidence of self-consciousness. But first, what do I discover 
about God in the confessional relationship? "But what do I love, when 
I love Thee?" (chap. 6). In what experiential contents of my life does 
He find confirmation? God is not to be found in nature, as a body. And 
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the soul? "Thou art indeed the better, 0 my soul, for thou giveth life 
to the body ... but God is even unto thee Life of thy life" (chap. 6, 
conclusion). How is this Life of life experienced in psychic life? I must 
go beyond my animating powers of movement and sensation, which ani
mals also have, in order to find God (chap. 7). In my ascent to God 
through my soul, the "inner man," I thus come to the "vast court" and 
"boundless chamber" of my memory (chaps. 8-19) . 

. Here .we find already articulated sense objects (chap. 8), nonsensory 
O?Jects .hke those of mathematics and other assertions, along with the 
dtscernmg and other theoretical acts by which we arrived at them and 
recall them ~chaps. ~-13), and the affects of the mind (chap. 14). I experi
ence myself as .wei~ m the memory, where, as it were, I "occur" to myself. 
I even recogmze m the memory memory itself as well as the acts of 
remembering and forgetting (chaps. 15f.). How to analyze the aporetic 
structure of the act of remembering forgetfulness, the privation of mem
ory? For in forgetting, something has "slipped my mind," something 
does no.t "come to mind" which in "bringing to mind" (envisaging, Verge
genwiirtzgen) and "keeping in mind" is there. "When I remember forget
fulness, both memory and forgetfulness are present (praesto est): memory 
wher~by I remember and forgetfulness which I remember" (chap. 16); 
that •.s t~ say, pr~esto est here includes both the actualizing of envisaging 
or brmgmg to mmd and the actualized content of memory, here the for
gotten, as Heidegger translates Augustine into his "sense of direction" 
terminology of that period. For memory is the mind, "and this am I 
myself' (chap. 17), namely, intentionality. How then do forgetfulness 
(oblzvzo) and the forgotten, the "privation of memory," stand with the 
sense o.f relation, intentionality itself? The relatedness in envisaging 
someth~ng, .when compared to the relatedness in forgetting, has a plus. 
Forgettmg Is thus the nat-being-there (Nicht-Dasein) of memory, where 
the non praesto est (non adest) is precisely the sense of relation, the related
ne~s o~.intentionality. Augustine is puzzled because he is applying praesto 
est mdtfferently to the three different senses of direction of the phenome
non of forgetting, its senses of content, relatedness, and actualization. 
But he eventually does get things straight, as we shall later see. 

Great as the memory is, I must somehow go beyond it to find God, 
for even the beasts and birds have memory (chap. 17). God is outside 
the memory, the mind. But can I really go beyond consciousness? How 
can I seek and find Him without the memory? The question of the sense 
of the real implicit within seeking itself will now lead Augustine to a 
completely new concept. of existence. For we must be able to recognize 
:-"hat we find as that whtch we ?ave sought, and how can we recognize 
It unless we had remembered· It (chap. 18)? Memory would therefore 
seem to be indispensable in seeking. What then does it mean to seek 
God? What concept or memory guides me when I seek Him? Or must 
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I go beyond the memory to seek God? On what basis do I decide, when 
I have found God, that He is truly what I have sought? 

Answer: "When I seek Thee, my God, I seek a happy life. I will seek 
Thee so that my soul may live" (chap. 20). What guides us in our search 
is thus the distress, the concern (Bekilmmerung) over one's own life, that 
it be truly living. The leading tendency is to seek life as such. In this 
chapter, the reflection shifts in a markedly distinctive way, even though 
Augustine does not arrive at a totally radical formulation of the phenom
ena which emerge here. Perhaps he could not see them in their full 
distinctiveness. He wants to define how the happy life, and the search 
for it, is psychically alive, and distinguishes two ways of seeking some
thing: by remembering it or "by desiring to learn (per appetitum discendi) 
it as a thing unknown, either never having known, or so forgotten it, as 
not even to remember that I had forgotten it" (chap. 20). [The second 
way of searching threatens to "lift" the classical anamnesis thesis, i.e., 
that learning is always remembering.] He does not ask whether we once 
had the happy life and how we lost it (the approach through "original 
sin"). Rather, how the happy life in the search for it is alive in us will 
expose what is thereby intended. And so Augustine does not get around 
to defining the vita beata contentwise, as he had originally intended. In
stead, the question abruptly changes and he confronts the problem of 
how he can come to the happy life. 

The happy life was already a problem in earlier philosophy, and so 
arises in Augustine's confrontation of Christianity with Greek philoso
phy, especially Stoicism, which provided him with the argument for the 
existence of the happy life, as well as how it now exists: Everyone wants 
the happy life. But they could not love it if they did not know about it. 
Therefore, the happy life must already be present in the memory. But 
how? Not as we remember sense objects, "for a happy life is not seen 
with the eye" (chap. 21); nor as a number, which the memory contains 
in itself and seeks no further to attain it, while we know and love the 
happy life "and yet still desire to attain it, that we may be happy" (chap. 
21); nor as the art of eloquence, which I have observed in others and 
would like to learn from them. But the happy life cannot be taken from 
another, even if she perchance has it, which is difficult to determine 
since, as we have said, it cannot really be observed. No, the happy life 
is to be found in myself, as a tendency or "gravity" of the soul (pondus 
animae: Tractatus de musica 6, chap. 11, §29) which draws it and directs 
it. It is like a joy which I remember even when I am sad. But not every 
delight brings us to the happy life. Though all human beings want the 
happy life, they do not will it strongly enough in order to make them
selves capable of and equal to its possibility, and so settle for lesser de
lights now within their power (chap. 23). The happy life must be taken 
up into the will so intensely that it is capable of putting me in touch with 
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how th~ vita beata "stands toward" me, a "counterstance" (Gegenstiindlich
kezt) ':hiCh I myself ~rst cul~ivate and shape. The happy life takes shape 
only m the strong will and mtense desire for it. It first "stands toward" 
me in the pressu~e of af~iction (Bekilmmerung); otherwise, it is simply 
not there. Somethmg that IS there of itself is not the vita beata. The happy 
life is elsewhere. 

With this phenomenon, we come in contact with a "context of con
sciousness" which does not resemble the usual structure of consciousness 
not even on the phenomenological level of observation and reflection: 
!he solution is not to be found even in the structure of intentionality 
~nvolved here. On the contrary, it is only on this basis that intentionality 
Itself first becomes co_mprehensible, since it is derived from the simple 
~enter and hea~t of th~s phenomenon. [Recall the Eckhartian "still point" 
from 1916, which He1degger now links to Augustine's cura.] From this 
point on (chap. 23), with the naming of this phenomenon, Augustine's 
account becomes ever more difficult and ponderous, and he must utilize 
the full gamut of means in his dialectic in order to make his insights 
accessible to us. 

If the happy life is thus a how of experiencing, then it can never be 
found even if I were to scour the whole world. It is not an object (Objekt) 
~nd can~ot ~e app:opriated from others. The having of a happy life, 
Its actuahzauon, IS formally always an "own," so that the individual who 
experiences it is always actively involved in it. 

The question of how I have the happy life also yields an answer to 
what it is .. It is given in a delectatio, a delight. But despite this prefiguring 
of a spenfic sense of what the happy life is, it must also be noted that 
the phenomenon of delectare here and perhaps in general is never made 
~lear by Au_gustine. Delectatio assumes different meanings: l. the rejoic
~n~ as relat~on: 2. that about which I rejoice (content); 3. the rejoicing 
m I_ts actuahzatwn; 4. a phenomenon to which Augustine faintly alludes, 
which will be discussed later. 

Augustine ~a~es cl_ear in what sense the happy life is a delight when 
he states that It IS a 'joy in truth" (gaudium de veritate: chap. 23). This 
concept of truth outstrips the entire conceptual context then available 
to Augustine from the philosophy of his time, especially Neoplatonism. 
The truth that resides in the happy life has a sense more basic than the 
t:uth of a theoretical assertion. It now draws upon Augustine's religious 
hfe. It also alludes to the theological sense of Christ as the Truth. And 
it rai~es the question of what philosophical truth really implies. 

Wnh the c~mcept of the happy life as a 'joy in truth," Augustine juxta
poses two pomts: that all long for the happy life, and that all balk at the 
thought of being deceived. But if these two points hold, why then is the 
~oncern (Bekilmme~ung) for truth not more radical, more deeply rooted 
m the memory? It IS there only "faintly" (tenuiter), drowned out by other 
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loves, even though "there is a little light still left in humans" (chap. 23). 
Each would have the thing he loves to be the truth. And since all resist 
being deceived, they find it hard to be convinced that they are. They 
love the comfortable truth, but when she asks disturbing questions, they 
shut their eyes. "They love truth when she enlightens, they hate her 
when she reproves" (chap. 23). 

The happy life is truth, and Truth is God himself, Who is my delight 
(chap. 24). But God is nothing physical, nor is He an affection of a living 
being nor the mind itself. "Thou art the Lord God of the mind; and all 
these are changed, but Thou remainest immutable over all of them" 
(chap. 25). Here we abruptly get the Neoplatonic influence: for Augus
tine and the Greeks, the immutable is the highest good (summum bonum). 
While Augustine gives this Neoplatonic speculation his own meaning 
(which Dilthey does not see), it nevertheless mars his religious orienta
tion. The highest good, immutable Being and Truth, is experienced as 
afrui (enjoying), everything else is accordingly experienced in uti (using). 

Schematizing F actic Life as Caring 
The next chapters (27-29) of book 10 prompt Heidegger into a detailed 
excursus into factic life, by way of a wide-ranging reading of various 
Augustinian texts on uti and frui, now understood as modes of caring 
(curare = Bekummertsein, being-troubled), and the hierarchy of values 
which their relationship to the highest good implies. Though the context 
is Christian, since Augustine discusses factic life specifically as alienation 
from and striving toward God, the terms still bear a formal sense which 
is not specifically Christian. Thus, believing is a confident acceptance, 
hoping an expectant openness, and loving a devoted giving (Hingabe) of 
self. But clearly we are dealing with the Christian factic life here [cf. the 
formal schema of "before God" in WS 1920-21]. Thus the despair of 
chapter 28 bears its seed of hope only because it is tempered throughout 
by the mercy of God. "And all my hope is nowhere but in Thy exceeding 
great mercy" (chap. 29). A total despair without remission would suffo
cate and destroy the soul. 

But for this gift, God "enjoins continence," the mighty effort of con
tainment or pulling oneself together. "By continency we are gathered 
and brought back to the One, whence we were dissipated into many" 
(chap. 29). Unity and multiplicity here are not quantitative terms: the 
many refers to the multiplicity of meaning in factic life, and the basic 
tendency toward the One is a basic attitude adopted from Plotinus. "En
joining" (jubes = "Thou orderest/exhortest") here is a directive of the 
heart and not an ecclesiastical decree oriented in objective belief. The 
confounding of the two leads to hypocrisy, the inclination to please 
human beings rather than God. The righteous man must therefore be 
examined, tested, and "proven" in his "private parts," in his secrets, that 
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is, in his "heart" (inner reflection) and in his "loins" (Psalms 7:9, where 
renes = "kidneys" = the delights, especially of the lower [malum = 
"dirty"] parts) (Augustine, £narrationes in Psalmos 7:9). 

~in~ cu~ae delectatio est (ibid.). 'The goal of care is delight; for each 
stnves m h1~ concerns (Bekun:merung) and thoughts to attain his delights." 
But God Himself responds m the conscience and sees our concerns and 
our goals. "He Who searches out the heart sees our cares. He Who exam
i~~s the loins likewise sees the goal of those cares, which are delights" 
(Ibi~i.). In sh?rt, God searches out what we secretly search. Note that 
He1degger sull translates cura here as Bekummerung (distress, concern, 
the trouble of search), in keeping with his prior allusions, and for the 
ti'_lle be~ng resists using the dictionary translation of Sorge, his translation 
of cura m BT. There is a Latin etymological tradition which relates cura 
to quaero, s:eking, and its concomitant tribulation or anxiety. But this 
tex~ from his f!xposztzons on the Psalms (7:9) is one of those rare places in 
w_hiCh Augustme thematizes curare, and Heidegger makes this excursus 
discovery central to the schematism of the Christian factic life which he 
now develops from the Confessions. 

"Is not the life of man a trial [tentatio: but Jerome's Vulgate of Job 7: 
1 :~ads militia, "hard service"]? But who wants troubles (molestias) and 
military hardships? Thou enjoinest us to endure them, not love them" 
<:hap. 28). Molestia is an appropriate characterization of the facticity of 
hfe, though not a complete definition. Life is hard, but hardship is to 
be endured and not enjoyed. Endurance is the way to overcome the trial. 
The movement opposing continentia is the "dissipation (deflexus) into the 
many." It is in dissipation, which is led on by delight, that factic life 
develops itself out of itself. But the basic characteristic of factic life is 
cura~e, "being troubled," which is a middle-voiced phenomenon and so 
also mvolves the response of troubling oneself to take care of the trou
bling situation. It therefore implies a good and a bad side; there is a 
genuine and not so genuine troubling of oneself. Examples of the latter 
can be found in the "hustle and bustle" of everyday life. 

The basic phenomena within curare are uti (using), which involves 
COJ_>ing with (g~hen "um") what life brings to me, and frui (enjoying). The 
object of fruz Is always enjoyed for its own sake, without reference to 
anything else, whereas the object of uti is sought for the sake of something 
else, as a m~ans to some other end. The eternal unchangeable things 
are to be enjoyed, the temporal changeable things are to be used as a 
means to that end. It is a perversion to enjoy money and to make use 
of Go~. One should not worship God for the sake of money, which is 
the h~1ght of hypocrisy, but should spend money for the sake of God, 
the highest and unchangeable.good, "Beauty of old, yet ever so new" 
(chap. 27). 

Frui, more specifically fruitio Dei, is therefore the basic characteristic 
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reflect the historical character of concrete factic self-experience. Trial is a 
specifically historical concept belonging to the domain of self-experience. 

With the introduction of diabolical suggestion, trial (tentatio, temptatio) 
now assumes the connotation of "temptation" (chaps. 30ff.). Its matura
tion from factic life actualizes itself in various stages, from the carnal to 
the spiritual. From what basic direction of experience does it get its sense? 
An examination of the foundation of its actualization will bring out an
other connection of Augustine with Neoplatonism. 

What is decisive in temptation is the preference, love, or delight which 
predominates. The devil sets before me something which I have not yet 
personally overcome. When I have mastered greed, the allure of money 
will be resisted. Everything depends on the predominant direction of 
delight. This gives preference to something other than money, say, jus
tice, and an inner struggle ensues. In the face of sin, I am divided against 
myself. "For the flesh lusteth against the spirit, and the spirit against the 
flesh." 

The role of preference and condemnation in trial points to a certain 
order which underlies this phenomenon. It is now a matter not only of 
the relation to God but of the how of the order. How the order occurs 
and gets founded, and the conceptual framework in which the rank 
order is regarded, are significant questions. It is not self-evident that 
what is experienced in delight stands in a hierarchy of values. This is 
rather based on an "axiologization" which ultimately stands on the same 
level as theoretization. The hierarchy of values stems from Greece, in 
the end from Plato. This is evident, for example, from the relationship 
to the immutable. But does this axiologization really correspond to the 
phenomenon being explicated? 

The hierarchy of values is connected with a certain conception of 
reality. What then does Augustine understand by res? The two modes 
of troubling oneself as they relate to the res lead to the following tripartite 
division: things to be enjoyed, things to be used, things to be enjoyed 
and used (De Doctrina Christiana I, 3). And the human being? "We who 
enjoy and use things are ourselves things" (I, 22). But the human being, 
created in God's image, is a noble being, since she is rational. "So the 
great question is whether humans ought to enjoy themselves or merely 
to use themselves, or whether they may do both" (ibid.). We are com
manded to love one another, but the question is whether man is to be 
loved by another for his own sake or for the sake of another: if for his 
own sake, we are enjoying him; if not, we are using him. But it seems 
that man must be loved for the sake of another. For that which is loved 
for its own sake constitutes the happy life. But we do not have the happy 
life in reality (in re) but in hope. The human being is thus not meant to 
be the object of enjoyment. When he loves himself for his own sake, he 
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does not relate himself to God. When he turns to h' If · · 
something immutable (ibid.). Imse , It Is not to 

l' To live "holy" for Augustine, that is, to love truly, one must therefore 
Ive out of the sense of the "whole" of things i e h 

d f , · ., one must ave an 
?r. er.o preferences. Our question is whether such a hierarchy of values 
IS mtnnsiCal~y ~ece~sary or whether it is simply the untoward interjection 
of Greek thmkmg mto Augustine's thought. 

We a~e to love for the sa~e of G?d: We love those useful things which 
l~ad to God and those whom assoCiation with us are accountable to God 
hk~ o~her human beings. There are four types of things to be loved: 1) 
what IS ~bove us; 2) ourselves; 3) ~hat is next to us and so equal to us; 
4) what IS below us. 2) and 4) reqwre no particular rules in order to love 
them (I, 2~). No. one naturally hates himself or denigrates his own bod 
(1, 24). This ~elf-love belongs to the facticity of life. But the mode an~ 
manner o~ ~Ight self-love does dictate regulation by way of a certain 
order. This mvolves a certain phenomenal complex of lf · 
which must be explicated. se -expenence 

Consideration of the next chapters (30fT) of book 10 f th C ,r. · 
ll th f f 'd · o e ,on1 esswns 

ca s ere ore or a WI e-ranging consideration of the followin 
of problems: g groups 

. 1) The problem of trial (ten.tatio), that is, the context in which 1 actual-
Ize my concrete and full expenence of the self how 1 m k d · · 
1 · h . · a e my eCiswns 
t IS t. rough tnal that we come to the basically historical sense of self~ 

expenence. 

. 2) Trial is connected with the "dissipation into the rna , (f ll' . 
Into th lt' r 0 f h 0 ny a mg away 

emu Ip Icity o t e meanmgs of factic life). Trouble and hardshi 
(molestza) prove to be constitutive of the concept of facticity. p 

~) The p:oblem of the sense of "I have become a question to myself" 
whic.h fi?ds Its sen.se i? the concrete context of self-experience. The selfs 
comi?g mto question IS not a matter of objectively being on hand (V orhan
densezn), but of authentzcally existing as a self 

4) :he pro~lem ?f the basic orientation of preference (dilectio) within 
a ~a.rticular axwlog~cal system. We must investigate to what extent this 
or.Igmates from a.n mherent experience and to what extent it is deter
mmed by Augustme's particular situation in intellectual history. 

. . Interlude: Luther on Romans 1:20 
~he ~xwl~gical p~oblem of a general theory of values is related to the 

eop.atomc doct;.~n~ of t?e highest good, especially with regard to how 
~e g~m access to It. BasiC to all of patristic "philosophy , t ·t · 
tlon m devel . Ch . . d , o I s onenta-
. . opmg nsti~n octrine in the context of Greek hiloso h 
IS the Paulme text from his letter to the Romans (1·20) Th' P f p y, 
text provided the Church Fathers with perhaps th. . . . IS o t~quoted 

eir pnmary mduce-
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ment in their endeavor to underpin Christian dogmatics with a Greek 
infrastructure, thereby yielding the hybrid of a "Christian philosophy." 
This infrastructure was already deeply installed in Christian thought by 
Augustine's time. It would therefore be a misunderstanding to think that 
one can simply strip away the Platonic elements from Augustine in order 
to arrive at what is genuinely Christian in him. Primal Christianity cannot 

be reached through Augustine. 
"For the invisible things of God from the creation of the world are 

clearly seen, being understood through the things that are made" (Ro
mans 1 :20). For the early Fathers, this text provided a Pauline confirma
tion for a graded Platonic ascent in thought from the sensory to the 
suprasensory world. But this is a basic misunderstanding. The young 
Luther was the first to see what the text really means in its own context 
(Romans 1 :20-23), and so opened up the possibility for a renewed un
derstanding of primitive Christianity and a return to the original Chris
tian life. The theses of his Heidelberg Disputation ( 1518) likewise pro
vide crucial insights into the long-standing historical relationship over 
the centuries between Christianity and culture. The theses numbered 
19-22 are the most relevant, but Heidegger does little more than to 
provide a somewhat idiosyncratic translation of three of them before 
quickly dropping the subject of Luther in Catholic Freiburg: 

19) "To see the invisible things of God through that which is created 
does not make someone a theologian." One does not arrive at the object 
of theology by way of a metaphysical contemplation of the world. [As 
Luther himself notes, Paul clearly identifies such would-be "theologians 
of glory" as "fools," whose "wisdom," oriented as it is to the things of 
the world, is but a speculative form of idolatry (Gotzendienst: cf. Rom. 1: 

21-23).] 14 

21) "The theologian of glory, who aesthetically gloats (ergotzt) over 
the wonders of the world, calls sensory things God. The theologian of 
the cross tells us how things really are." [Although Heidegger is quite 
sparse in his gloss here, later hours will suggest that the "theologian of the 
cross" is comparable to the philosopher of factic life in their respective 

descriptions of life as trial, care, and travail.] 
22) "The empty wisdom which sees the invisible things of God in 

works puffs up, blinds, and hardens." [In his proof of this thesis, Luther 
discusses the unrequitable nature of the desire for this sort of knowledge. 
He thus clearly relates such a vain and insatiable quest to the second 
temptation of the "lust of the eyes" (cf. below), curiosity, the craving for 
signs and wonders in the spectacle of the world (Matt. 4:7).] 

Heidegger never mentions the "theology of the cross" again, but it 
will by implication appear time and again in the remainder of the course. 
For its deconstruction of the axiological approach to God, as well as its 
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concern for f~ctic life experience in its actualization rather than in its 
content, provtdes an essenti_al co~f:>lement to the other three ground 
phenomena_ or probl~ms (tn~l, dtsstpation in the face of difficulty, the 
self thrown mto questwn) whtch are to guide the exegeses of the remain
der of boo~ 1 ~ ?£ the Confessions. This confessional character of the 
search for God ts m fact the ~ey to ~he focus on actualizing the experience 
of God rather than observmg Htm aesthetically in terms of objective 
con~ent. The fo~rth ground phenomenon, ostensibly a destruction of 
an mtelle~tual htstory which has made God into an object, ultimatel 
blossoms m the course into the phenomenon of God's " ~ 
(
G c· dl" hk · ) · counterstance 

egens _an zc ezt m. the actuality of religious experiences. 
. But tf we tak~ sen~usly the historical movement of actualizing God 
m human expene~ce m something like a confiteri, then we at first must 
~ove away from_ God, to the moment of the absence of God. When I 
become a questwn ~o myself," the distance from God increases. One 
~ust first lose God. m order to find Him. But this is the most deci
stve-the performatlve-sense of sin. He who flees from God loses him. 
[We are but o~e ~,tep s~10r,~ ?f what ~eidegger in the following year will 
call the essenttal athetsm mherent m philosophical questioning.] 

The Three Temptations of Man 
~he pr?blem of confiteo ~n fa:t arises from a consciousness of one's own 
sms. Wtth p_h~~~mena _hke sm and grace, we begin to encounter limits 
to our poss_tbthttes_ of mterpretation, since they call for conditions of 
understandmg whtc~ cannot be reached in this philosophical context. 
Moreover, the :onsoousness of sin and the way in which God thus be
c~mes present ~s here further complicated by Augustine's involvement 
wtth Neop~atomsm. For these reasons, his conception of sin cannot with
out exceptl?n lead us directly to the "true" phenomena in need of he-
nomenologtcal explication. p 

Nevert~eless, Heidegger now plunges deeply into a detailed exe esis 
of th~ Latm text of the chapters (30-39) of book 10 which deal wit~ sin 
c~nsc_wusness. _we :annot dwell on the details here, but must at least 
ht~~hght th~ ~1rect1on and salient conclusions of this gloss. 

Thou enJOmes_t _contine~cy from the lust of the flesh, the lust of the 
e~es, and the amb1t10n ofthts world [pride of life]" (chap. 30: cf. 1 John 
2.16 for the bracketed kozne formulation of the third temptation) Th 
~re the th~ee forms ?f trial, or better here, temptation, which ~vene~~ 
Its theologtcal form stt!l reflects the insecurity oflife Even the k 1 d of on , · . . . · now e ge 

e sown msecunty 1s msecurity: "Perchance I am deceived" ( h 
3~). No one_ can at an~ moment think that he is in total possessi~n a~f 
~1m self. T?•s once a gam reflects the fundamentally historical f 
hfe as a tnal. A trial is not just a "psychic process" b t sense o u an occurrence 
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experienced in factic life itself. Moreover, the trials time and again refer 
to the onus and potential dissipation of everydayness: "the evil of the 
day," "the daily ruination of the body," "I struggle daily" (chap. 31); "the 
multitude of intrusions from all sides of our daily life" (chap. 35); "the 
daily assault of temptations," "Our daily 'furnace' is the human tongue" 
(chap. 37). The issue of the "daily battle" is that of losing or gaining 
one's self, that is, finding one's way to God. And despite all appearances, 
Augustine's account of the forms of temptation is just such an account 
of the factic actualization of Christian life. For it is not a classification of 
the soul's faculties, but this process of actualization which is the basis for 
the different directions of trial. If we wish to understand the problems 
of actualization, that is, the facticity of experiencing itself, we must wean 
ourselves, even if gradually, from such traditional classifications. All this 
will become clear if we follow the progression from the lust of the flesh 
and of the eyes to worldly ambition. 

Every experience involves a basic attitude of delight in its attractive 
allure and enticement, of de lee tare in its two modes of using and enjoying, 
in short, a certain kind of caring. This in turn involves an "appetite," a 
particular striving after something. The first form of appetite.tends t~
ward pure sensual pleasure, a "delighting in the flesh." Sensuahty here ts 
not a faculty but a particular way of total experiencing within a particular 
content. What is seen or heard is not something detached from us, as it 
is in perception, but rather something totally experienced within the 
body in sensual enjoyment. This is even more evident in the initial carnal 
enjoyments of eating, drinking, and "coition" (concubitus: chaps. 31f.). 
When he moves on to the more aesthetic pleasures of the ears and eyes 
(chaps. 33f.), Augustine is more inclined to envisage their elevation to 
Absolute Beauty. "Singing is a matter of loving," especially when the 
New Canticle (New Testament) is being sung. But even though his tract 
"On Music" with its Neoplatonic numerology is rightly celebrated, it is 
Augustine's Neoplatonic panegyrics to the "glory" of God as the "light 
of man" (John 1 :4) that are best known. Heidegger will now pursue this 
path through the last of the senses, the sense of sight, subject to the first 
type of temptation, the lust of the flesh, to an unusual conclusion. 

A Lutheran Excursus 
The aesthetic "pleasure of these eyes of my flesh" (voluptas oculorum: 
chap. 34) is not to be confused with the second type of temptation, the 
lust of the eyes, which will be the topic of the following chapter. There 
are two types of temptation of the eyes, seeing in the flesh ("delighting 
in the flesh": chap. 34) and seeing through the flesh ("experiencing 
through the flesh": chap. 35). Chapter 34 deals with the first: what "the 
eyes love" is the light (lux) itself, "this queen of colors" which "bathes" 
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all th.at I behold and glides by me in fair and varied forms in a medley 
of bnght and soft colors and so, "with an enticing and dangerous sweet
?~~s," ".so?thes .me ~h~n I am en~aged in other things and not observing 
tt. Thts ts seemg m tts most anginal sensual sense, still far removed 
from the cognitive attitude of perceiving, which comes about only by a 
transformation of the more rudimentary aesthetic sense of seeing into 
seein~ as taking cognizance. Perceiving is by no means primary in the 
expenence of sensuality. So delightful is this noncognitive experience of 
light, so strongly does it insinuate itself in our aesthetic experience, that 
its withdrawal evokes our longing for it and its long absence a sadness 
of the mind. 

Instead of this corporeal light (lux) whose "enticing and dangerous 
sweetness" seduces the corporeal eyes, Augustine commends the invisible 
light (lumen) seen by the inner eye ("illumined heart"). If this light of 
luminosity is darkened (Matt. 6:23), then we are blind at heart and inca
pable of receiving the more objective light of life, the Word in the Begin
ning which is life which in turn is lux hominum (John 1 :4). We must 
become "pure in heart" in order to be able to see God (Matt. 5:8), just 
as the corporeal eye must rid itself of grime and smoke and rheum in 
order to be able to see its light (Tractatus de Joannis Evangelio 2, 18f.). 
"Cleansing" of the inner eye (the heart) thus becomes the condition of 
access to God. And the way this purification is realized, its sense of actual
ization, is through faith (Acts 15:9). Faith is the context of actualization 
"which worketh by love" (Gal. 5:6) and hopes for what God promises 
(cf. the Pauline schema of WS 1920-21, fig. 2 above). It allows us now 
"to see through a glass, darkly, but then face to face" (1 Cor. 13:12). But 
because faith still leaves us in the dark for the present, there is no reason 
to return "to your own face," that is, to your own constructions or cosmo
logical reifications of God. Instead, "put your mind on the face of the 
heart. Force your heart to think on divine things; urge it; compel it. Cast 
out from your mind any bodily similarity that rushes into it" (Sermon 
53, chap. 12, p. 72). 15 Access to God cannot be constructed. Rather, the 
self must first carry out the conditions for experiencing God. In that 
very effort of selfly living, God is there, understood as the "face of the 
heart" (interiority) efficacious in the authentic life of the human being. 
You must look to yourself to understand what is "the breadth, and 
length, and depth, and height" of the "fullness of God" in the "love of 
Christ" (Eph. 3:18f.). "Do not wander in imagination through the spaces 
?f the wo~ld" (~ermon 53, chap. 15, p. 74) in order to fathom God, say, 
m ~orne gtganttc h_uman form (Isaiah 66: 1). Breadth, length, depth, and 
height are accordmgly not cosmological dimensions. Breadth is in the 
good works, which .reach out to gi~e aid wherever they can, extending 
even to one s enemies. The length Is the long-suffering perseverance to 
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the end. The height is the hope of attaining the eternal life on high to 
which "we lift up our hearts." The depth, the part buried and hidden, 
is in the unsearchable judgments of God, the secret of freely given grace 
in which we are founded and rooted as Christians. These dimensions of 
the factic Christian life can be located upon the figure of the cross, the 
breadth of its transverse beam, its upright beam in its height and length 
and hidden rooting. This crucifixion schematism, Heidegger insists, is 
not meant to be merely an objectively palpable symbolism, "a vainly ficti
tious but usefully true" (letter 140, chap. 36, p. 133) interpretation, but 
an outline [formal indication!] serving to restore factic Christian life back 
to its full actualization, much like, we might add, his Pauline schema on 
becoming a Christian in WS 1920-21. Thus, Sermon 53 (chaps. 12-16), 
letters 140 (chaps. 25f., 36) and 147 (chap. 34), and other texts show 
how much Augustine's hermeneutic art, despite his Neoplatonic predi
lections, is oriented toward actualizing the Christian factic life rather 
than toward an objective specification of its content. 

In this stress on the dynamics of the inner life and aversion t'o any 
cosmic-metaphysical reification of God, Augustine is assuming the role 
of what Luther later will call a "theologian of the cross," rather than a 
"theologian of glory." This theological side to factic life experience is 
perhaps also what Heidegger had in mind at this time when, a month 
later, he identified himself as a "Christian theo-logian." Heidegger does 
not even mention Luther's distinction at this point of the course, but his 
entire interpretation in this excursus, down to his selection of texts from 
the Augustinian opus, is clearly being guided by that distinction. For
mally, it is the distinction between content sense and actualization sense. 
Thus Heidegger is now subtly bringing the full possibility of his own 
methodology of formal indication to bear onto such a theology of the 
cross, as he extends his two conceptual diagrams prefiguring what it 
means to be ( = become) a Christian (figs. 2 and 3 ), one Pauline and the 
other Augustinian, in the direction of a verbalized "crucifixion schema
tism" of the Christian factic life, which is at least in the spirit of Luther. 

The cura of Curiosity 16 

Heidegger eventually picks up the trail of the three temptations again 
in order to explicate the nature of their progression. The second tempta
tion, the "lust of the eyes," takes us a giant step beyond the lust of the 
flesh. Although the very same senses are involved, led by vision, this new 
lust has an appetite not for sensation as such but for the knowledge it 
brings, not for fleshly enjoyment ("delighting in the flesh") but for "the 
experience it brings through the flesh" (chap. 35). The lust to see is now 
the lust to know, pointless, rudderless, undisciplined knowing, like the 
Devil's attempt to evoke signs and wonders from God (Matt. 4:6, Luke 

THE RELIGION COURSES 211 

ll: 16, John ~:48) "not for any saving purpose but simply for the sake 
~f the expenence or ~xperiment" (chap. 35). To which Jesus replies, 
'J_'ho.u shalt not expenment with the Lord thy God!" (Matt. 4:7), using 

Him Instrumentally to "satisfy" one's curiosity. For its fruits are a "knowl
edge" without focus or purpose prompted by a hollow and idle concern 
(van~ c~ra: ch~p. 35) for the "unnecessary" (supervacanae: chap. 37). Au
~ustme. s te~t IS :eple.te with ~xamples of such experiential and cognitive 
sensatJ_on~ wh1ch distract h1m from his center (his prayer life) and dis

perse him m a welter of daily intrusions by the strange, alien, and exotic: 
ch~nce occurrences of the unusual, scenes of horror, the "curiosities" of 
a or.cus or carnival sideshow, the theater (like the Gulf War on TV!), 
ma.gic,~nd astrology, nature lore, necrology, and other "sacrilegious mys
tenes . 

. ~eidegg:r's l~ss example-laden and more formal gloss of this Augus
tinian text m this early context is of special interest because it sets the 
stage for the interpretation of the very same text in the section entitled 
"Curiosity" in the last two drafts of BT, which serves to illustrate the 
movement of "~al~ing" in all of its peculiarly "tempting" qualityP The 
very first gloss Is m closer touch with its biblical-patristic context in its 
conce~n to ~isting~ish the lust of the eyes from the two temptations that 
fl~nk It, while t~acmg. the continuity through all three. Thus curiosity 
anses, not ?Y a liberatiOn of th~ ci:cumspective concern hitherto totally 
~bsorbed with the smooth functwmng of the proximate world of produc
tiOn and tool-use (SZ 172), but by a modification of the even more imme
dia~e ~nd absorbing life of consumption, enjoying "in the flesh" that 
~hiCh .Is thus produced. What sort of modification? Curiosity finds a base 
~n the I~fra~tructure of ~ensuality by transforming it from a noncognitive 
Im_me:swn m th~ flesh mto a cognitive beholding or, more precisely, an 
objective b:holdmg: For the primary function of the senses is not really 
the beholdmg of objects, although seeing, as a faculty of distance, comes 
closest to that. In curiosity, the other senses by way of imitation then 
a.rro~ate to th~mselves (usurpa.nt: chap. 35) the business of seeing, of 
sm~lmg out objects for perceptiOn. But for all that, having mobilized the 
enure spectrum of senses to its purpose, bringing them all to bear on the 
spectacular.' curiosity acts as if it were not bound by the specific objective 
:onte.nt of Its expenence. There is a rambling or roaming quality about 
It whiCh serves to make all and sundry accessible to it, without concern 
f~r the value ~nd ':or~h of any particular object. It assumes a peculiar 
Willfulness which dismisses all critique and confirmation. It is therefore 
n~t knowle~ge at ~ll .. I~ merely assumes the cloak of knowledge and 
SCience: but .m reahty It ts a pseudo-knowledge, a perversa scientia (chap. 
35). It IS ult~Il_lately not r:lated to the content of knowledge, but to the 
sheer actuahzmg of cogmzance. It is swept along by the sheer dynamics 
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of cognition, but without its substance. If sensuality "goes about" ab
sorbed in enjoyment, curiosity "looks about" absorbed in that very activity 
of spectacle, but not in the content of the environing world. 

Sensuality goes about the world absorbed in sensual enjoyment, curi
osity looks about the same world absorbed in the zest of the spectacle. 
But for all that, flesh and spectacle, the delights of the sensual and of 
the sensational (the "spectacular") are equally absorbed in the world
about, and so belong together in the loss of the self in their respective 
encompassing elements. In its absorption, the self not so much lives, but 
instead is "being lived" by its environment, so that it is only by extension 
that one can speak of "self"-enjoyment. 18 This changes with the third 
temptation of worldly ambition, the pride of life, where for the first 
time the Self as such, albeit still somewhat dissipated, is the "end of the 

delight." 

Worldly Ambition 
Augustine's text (chap. 36-39) on the temptations of worldly success, in 
keeping with Christ's own third temptation (Matt. 4:8), restricts itself to 
the temptations of power and glory. Wealth is regarded only as a means 
to satisfy any one, or pair, or all of the three basic lusts (chap. 37).

19 
In 

keeping with the two remaining worldly ambitions, Augustine develops 
two distinct emotionally laden set of relations. In matters of power and 
authority, "it is necessary to be loved and feared by men, on account of 
certain functions in human society" (chap. 36). In matters of glory, fame, 
and repute, "word of mouth and deeds made known to men bring with 
them a most dangerous temptation. Its source is the love of praise, which 
solicits approving opinions as a beggar gathers alms, for the sake of a 
certain personal importance" (chap. 38). Both clearly hinge on "human 
society": in Heidegger's terms, we are no longer in the world-around
us, but in the world-with. Moreover, in these with-contexts, the issue is 
self-importance, self-worth, self-repute (Selbstgeltung), being someone 
who carries "clout" and so "counts," stands out, a person of consequence, 
a VIP ... important, that is, in the eyes (l) of the world-with. This con
cern for prestige, repute, public image suggests a continuity with curios
ity's spectacles and world of sensational appearances, the "look" of things. 
Only now, 1) the self sees itself 2) before others, in its significance for 
others, how the self "looks" to others in the world of prestige and au-

thority. 
As Augustine himself notes, such a self-recognition stemming from 

being recognized by others is necessary in the social situations of author
ity, as well as in the life of the self. "Praise usually and properly accompa
nies a good life and good works" (chap. 37). A deliberately self-imposed 
total deprivation of praise, for reasons of continency, verges on madness. 
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And yet, praise .and reco~n~tion are subject to fallacia horninum (chap. 
36), human decett. The opmwns of humankind are fickle and uncertain, 
perhaps even .untrue .. Better to praise than be praised. Better to rejoice 
m a ~atural gtft than m the pratse for having that gift; for the praise is 
the g1ft of hu.mans, whereas the gift itself is from God (donum dei: chap. 
36). Such a gift does not really belong to either the with- or the round
about-wo~l~,. ~ut to the self~wo~ld. The self-world is the sphere of one's 
own poss1b1ht1es and capanty (1.e., one's profession); it is the concrete 
shape of one's own facticity, one's own past and future. In the face of 
~y own sel~-world, I naturally regard myself as important. This is rooted 
m the .genume concern. over myself (Selbstbekumrnerung) and my own life, 
but th~s very tendency mcludes the temptation of the love of praise, and 
one still more dangerous. 

~or the sel~-"':orld ~oses even more dangerous forms of taking oneself 
as 1m_ro~tant m 1ts vanegated self-deceits. Dismay over misguided praise 
may md1eate that I wish the other to have the same opinion as my own 
about me;,What pleases me in ~yself pleases me more when it also pleases 
ano.the~; I ~m myself ~ot pratse.d when my judgment of myself is not 
p~a1sed (chap. 37). Or m reprovmg the love of praise, and just because 
~t lS ~eproved by me, "it is often the case that a person glories more vainly 
m .h1s very contempt of vainglory" (chap. 38). "We may be pleased at 
bemg.loved and f:ared not for Thy sake, but in Thy stead" (chap. 36). 
All ~f th~se c?ntam the seed of the most dangerous temptation of all in 
the mtenor hfe, more dangerous than the love of praise: simply to be 
pleased ~ith myself, regardless of how I relate to others, whether I 
please, d1splea~e, or am indifferent to others (chap. 39). 
T~ s~mmanze: each of the three levels of temptation contains a char

actenstlc way .for .the self to lose itself, and so also to find itself, through 
the self~exammauon <:xfloratio: chap. 37) that is involved in the process 
~f cur?mg and contammg these addictions. But the third, in all of its 
mtens1ty. and refinements, provides the greatest possibility for knowledge 
and clanty about oneself. 

This concludes Heidegger's running commentary on book 10 of the 
Confessz.ons. He no~ announces that the single "methodological" purpose 
of that mterpretatlon was to lay ou.t the phenomena which are important 
for .the .problem of the sense of bemg which is indigenous to the concept 
of hfe. [m effect, a phenomenological ontology]. It is essential to see how 
a partiCular sen.se of.being spontaneously emerges out of this experiential 
context. Only ~n th1s way can we hope finally to get to the bottom of 
the pro~lem_ of levels ?f be.ing, ~nd so to free ourselves from persisting 
tendennes hke the axwlog1cal hterarchization of the Neo 1 t · d' . . p a omc tra 1-
tlon, and the faculty psychology we have inherited from the Greeks. 
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Love/Fear of God 
A recurring topic in this commentary, both overt_ and !~tent, has be~n 
the topic of love, from the glutton's love of part~tdges (~n order to ktll 
them, consume them into nonbeing) to self-love m relauon to the love 
of others and, finally, to the love of God in his "counterstance" toward 
us as Light and Delight, Highest Good and Beauty, Unchangeable Sub
stance. At one point, Heidegger had discussed the "noble" love of benev
olence, wishing the other well, the will toward the being of the other, 
helping the other to her existence so that she may coll_le to h~rself, the 
pure gift of our love even when we h~ve. no ot~~: gtft to, gtve to the 
other which makes it all the purer (cf. bemg-for m SZ 122). For over 
and ~bove the works of mercy to those less fortunate than we is the 
nobler love between equals, in which benevolence is sufficient for those 
who love, where we wish only that the other be, while we stand together 
under the One which can be given by no human being (In Epistolam 

Joannis ad Parthos 8.5).20 
. . 

As a supplement contributing to the phenomenologKal atm of the 
course, Heidegger now ventures into some concluding remarks on the 
joint theme of the love and fea~ of God, a~ true love, pure fear. That 
the two belong together in a smgle expenence was su~gested by ~he 
worldly ambition "to be loved and feared by men" wh~c~, A_ugustme 
notes, "is a major reason for not loving Thee and not hvmg m chaste 
fear of Thee" (chap. 36). In this experiential complex, it turns out that 
timor Dei is a crucial way in which we relate to God and He "stands toward"_ 
us. [For Heidegger, this joint theme is clearly a direct descendant of 
Rudolf Otto's problem of the ambivalent emotions before the Holy as 

. ]21 mysterium tremendum et fascznans. . . 
For Augustine, the experience of God ts not a~_tsolated act. !t belongs 

rather in the full historical facticity of one's own hfe. For God wtll eventu
ally be Augustine's answer to his somewhat rhetorical question posed 
earlier in book 10, "But what is nearer to me than I myself?" (chap. 16: 
cited in SZ 44). To begin with, love's tendency is concern for sel~·, l_ove 
of self, which leads directly to a temptation of the gr~atest affhcuon. 
Being oriented purely toward oneself evokes "the trembhng ~f ~y heart_" 
(chap. 39) which is pure fear (timor castus), a phenomenon whiCh _1s consti
tutive of self-concern. Augustine's biblical source for the term ts Psalms 
18:10 ( 19:9 in the King James version): "The fear of the Lord is pure, 
enduring forever" (cf. £narrationes in Psalmos 18.10). W~at the1_11s the 
difference between genuine timor castus and the nonge~ume or tmpure 
timor servilis (servile fear)? This question, which is destmed to develop 
into the famous distinction between dread and fear in BT (SZ 199n), 
must be framed by two related questions: l) ~hat i~ fearing as ~ whole 
and its possible motives or motivating affects, Its motwns of aversiOn and 
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attraction in both their active and passive modes? 2) What sense does 
genuine fear have in the context of self-experience (which means, at the 
same time, in the basic experience of God)? How does God come to 
stand toward us in genuine fear? How is His absolute counterstance 
determined from such an experience? 

Such large questions naturally cannot really be answered at such a 
late stage in the course. But Heidegger, in keeping with his previous 
procedure, wishes merely to develop a few insights into the phenomenon 
of fearing from a close hermeneutic exegesis of a few key texts in Augus
tine, hoping to expose at least some of the phenomenological concepts 
which would address the questions under consideration. He therefore 
chooses several texts from Augustine's much-neglected tract, Expositions 
on the Book of Psalms, where the psalms of lamentation especially prompt 
Augustine to comment on the plethora of biblical texts bearing on the 
fear of God, while the psalms of trusting faith provide some resolution 
to the relation of fear to love. 22 

In one remarkable text, Augustine gets at the problem by way of the 
phenomenon of fearlessness and two possible motives which underlie it, 
from which the two forms of fear may then be developed. One is inured 
to the fearful admonitions of God because of hardness of the heart 
("many proud men by too much pride fear nothing"). Another "shall 
not fear what flesh can do unto me" (Psalms 55:5 [56:4]) because of the 
confidence of his hope in secure anticipation of God. Augustine consid
ers three affections of the body, health (sanitas), stupor, and immortality, 
in relation to the twin torment to fear, namely, grief or pain (dolor). While 
health in this life is beset and afflicted by grief and illness, the perfect 
health and sanity which is immortality is devoid of all grief and the possi
bility of corruption. But the stupefied body made insensitive by pride also 
feels no pain. Does that mean that immortality and stupor are equivalent 
states? By no means. He who feels no pain owing to insensitivity has 
not put on immortality merely by stripping away sensitivity. "Closer to 
immortality is the health of grieving rather than the stupor of not feel
ing" (£narrationes in Psalmos 55.6). Is the proud man in his supreme 
arrogance, who has stoically conditioned himself to fear nothing, braver 
than Paul, who found himself beleaguered by "wars without, fears 
within" (2 Cor. 7:5); or Christ when he cried, "My soul is sorrowful even 
unto death" (Matt. 26:38)? True courage must endure the possibility of 
fear, and so cannot hold itself dispassionate to the point of stupor. 

Genuine fearlessness is attainable in the constellation of Christian vir
tues: trust or confidence (fiducia: l John 4: 17), hope, and love. Thus we 
read: "There is no fear in love: but perfect love casts out fear, because 
fear has to do with punishment, and the one who fears is not perfected 
in love" (l John 4: 18). And yet, "the fear of the Lord" which is pure 
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fear "endures forever" (Ps. 18:10 [19:9]). How do we reconcile these 
two apparently contradictory texts, which Augustine at one point in his 
homilies (9.5) on .John's First Epistle compares to two flutes which must 
be brought into hermeneutic harmony with each other? The discordance 
is overcome by the distinction between the two types of fear: timor servilis 
seu poenalis which "has to do with punishment"; and timor castus, not as 
servants fear but as friends (En. in Ps. 5.9; cf. .John 15: 15), lest perchance 
they be separated or the one leaves the other. Servile fear fears grief 
and punishment, and tends to be more wary of evil than desirous of the 
good. It must be "cast out" in order to purify fear to its authentic state. 
Such "outcast" fears may be divided into two main kinds, with two main 
objects: temporal ills, the "thousand natural shocks that flesh is heir to" 
(see e.g., Rom. 8:35) and eternal punishment, whereby one fears "burn
ing" more than sinning. "They contain themselves from sin ... but still 
do not lovejustice" (En. in Ps. 127.7). Only when they begin to seek the 
good for its own sake does their fear become pure. There is accordingly 
a basic reversal of direction with the purification of fear: it does not so 
much hold itself back from the body as allow itself to be drawn by higher 
things. This of course is love, for chaste fear originates from the love of 
God. But in what way is it still fear? What chaste fear still fears is separa
tion, losing touch with the Good toward which it strives, timere Deum, ne 
recedat ate, "fearing God, lest He recede from you .... So when you fear 
God lest His presence leaves you, you are embracing Him, and longing 
to enjoy Him" (In Epistolarnjoannis ad Parthos 9.5). In this fear, the soul, 
despite (or because of) the security of its trust and confidence in God, 
senses the majesty of God vis-a-vis the human being. In this way, fear 
of separation is at once a manifestation of the love of Truth. [Thus, 
without mentioning Otto, Heidegger implies that the awesome experi
ence of the Holy will persist in not only its fascinating but also its terrify
ing aspects in the "Beatific Vision," which therefore is not as totally quies
cent as Augustine, through his Neoplatonic proclivities, more often than 
not indicates.] 

"Fear is a flight of the spirited soul (animus)" (En. in Ps. 67.2). The 
traditional theme of fearing as a "fugitive" e-motion will be made central 
in Heidegger's later treatments of fear and dread (GA 20:392/283ff., SZ 
184ff.), in order to prepare for the potential reversal of the flight of 
Dasein from itself. This is prefigured in 1921 by a development of an 
analogous constellation of motions in the fear of God. 

If you fear a robber, you hope for help from someone else and not 
from the one who threatens you the most, the robber. But if you fear 
God, to whom shall you then turn?" 'Whither shall I flee from Thy face?' 
(Ps. 138:7 [139:7]). He sought a place to escape from God's judgment, 
and found none. For where is God not? ... If you want my advice, flee 
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to God himself if you would flee from Him: flee to Him by confessing, 
not by hiding" (In Epistolamjoannis ad Parthos 6.3). "Whither are you to 
flee from an angered God, except to Him placated?" (En. in Ps. 94.2). 2 :1 

The from-which and the to-which of flight are here the same, as it will 
be later in the dread of Dasein itself (GA 20:402/290, SZ 188). 

There are thus two basic fears, first, timor servilis, "worldly fear," the 
anxiousness which befalls us from the world-about and the with-world. 
In contrast, there is timor castus, "selfly fear," which is motivated in true 
hope, in the confidence brought alive purely out of itself. This fear is 
developed in connection with the concern (Bekilmmerung) of life for au
thentic self-experience. 

Augustine's "Cogito" 
This renewed probing of the life of the self in its depths and its heights, 
"in the face of God," prompts Heidegger to a concluding comment on 
the presumed Augustinian "cogito." It recalls some of his earlier studies 
spurred by Dilthey, where Heidegger now even glosses the same text 
from the City of God ( 11.26ff.) that Dilthey cites (GS 1 :260/234). Augus
tine's thoughts on the life of the self were in fact drastically diluted by 
Descartes. Self-certitude and the having of self in Augustine's sense are 
totally different from the Cartesian evidence for the cogito, for one thing 
because they reach back so much more deeply into the life (vita: hardly 
a mere word or formal concept for Augustine) of the self than just the 
thinking self. Consider the self regarded in one of Augustine's favorite 
images of the Trinitarian God: we are, we know that we are, and we 
love this being in both cases. This highest trinity is devoid of the least 
"shadow of illusion to disturb us" or objects subject to the stormy, churn
ing play of fantasy. "Without any illusion of image, fancy, or phantasm, 
I am certain that I am, that I know that I am, and that I love to be and 
to know" (11.26). It is even certain that I love not only to be and to know 
that I be, but also the love itself. "Here, our knowledge embraces no 
error, our love meets no resistance" (11.28). 

But in spite of the self-certitude that we have of our being we are 
nevertheless uncertain how long we shall live (quamdiufuturu.m si/: 11.28), 
whether that being will not one day ebb and fail. The self-certitude must 
accordingly be understood and interpreted from our factic being. It is 
ultimately possible only by faith. Crede ut intelligas. The evidence cof the 
cogito is there, but it must be founded in the factic. It must not be taken 
out of the factic context in piecemeal fashion, as Descartes did. This 
dissolution of the indivisible "trinity" of self-certitude only resulted in a 
degeneration in the history of thought. 
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CONCLUSION: TWO RELIGION COURSES 

Heidegger will never again publicly venture so deeply into things r~li
gious as he did in these two cou_rses, at first reluctantly and then With 
gusto, accompanied by pedagogiCal fireworks. In Marburg, of course, 
he held joint seminars with Bultmann on Paul and Luthe_r,_ but by_ then, 
he had also developed the measure of reserve toward reh~wn which he 
had acquired from Nietzsche's friend, F~anz Overbeck. ;h1s res~rve first 
manifested itself in his pronouncement m October 1922 of the mhere?"t 
skepticism and "atheism" of philosophy. ~ut _this_ was al~eady latent I? 
the deep philosophical need to make questwmng mto a virtue that H~I
degger began with in WS 1920-2 ~, then _e~plored in its biblical roots I~ 
the sense of life as trouble and tnal, affhctwn, care, and restless quest. 
"I have become a question to myself." The insistence that "life in itself' 
be regarded in its full disquiet an~ distress ~at~er than treated as an 
object is reflected in the difference 1? emphasis m the hzst?ncal sense _of 
religion which thereby emerges. This con_trasts sharply with the _earher 
eidetic sense of religion that the young He1degger develope? dunn? the 
war years from Eckhart, Schleiermacher, and Rei_nach. It 1~ the differ
ence between already being religious and becommg a Chn~t-follower, 
never really arriving, always under way (a point central to ex-s1stence as a 
formal indication)-no longer feeling composed (gelassen) and sheltered 
(geborgen) in one's dependence on God inself-s~rrender_ (Hzngabe), as 
Reinach did throughout his last year at the front lmes, but mstead ah~ays 
on the desperate razor's edge of decision in the kairotic Moment, pmsed 
in judgment between the opposing tendencies of decadenc~ (~eflexus) 
and transcendence (continentia). Of course, these two, the childlike a?"d 
adult senses of religion, are not incompatible, but Heidegger never qmte 
gets around to resolving the ~auline I_>~radox of trust and c~nfidence ~n 
the one hand, and the despair of deoswn on the other, while complam
ing that Augustine spoils the delicate balar:ce b~ e~phasizing quies:.ence 
to the detriment of the dread of God whiCh will endure forever. 

But the real contribution of this academic year to Heidegger's devel
opment is not this religious content but rather th~ a~strusely formal 
elaboration of his hermeneutic phenomenology wh1ch maugurat~s the 
year. It is therefore no accident, not just a matter of bringing the discus
sion down to the student level, that this methodological treatment o_f the 
formal indication is followed by two guiding conceptual schemausms, 
extracted from the texts of Paul and Augustine, of the dynamics of b~
coming a Christian. For these schemata governed_ by Gr~ek and Latm 
infinitives, which grammatically convey the very mdefimteness o~ the 
formal indication, are not just pedagogical aids, but are_ rathe_r direct 
descendants of Heidegger's sense of hermeneutic formality. It IS a new 
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kind of formality seeking to go beyond the static subject-object schema
tism governing the traditional rnathesis universalis. It is a formality seeking 
to accommodate itself to the intentional dynamics of the phenomena 
that phenomenology wishes to articulate, which Heidegger here ideally 
identifies as the logos given by the phenomena themselves and not by 
any sort of ideal-theoretical attitude. Formality always emphasizes the 
relational aspect of phenomena. And phenomenological formality car
ries the warning, against the ever-present tendency oflapsing to the level 
of objects which is built into experience, that all relations, and especially 
the subject-object relation, be held in suspense. For the forms which 
phenomenology seeks, as temporal "forms," verge on the contradictory. 
What it is really after is to develop the relations that are inherent in 
experience, beginning with the relation of intentionality, in their actual
ization, to catch experience in the act of experiencing, as it were. In 
short, formal indications, as phenomenological explicata which prefigure 
the phenomena in the full panoply of their vectorial tendencies, ulti
mately seek a nondisruptive access to the very temporality and historicity 
of the pretheoretical phenomena. Of these, the religious experience is 
the most pretheoretical, and so in its way an ultimate test of the phenom
enological method. 

The two conceptual schematisms which in effect "diagram"24 the 
movement of becoming a Christian are, as representational diagrams, 
only advance (vor-liiufige) indications which must accordingly always be 
held in suspense. They undoubtedly provided Heidegger's students with 
a firm guide through the texts and their issues, and much food for 
thought. Oddly, it is the somewhat more "generic" and so impoverished 
Augustinian schema which begins to anticipate the structure of BT. The 
core infinitive (replacing the impersonal of KNS), caring (curare), on the 
one end of the diagram is tried by the opposing tendencies of falling 
into dispersion in the many or rising toward an integrated and unified 
self. On the other end, it is ontologically oriented toward things of use 
versus things to be enjoyed for their own sake. Especially the latter dis
tinction, amplified by Nicornachean Ethics 6, points to the two extant Divi
sions of BT. It thus gets refurbished in the less God-centered and more 
self-centered ontological framework of human action that Heidegger 
finds in Aristotle, especially his distinction between the two virtues of 
practical action: art, whose object is always something external to us, and 
prudence, which begins and ends in the self, so that living well is its own 
end, action for its own sake. This transformation will occur in the very 
next phase of Heidegger's development. 



PART TWO 

Confronting the Ontological Tradition 



The plot now thickens with the claim that the years 1921-24 mark Hei
degger's entry into a new phase of development toward BT. What are 
the marks of this "break" with the old and of the emergence of the new? 
The initial appearance of Heidegger's lifelong topic in KNS 1919, which 
places him on the path to BT, and beyond, has already been character
ized as "the hermeneutic breakthrough." Can we, following a tradition 
of commentary, just as glibly identify the new shift in emphasis, marked 
by a swelling crescendo of "the talk of Being," as "the ontological break
through"? For had not this "talk of Being" abruptly disappeared in the 
initial attempts to explicate "life" phenomenologically in the direction of 
a hermeneutics of facticity, after a habilitation work which talked of 
nothing but ens as objectivity, the transcendentals of being, and the divi
sion of the field of being according to its regional categories? 1 This would 
be a most superficial characterization of the years we have just surveyed. 
For the ontological predilections that dominated Heidegger's student 
years are not suddenly turned off and stifled, but rather lie just beneath 
the surface of his conceptual innovations of 1919-21. In fact, such predi
lections only grow to new levels of sophistication during this period, as 
they outstrip his earlier traditional concerns. 

To begin with, the talk of "something as such" or "anything whatso
ever" (Etwas uberhaupt) which he retains from his Neo-Kantian days was 
then merely the modern way of talking about ens. More than a thinly 
disguised ontology, it was in fact the prime category of what was then 
openly identified as "formal ontology," understood as a subdivision of 
a mathesis universalis (cf., e.g., Husser!, Jdeen I,§§ 8ff.). Accordingly, the 
"original something" (Ur-etwas) which Heidegger identifies as the condi
tion of worlds and theories is but a modish expression of the prime 
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transcendental of medieval ens, with the proviso-and herein lies the 
revolution-that this be no longer regarded as objectivity but as "life in 
and for itself," which is never an object. This primal something, as an 
initially indeterminate something in which I live without knowing what 
it is, so that it sometimes assumes a threatening, ominous, uncanny char
acter-like the mysterium tremendum of the religious world-is therefore 
not to be confused with the more theoretical indeterminacy of the for
mal-logical something. Nevertheless, the fundamentally novel approach 
of"formally indicating" this original something, which is ultimately noth
ing but "sheer" Being, is a methodology steeped in the lore of traditional 
ontology, beginning with the famous Aristotelian premise that "being is 
not a genus." Formal indication is a thoroughly ontological method, it 
is of the very essence of ontology. If we had kept this firmly in mind 
from the start, we would not have been so startled by the overtly ontologi
cal terms with which Heidegger abruptly identifies the formal indication 
operative in Jaspers's book, as Existenz, which refers to the "sense of 
being" of the "(I) am." And the process of identifying the central theme 
of this period, factic life experience in its pure phenomenality, with "con
crete actual Da sein," a German synonym for "existence" or "being there," 
had already begun the semester before. Accordingly, ontological clues 
abound from the start and breach the outer terminological surfaces to
ward the equation of "life," "facticity," "phenomenon," and "experi
ence," even "hermeneutics," with being itself. The hermeneutic break
through of KNS is at once and from the start designed to be an 
ontological breakthrough. The hermeneutics of facticity is in its gestation 
already understood not merely as a phenomenology of life but also an 
ontology of life long before the lecture course of SS 1923 entitled "Ontol
ogy: Hermeneutics of Facticity." 

And time? Is this the missing term that emerges from the background 
and takes center stage in this new phase, in such a way that Heidegger 
for the very first time truly finds his way to the problem of "Being and 
Time"? We have already had occasion to doubt whether this titular ques
tion was fully grasped in mid-1921. But a similar flurry of precursors, 
preceding even KNS, comes to mind to refute the suggestion that "time" 
is the outstanding missing link. KNS itself climaxes in the kinetics of an 
It which, in its worlding and properizing, "happens," as a way of describ
ing the "vital impetus" of life in its fundamental intentionality. Is t~at 
not already fundamental history, and thus original time? In the first 
course on religion, two kinds of time emerge in the distinction between 
the object-historical and the actualization-historic~] ~nd, in _a c_lear ~nto
logical statement, it is formally indicated t~at C~nsuan ~ac~tc_hfe zs tts:lf 
temporality, which is then found to culmmate m the ~hnsttan K<:tpoc;. 
Is this not enough to spell out the "substance" of the titular questiOn of 
Being "and' Time? Yet the old Heidegger, in series of autobiographical 
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statements, scoffs at his 'juvenilia" to such a degree that he puts the 
decision to publish them on hold, since they antedate the most funda
mental insights which prompted the very first outlines and sketches of 
BT around 1923. Let us accordingly, in the doxographical reconstruc
tion which follows, be alert especially to the emerging temporal clues 
that will shape the basic question of BT. 

Three final points regarding the years 1921-24 must first be made: 
1. If this period is initially described as the "confrontation of the onto

logical tradition," a glance at Heidegger's teaching activities immediately 
makes it clear that the source and focus of that tradition is being sited 
in the name of Aristotle and not Plato and/or Parmenides, the earlier 
loci for the origins of the transcendental and ontological tradition. In 
the early Heidegger's recounting, they are, for all their importance, but 
mere precursors. Moreover, the Aristotelian texts are stretched well be
yond the deconstructive exercise that we would expect from Heidegger's 
methodology at this stage, so that they are made to yield a plethora of 
constructive insights as well. A very ambiguous figure of Aristotle thus 
emerges in Heidegger's story of Greek philosophy, at times typically 
Greek in his ground concepts, at other times more modern than the 
moderns, perhaps the first, certainly the best, of its phenomenologists! 

2. The threshold "happening" of my own unique I out of an imper
sonal It which "properizes" it and willy-nilly "worlds" it in a context which 
belongs to it and to which it belongs (KNS 1919); the self's historical 
way of "having itself" understandingly in and through its situation (WS 
1919-20): These two themes are in fact one, and lie at the core of Hei
degger's lifelong topic. They now assume, in this developed Aristotelian 
context, the ontological proportions of a generalized having or owner
ship, incorporating objective as well as nonobjective property, and so 
betray their hitherto suppressed Greek roots in ovO"icx, "that which is 
one's own," being as having and the "had." 

3. Since it will at this point suddenly be resumed, we might also recall 
the aletheic thread spun in the remarkably prescient habilitation work, 
but muted in the ensuing years by the overriding concern for the kinetic 
articulation of life. Aside from a fleeting cameo appearance in KNS, 
aA.TjOew now suddenly reappears among the "transcendentals" with an 
emphasis and amplitude that will never allow it to be again overshadowed 
by the other "convertible" terms for ovO"icx, by <f>vO"t<; (KtVYJO"t'>) and A.oyoc;. 
In the habilitation, transcendental verum, being as knowable and intelligi
ble and in this sense "true," is located in the realm of simple encounter 
at the interface of the orders of knowing and being. Prior to the truth 
of judgment understood as validity is the prejudicative truth of simple 
apprehension, truth as meaning. The young Heidegger already identi
fies this "transcendental" realm of pretheoretical meaning flowing 
through intentional life as the original settin~ of the human being, in 
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which we are already absorbed in the "reality" (so in WS 1919-20) of 
meaning and so "live in truth" (i.e., intelligibility, meaning), a phrase 
from Lask's aletheiology which is repeated in BT. In keeping with this 
truth that stems from the simplicity of apprehension, empowered by it, 
the phenomenologist, in his desire to describe the pretheoretical immedi
acy of experience, has but one recourse: "to look, to grasp actually all 
there is to grasp, to draw out the pure self of what is offered" by reality, 
to "read off' its articulations directly from reality itself. For when it comes 
to access to this rudimentary dimension of experience -in Heidegger's 
simplest and terminologically most prescient statement of method to be 
found in this student work, in that portion of his juvenilia which he did 
authorize to be republished-"facticities can only be pointed out" (FS 155). 

It is now 1921. No real word of truth in five years, and it will not 
appear until October 1922. Does Heidegger really need to invoke it even 
now, or is it a mere verbal solution to the mighty problem of gaining 
access to the immediacy of experience? The problem does not really 
lie in "truth" but in the simplicity of the apprehension. Do we really 
apprehend, grasp, take-Aristotle's word is "touch," (hyt:iv-the imme
diacy of experience in its sense? Instead of Hinsehen, a Hingabe, a recep
tive submission; heeding and not looking, more a suffering than an ac
tion? Or somewhere in the middle, that Greek voice which will continue 
to recur as Heidegger moves from Paul's verbs of God to Aristotle's 
search for a middle between passion and action? The Christian middle 
of trust, troth, will begin to infiltrate Heidegger's understanding of the 
Aristotelian senses of practical truth. Does it really belong? What actually 
"happens" at this first level of experience? Do we know how to be here, 
have a know-how of what it means to be, having already experienced, 
undergone It, "having become"? Natorp's objeJ;:tions ring like an echo 
through Heidegger's reading of the koine and the rhetor's Latin as Hei
degger searches their understanding of the structures of immediacy, the 
"truth" of "simple" touching and being touched. Aristotle will at least 
help Heidegger to sharpen his formal indications of these structures. 
The direct structure: The world "gets to me" (geht mich an), approaches, 
meets, solicits, afflicts, or otherwise affects me. The more self-referential 
structure: Dasein is a being which in its being "goes about" (geht um) 
this Being ... understandingly, heedingly, trustingly, lovingly, caringly? 
Certainly intimately. 

To be sure, there is an element of naivete in the doctrine of "simple" 
apprehension which is about to be moderated by the implications of the 
privative character of the Greek sense of truth. But despite the need to 
wrest truth from its hiding places, for all its subterfuges, does Heidegger 
ever really give up the Paradise of a simple dwelling placed in the proxim
ity of truth, which for all its oblivion still offers access to itself? 

FIVE 

What Did Heidegger Find in Aristotle? 
(1921-23) 

As we h~ve see~, Heidegger's growing perception of the poor theological 
groundmg of h1s students gave him pause, in his curricular decisions for 
1:20 ~nd 1_921, in scheduling a seminar on the phenomenology of reli
giOn. Form all honesty, all that would come of it is the kind of drivel 
ov.er the philosophy o.f ~eligion that I want to eliminate from philosophy, 
this talk about the rehg10us that one picks up from the secondary litera
ture. Perhap~ we could risk it next summer. I then thought of Plotinus, 
but once agam the same problems in part. So I decided on Aristotelian 
metaphysics" (letter to Lowith on September 13, 1920). Thus almost 
casually and see~ingly by _way of default, Heidegger in SS 1921 gave 
the first of a senes of semmars and courses on Aristotle's texts which 
would last without letup every semester until the end of 1924. It was 
ag~inst this academic backdrop that the project of BT first came into 
bem~ and ~nd~rwent its initial drafting. The double-pronged program 
of this project IS first clearly and dramatically spelled out in October of 
1922 w~en Heideg.ger, ~nder ~cademic duress to publish something for 
promotiOn to a umversity chair, described his publication plans by way 
of an Introduction and Overview to a projected book on Aristotle. 
. What re~lly pr?mpted this seemingly arbitrary and fortuitous plunge 
mto the Anstotehan opu~ i~ SS 1921, from which Heidegger never re
c.over~d f~r the rest of h1s hfe? The old Heidegger's repeated recollec
tions m this context of the gift of Brentano's book on Aristotle which he 
was already reading in his gymnasium years, while providing general 
backgro~nd, clearly does.not ac~ount f~r this :ritical decision. But per
haps He1~egger betrays h1s most Immediate philosophical motive for this 
backtrackmg to a secular figure who predates Christianity when, in the 
very next sentence of the letter of September 1920, we find him suddenly 
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responding to a question posed by Lowith regarding the "Bonn edition" 
of Luther's works. Luther's vitriolic attacks against "that liar" and pagan, 
Aristotle, who openly consorted with "that whore, reason," have as their 
constructive goal the restoration of the simple tenets of primitive Christi
anity, which accordingly must first be purified of the age-old Greek con
tamination perpetrated upon it by the medieval theologians. Dilthey's 
and Harnack's thesis on the "Greekification" (GA 61 :6) of primitive 
Christianity was clearly on Heidegger's mind at the time. And young 
Luther's plaint against the Greek Fathers' spoliation of the Scriptures 
plays a brief but central role in the Augustine course, whose overriding 
theme is the corruption of Augustine's insights by Greek Neoplatonism. 
It was clearly time for Heidegger to take another step back into the 
tradition in the application of the "destructive" weapons which he had 
been wielding in regressive order, having begun with his contemporaries 
in 1919 and gradually proceeding backwards. There was therefore a not 
so hidden agenda connecting the Augustine course with the concurrent 
seminar on Aristotle in SS 1921, though Heidegger, with his usual re
serve, left it to his students to deduce the obvious. It was not until the 
opening hours of the following semester's course that he unleashed a 
volley of particularly derisive expletives against "the pagan" Aristotle 
(more so in the auditors' transcripts than GA 61 :7) drawn from his newly 
purchased "Erlangen edition" of Luther's opus. But if this destructive 
motive provided the initial impetus toward Aristotle, clearly something 
happened along the way. Still to be identified are the more positive dis
coveries which prompted Heidegger's repeated return in the ensuing 
semesters, as he became more and more "carried away" by his work on 
Aristotle, to the detriment and ultimate demise of his work on religious 
figures like Luther. What did Heidegger find in Aristotle? 

None of these "Lutheran" motivations are recalled in the old Heideg
ger's more "Catholic" reminiscences of this period of breakthrough. 
Nevertheless, forty years later, Heidegger could still pinpoint some of 
the surprises contained in this return to Aristotle, impacting so deeply 
on his thinking that he kept returning for the rest of his life. He first 
found a remarkable affinity between his own original phenomenological 
researches and Aristotle's texts, in method as well as content. Bringing 
his earlier interpretations of the dynamized facticity of life to bear upon 
these texts, he found in this Greek life-philosopher with a sense of the 
history of philosophical problems a proto-phenomenologist as well! The 
most memorable achievement of this innovative textual practice was the 
insight, in book 6 of the Nicomachean Ethics, into aA.Tj(h:vetv as a multifa
ceted process of revealment. The discovery led to a deeper comprehen
sion of the nature of phenomenology, the A.oyo<; of q)(xiver:rOat, which in 
fact played a governing role throughout this evolution of insights. The 

WHAT DID HEIDEGGER FIND IN ARISTOTLE? 229 

insight into aA.i]Oeux as unconcealment in turn prompted the recognition 
of the fundamental trait of ovr:ria, the being of beings, as presence. But 
then the entire endeavor was counter to Husserl's sense of phenomeno
logical ."seeing," which also "demanded that one give up interjecting the 
authonty of the great thinkers into the discussion." 1 

Truth as unconcealment, the "logic" of phenomena, being as constant 
presence, with the nature of phenomenology providing a normative axis 
of orientation before, during, and after these three Hellenic discoveries: 
the~e are the ch.ronological/dialectical "trailmarkers" provided by the old 
Heidegger, whiCh must now be confirmed or disconfirmed against the 
~xtant doxographi~al record available in the archives. Our own genealog
ICa.l context makes It clear that Heidegger's two contexts of memory-an 
~pistolary. Pre~~ce to a book by Wm. Richardson, S.J., which Heidegger 
m fact retitles Through Phenomenology to Thought," and an essay enti
~led."My Way to Phenomenology" written to honor a publisher pioneer
mg m the books which brought the Phenomenological Movement into 
being-are thus being guided and so curtailed by their orientation to 
phe~wll_lenol~gy. This results in the exclusion of other determinants op
erative .m Heide?ger's ~evelopment at the time, especially the religious 
determmants. GIVen this common point of recall, we could excuse the 
old Heidegger when he acts as if two courses on religion did not intervene 
between his course on phenomenological method in SS 1920 and the 
first Aristotle course of WS 1921-22. 

Therefore, as a supplement to the two reminiscences that we have 
directly from "Heidegger's hand," let us pause to outline the accounts 
of the chronology of this period related by Otto Poggeler, a leading 
exponent of the "religious element" in Heidegger's thought ever since 
he first introduced the two religion courses to the world in 1959. For 
Pogg.eler's accounting has the added weight of being in part guided by 
a senes of conversations he had with Heidegger from 1959 to 1963. 

1) While studying and teaching Aristotle and Husserl's Logical Investi
gations tog~ther [this could be as early as WS 1921-22], Heidegger arrives 
at the thesis that the character of philosophical knowing since the Greeks 
has been defined by intuition. Philosophical truth is truth which is "seen." 
In a critique in part directed at his mentor, Husserl (e.g., inner time made 
conscious by perceiving a melody), Heidegger breaks with this traditional 
mo.del. for theoreti~al truth and gives primacy instead to phenomena 
wh~ch mvolve practical and even religious truth, the phenomena of his
toncal encounter rather than psychological experience. 

2) In his reading of Aristotle's account of the different kinds of truth 
in Nic.omachean Ethics 6, Heidegger thought he also found an original 
expenence of ~he .Katpo<; paralleling that of primitive Christianity. And 
yet Physzcs 4, with Its understanding of time as a series of nows, betrayed 
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an ontological option which in its "leveling" character only obscured that 
original experience. [This would have to be Oct. 1922.] 

3) In the years 1922/23, Heidegger had a "flash of genius" (Geistesblitz: 
so in the repeated conversations with Poggeler) which he came to regard 
as the real beginning of his life's work: ovcria for the Greeks means 
constant presence, and so is oriented toward only one dimension of time, 
the present, after the model of things "present at hand." Contrary to 
this tradition, therefore, Heidegger redefines his task toward the under
standing of being in terms of time in its fullest and most fulfilled sense. 

4) Finally, perhaps Heidegger meant that all three insights occurred 
in the years 1922/23, or better, that it was the time in which the first two 
converged upon the climactic third insight, resulting for the first time 
in that temporal sense of the "question of being" which occupied Heideg
ger for the rest of his life. 'This date must of course be checked against 
the documents."2 Let us see to what extent the available archive evidence 
from this period confirms these accounts of the early Heidegger's con
frontation of Aristotle and the series of surprises ensuing from it. 

SS 1921: PHENOMENOLOGICAL PRACTICUM "RELATING TO" 
ARISTOTLE'S DE ANIMA 

These exercises (Vbungen) constitute a kind of zero-point for the period, 
an hors d'oeuvre before the main meal. Within our present genealogical 
context, they yield a somewhat plodding exegesis with only a few sugges
tive moments to be gleaned for what is yet to unfold over the problem 
of ovcria, a halting start toward the climax that we have been led to 
expect. But the genesis of great ideas have their routine moments which 
might well mask a mighty struggle. Shortly before the beginning of this 
semester, Heidegger (on April2, 1921) reports to Lowith that he is now 
under way in a "self-destruction" toward a "new explication of life." From 
this seminar context, we can surmise that the phenomenological account 
of factic life begun in 1919 is now to be taken in an overtly ontological 
direction, utilizing Aristotle as a kind of norm and sounding board, and 
so as a source of new insights. 

The problem of defining the soul in the first two books of the De 
Anima is raised briefly only at the start and finish of the semester. Most 
of the semester deals with the more comprehensive problem of defining 
ovcria as it is treated in book 7 of Aristotle's Metaphysics. Whatever his 
initial motives for choosing these texts, Heidegger is now clearly inter
ested in the talk about life in the most basic and universal of terms, which 
for Aristotle are ontological terms. And yet this metaphysical tendency 
toward the universal ov W'> ov, toward the sense of being, is always deter
mined from the concrete, for example, from the "biological," the 
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"shaped," and the like. This proximity between psychology (accessibility 
and expressibility of the soul, life) and ontology (accessing and express
ing ovcria, which is "had" being and not "substance") must be maintained 
in our formal considerations of philosophical concept formation. ("For
mal indication" is mentioned twice in this connection between what will 
be called the ontic and the ontological.) Heidegger accordingly presses 
the text toward those points where language and life come closest, where 
the dynamic A.eystv of assertion finds entry into the A.eysw belonging to 
the experience of direct acquaintance with life, where I first "have" things 
and therefore being. Being must be "had" before it can be "given," "intui
tively" given. Thus, even the "principle of phenomenology" is placed in 
question by this prescientific sense of having, whether it be an object or 
a world, or life itself. It is out of such prior experiences of having that 
our scientific and philosophical questions arise. The how of questioning 
is already determined by the sense of having, which is first a "lived hav
ing" (not yet called a "pre-having") before it is conscious (cf. 1041a11 
on the essence of questioning: Heidegger never quite mentions that the 
first dictionary definition of ovcria is Habe, belongings, property.) Aristo
telian concept formation still manifests this close proximity to the natural 
attitude of immediate prescientific acquaintance, it lacks sophistication, 
it is, in a positive sense, theoretically naive. Heidegger therefore defends 
Aristotle's proto-phenomenological tendencies against Natorp's inter
pretations of the same texts, which turn the "becoming" individual into 
a logical individual to be found at the end of an infinite series of form
determinations. For Aristotle attempts to get at the ultimately existing 
individual (eKacrTov ["each"], To?>s n ["this-here"]) both in itself and by 
way of heterothesis. He tries to get at the "some" (Et-liches, "a thing or 
two, one thing or another [&A.A.o]") of the "some-what" or "it-what" (Et
was) of something, from which ovcria ultimately derives its "is-sense." 
But this attempt is marked by the tendency to regard the environing 
world in terms of shaping, 1TOt'TjU'L'>. By way of shape (tJ-op4Jij), ovcria 
comes to be regarded as form (d?>o'>), which becomes the dominant 
"what" asserted of an "it." This tendency will prove to be decisive and 
fateful for occidental ontology and logic. 

.In approa~hing the difficult question of ovcria, Aristotle's real starting 
pomt and baste phenomenon of his thought turns out to be the statement 
or assertion, A.oyo'>. The statement, saying something (typically a What) 
"of" (von, also "from") something (this individual), reaches its philosophi
cal climax in the definition, OpLCTf.J-0'>, which determines that something 
through (durch) something which is nothing other than the original some
thing Ka(}' avTo, a for-itself "in accord with itself." 

But "being is said in many ways" (the first line of Metaphysics 7). In 
defining ovcria, Aristotle quickly narrows his options (chap. 3) to four 
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fundamental concepts transmitted to him by the A.i:yew of his tradition 
and, almost as quickly, eliminates the genus and the universal from seri
ous contention. (As we have seen from KNS on, Heidegger's method of 
formal indication follows Aristotle in this series of ontological decisions.) 
This leaves ro ri fJv eivm (not "essence" but "is-sense" for Heidegger) 
and imoKeLf..teVOV (subject or substrate). Substrate as matter yields the 
indeterminacy of being, but for Aristotle it must be given form to stand 
by itself. Only when it is understood as relationship-to-form, potency, 
can matter be a serious contender for the status of "being." Accordingly, 
the "is-sense" enfolded in the copula of the assertion becomes the pri
mary locus for the one-in-many senses of ovcria. The remainder of the 
seminar is devoted to the complications in the project of "defining" being 
that arise from the assertions of the phenomena of becoming (yi:vem<;) 

and change (KLV7Jm<;). 
Heidegger, obviously already taken by Aristotle's problem of ovcria, 

is in fact just warming up to the related ontological problem of life's 
kinetics, and will return to the same Aristotelian texts again and again 
in the coming semesters. 

WS 1921-22: PHENOMENOLOGICAL INTERPRETATIONS TO 
ARISTOTLE: INTRODUCTION TO PHENOMENOLOGICAL 

RESEARCH: EINLEITUNG 

The peculiarly prepositioned course title ("to Aristotle") will recur in SS 
1922 for a course dealing directly with the Aristotelian opus, in WS 
1922-23 for a seminar on the Nicomachean Ethics, and becomes the title 
of a projected book on Aristotle upon which Heidegger worked from 
1922 through 1924. The manuscript of this course of WS 1921-22 itself 
became the basis for the "Introduction" (Einleitung) 3 to that book, so 
that the published "Ausgabe letzter Hand" incorporates addenda and 
changes, of which the reader is not forewarned, which date to at least 
as late as 1924, when the last of these Introductions appears to have 
been written. Terms like "existenziell" and "existenzial," for example, 
which proliferate in excess in the published version of the course, are 
not to be found at all in student notes of the same course. 

One soon discovers that the topic of the course is not Phenomenologi
cal Interpretations of Aristotle. That will come in the following semeste~. 
Instead, we find the "new explication of life" ensuing from the "self
destruction" which Heidegger is carrying out at this time. But this onto
logical revision of the categories of life (Third Part) is preceded by an 
extensive re-view of the question, "What Is Philosophy?" (Second Part), 
recalling the course title of early 1919 and the contents .of su~sequent 
courses. The upshot of this particular review is a change m Hetdegger's 
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"fundamental definition of philosophy" in the direction of a phenomeno
logical ontology. 4 It accordingly manifests an increasing concern for life's 
"sense of being," in its way also a return to Aristotle's most basic sense 
of ovcria. But the deeper goal of this Introduction to Phenomenological 
Research, further accentuating its counter-Husserlian direction, is to de
velop the intrinsically historical character of such ontological research, 
in keeping with the fundamentally historical movement of life itself. Ulti
mately, therefore, there is no difference between the ontological and the 
historical-this is clearly not Aristotle or Husserl-and philosophy must 
bring its methods in accord with this deeper movement of factic life 
itself. Here therefore, for the first time, Heidegger develops a full notion 
of the presuppositional context of interpretation called the "hermeneutic 
situation" -first called the Verstehenssituation, the "situation of under
standing"5-in large part in preparation for the Aristotelian texts: A 
year later, the "Introduction" to the Aristotle book will bear the title 
"Indication of the Hermeneutic Situation." 

It is of course not by chance that the more basic "pre-having" (but 
the one use of the term Vorhabe in GA 61:19 is a semester too early) will 
soon join "pre-grasping" (Vorgrifj), which had carried this weight by itself 
since KNS 1919, in structuring the hermeneutic situation. It is the "pres
cientific having," mentioned in the previous semester's seminar, which 
enters into the question of definition. The issue of having will now be 
even more broadly conceived and exploited in several directions in the 
task set for Part Two of the course, that of formally indicating a funda
mental definition of philosophy. Far from being a mere search for a 
universal genus qualified by a specific difference, such an indicating ac
tion, which seeks to define limits at the outskirts of the usual run-of
the-mill universal concepts, from the start forebodes the risky moves of 
resolute decision! (GA 61: 17). Indeed, in a far cry from the academic 
tones which led to its demise in the classes of WS 1920-21, formal indica
tion, which seeks a middle ground between abstractly strict universal 
definition (its overestimation) and concrete experience (underestimation 
of definition), is now charged with the skepticism of radical questioning; 
it is thus situated in a fundamental experience which "is not the saving 
coastline but the leap into the tossing boat, where everything hangs upon 
getting hold of the sail line and looking to the wind .... Solid ground 
lies in seizing questionability" (37). 6 "Philosophy is not a matter that you 
play with" ("Philosophie ist eine Sache, mit der man nicht spielt": Brecht/ 
WeiB transcript): this was the message that Heidegger sought to convey 
to his students with regard to the "fundamental having" ( 19) that is phi
losophy. Hardly the security that one would expect from our guiding 
term of "having." Having here is assumption of the conditions that struc-
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ture the decision to philosophize: having the situation of understanding 
and the passion for questioning, to begin with. 

Defining philosophy, obtaining access to this "object," thus involves a 
multifaceted having. "Like any 'object,' philosophy has its way of genuinely 
coming to be had; corresponding to every object is a particular way of 
access, of holding on to it or losing it" ( 18). Having here involves a claim
ing, an addressing of the object (Ansprechen des Gegenstandes). The genitive 
objective "having" predominates here to the point of the introduction 
(not in class) of an "out of season" military metaphor of laying siege upon 
the "object" (ibid.). But the genitive subjective "having," the receptivity to 
a prior claim of already "being had" (Vorhabe), still receives its due ("Life 
makes its claim upon me," already in WS 1919-20). If any definition is 
out to stake a claim upon its object by determining or defining it, it must 
nevertheless do so in a way that "befits,'' is "meet, proper, becoming, 
due" to the situation in which the object is had and already grasped 
(Vorgrifj). The simple apprehension and determination of an object is 
not so simple, as Heidegger probes its underlying conditions in their 
role of illuminating the what and how of an object in a situation of 
familiarity which precedes knowledge (18). In the radical definition that 
befits philosophy, the situation itself is in fact the "object" of the defini
tion. As an "object,'' philosophy is not really a "thing" but the "fundamen
tal having,'' having the very fundaments of one's being. Philosophy is 
philosophizing, a how of life, a rhythm of having and holding, gaining 
and losing, taking and letting go. In short, philosophizing as fundamen
tal having is more particularly specified as a "sich verhalten zu ... " (52), 
a comportive holding/relating itself to, but also, to follow through on the 
middle-voiced ambiguity of the grammatical "reflexive,'' a being held/ 
related to. From KNS, we know that we are now at the meaning-generat
ing core of being as intentionality, the "primal something,'' the very first 
"object" of the formal indication. Heidegger takes this occasion to refine 
the triple sense of intentionality and to add a fourth sense that compre
hends the other three, the temporalizing sense. For example, in the pres
ent context of full-fledged having, Gehaltssinn is no longer the termina
tion of the holding relation in a content (Gehalt), a What. As a middle
voiced formal indication, it is more the countermovement of contain
ment which completes the relation, describing how it contains or 
holds ... and is itself held! This holding or containment sense is formally 
left open, flexible enough to indicate phenomena at both ends of the 
spectrum of activity and passivity, from the containment of meaningful 
objects by a world or region to the comporting self "being had,'' held, 
fascinated, captivated by the objects it beholds, in attachments that bor
der on addiction (53, 55). 

One final point: the tentative, probing "having" of formal-indicative 
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definition, for all its decisiveness, is an insecure and so "inauthentic hav
ing" which never fully determines or defines its object. This in fact is 
its fo~~ality, i~ ~roviding ~nly ~he "on-set" of determination, seeking 
pro~Ismg_ be~mmngs and directiOns of development to articulate its dy
namic topic, like maps _drawn lightly, in filigree, to prefigure "the" way, 
only to be_rec~st to,pomt to a ne_w way. Philosophizing is accordingly a 
~ever-~ndm~ way. The formal Is thus closely tied to its indicative qual
Ity, which pomts the way; the two cannot be separated as form and con
tent (GA 6l:~3f.~. The ev~r-p~esent insecurity of skeptical questioning 
~u~t b~ kept m_v_Iew espec_Ially m order to avoid construing the formally 
mdiC~tive defimt~on of philosophy, as a "cognitive comporting to beings 
as b~mg" (~8ff.), mto ~:·scientific" cognition. The true having of philoso
phy Is n?t m the co?mtwn but i? the comporting, the persistent bearing 
to':~rd '.n~hoate ,~emg. Oth:,rwise put, t~e authenti_c having of philoso
~hlZI~g IS _m the full stretch (Voll-zug) of the actualizing sense (Vollzugs
sznn) Itself, pursuant to the temporalizing sense of always being "under 
way" (34,_ 60f., 17 ~). Further light will be thrown on this tenuous having 
wh~n philosophy IS eventually defined not as "cognitive" but as "illumi
natmg comportment" (54) and, in the ensuing months, gradually de
scribed in its full aletheic character. 

. In vie~. of the chronologically compromised character of the pub
lished editiOn, much of the analysis of this verbose, baroque, and turgid 
course can, for our purposes, be put off until we come to the later, 
somewhat clearer draft of the Einleitung of October 1922. This is a course 
ca~ght up in the turmoil of transition, complicated even in its actual 
delivery by frequent interjections from a separate Appendix (GA 61: 
157-181), as well as by the above-mentioned emendations pursuant to 
~ater drafts _of the Einleitung. In fact, the period initiated by this course 
IS characte:Ize~ by a ~urther degeneration of style, a loss of the simplicity 
of expressiOn m W~ICh some of the discoveries of the prior two years 
had been cast, a km~ of scholasti~izing of older insights. Heidegger's 
acute awareness of this problem of style will contribute to his hesitation 
to put his work into print. 

. But let ~s glean enough from the course to prepare for the Aristotle 
Interpretations of the following semester. After the brief opening re
mar~s (Part One) on the need for a fundamental clarification of the 
relation of philosophizing to its history on the level of factic life itself 
on the then fashionable reception of Aristotle as a naive epistemologist: 
and on the problem of the "Greekification" of the Christian conscious
ne~s of life, precious little is said in the next two Parts of the course itself 
to ~ustify its title con~ecting the phenomenological interpretations "to" 
Anstotle. Problems with the formal definition of philosophy and a glance 
at the grammar of statements about "life" allude to the need to return 
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to the treatment of logic and grammar in Aristotle and the Greeks (21, 
83). Regarding the basic categories of life centered especially on the 
primary ontological category of "caring," which Heidegger introduces 
here for the first time, along with the very sense of the categorial which 
is indigenous to life itself and so not just an extraneous "table of categor
ies," Heidegger anticipates a more detailed clarification from his concrete 
analyses of Aristotle himself (89ff., 79). But caution must be exercised 
here, since help from Aristotle is ambiguous: On the one hand, ovaia 

for him still carries its original practical sense of holdings (Haben), prop
erty, the goods and "substance" of "house and hold," thus by extension 
the power of a "man of means" or "substance"; 7 it is this sense which 
Heidegger abundantly exploits throughout this period well beyond its 
peripatetic usages. On the other hand, Aristotle also contributes to its 
eventual theoretical constriction to the level of a bare object stripped of 
all "value," a sense of being that we must hold in abeyance in compre
hending the already meaningful things of the world which are the "ob
jects" of caring. Under the promptings of the equally ubiquitous Aristote
lian paradigm of7Toi1)at<;, Heidegger begins to rethink his environmental 
analysis more in terms of using and making than in terms of seeing, as 
it is presented in its first version in KNS (25, 96ff., 129). His extensive 
discussion of the dominant tendency of "ruination" ("fallenness" a year 
later) in the movement of life finds support in Aristotle's doctrine of the 
Golden Mean of virtue, how difficult it is to achieve, how easy to err by 
excess or defect; ergo the tendency to take the easy way out (l 08). And we 
have already alluded to the search for a similar middle ground between 
hyperbole and ellipsis in Heidegger's attempt to define philosophy. 

But once again, the task of interpreting Aristotle had lapsed into the 
background of the course to such an extent that Heidegger, upon return 
from the Christmas break, interrupts his prepared course with a special 
addendum ("Beilage zu S. 29" in Heidegger's autograph) in order to 
underscore the equiprimordiality of this historical task in unison with 
the ongoing "systematic" task of the Einleitung (GA 61: 110-117). The 
Einleitung in fact seeks to develop a situation in which the philosophical 
distinction of systematic versus historical is no longer viable or necessary. 
The systematic articulation of the categories of life centers upon demon
strating the inherently historical character of the facticity of life. As fun
damental knowing, philosophy itself must find its way to "appropriate" 
life at this most rudimentary level, such that it is itself already thoroughly 
and fundamentally historical. "Philosophizing as fundamental knowing 
is nothing other than the radical actualization of the historical of the 
facticity of life" (111). But how is this pure achievement of the sheer 
dynamics of facticity-a purity reminiscent of Husserl's and Bergson's 
sense of a "life stream"-in fact to be related to the concrete historical 
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circumstances in which we are concerned with disciplines like the history 
of philosophy and activities like interpreting Aristotle's texts? 

The entire discussion needs to be made more tangible by recalling 
t~e c?ncret~ ~ife-cont~xt .in :Vhich such questions arise: the university, 
with Its traditiOn and Its hfe m and among the sciences, the focus of the 
very life of science, in which philosophy has from the beginning been 
measured according to its own ideals of fundamentality and comprehen
siveness. While proposing this concrete start, Heidegger gives precious 
few broad hints, let alone concrete answers, on why this dictates a return 
to Aristotle: the tradition-bound character of inherited philosophical 
thought, whose hold presumably must be broken (113); the fundamental 
insecurity arising from rapid historical change (114), presaging perhaps 
the "Decline of the West" (76); the widespread crisis among the sciences, 
whose concrete logic must be developed from their "lifeworld" and not 
by some abstract logical or methodological approach (115). Thus, most 
of the issues of the course, both systematic and historical, are yet to be 
resolved, when our facticity is approached through this concrete context 
which is the center of the life of science: 

Still to be settled are the following matters: what is to be fundamentally 
(philosophically) understood under the fundamental knowing which origi
nates from such a facticity and returns to it; how this fundamental knowing 
stands in the facticity of this factic life-context [the university]; how the 
Aristotle-interpretation develops in it as a genuine and concrete research 
project; what requirements fundamental knowing itself imposes upon this, 
its concrete realization. Finally, it must be shown how this philosophical 
problematic brings the direction of phenomenological research back to its 
intrinsic originality and in what sense the interpretation of Aristotle is to 
be called phenomenological. (115f.) 

But the beginnings of an answer to the question of the specific direc
tions which the forthcoming interpretations of Aristotle are to take have 
already taken shape in the course itself. In a "schematic orientation," 
Heidegger summarizes three groups of problems which have already 
emerged (112): 

1. The problem of the "principle," the fundamental (apxi!-afnov). 
2. The problem of defining by apprehending, of conceptual articulation 

(.\oyo~). 

3. The problem of any being, its sense of being 
( ov-ov(Tia-Kiii1)(TL~-cf>v(TL~). 

Conspicuous by its absence is the problem of aAi]Oeta, though the second 
problem alludes to the "truth of simple apprehension" and the course 
itself accordingly makes frequent allusion to this achievement of "hav
ing" under the heading of "illumination" (Erhellung). As we have seen, 
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there is clearly a large problematic waiting to be developed in the differ
ent ways of having an object, "of apprehending and defining it by way 
of familiarization [Kenntnis vs. Erkenntnis], the specific ways of illuminat
ing each and every experience" ( 18). Thus (in a remark that postdates 
the course), if we had taken our starting point from Plato's Allegory 
of the Cave, philosophy could have been more originally described as 
"illuminative" rather than "cognitive" comportment (54). Such a com
portment more readily comprehends that radical "having" involved in 
interrogative illumination, which "first discloses the authentic horizon of 
factic life" (37). The movement of life as well as of philosophy is a move
ment of illumination (128, 135). 

But what dominates at this stage of the orientation to Aristotle, in 
keeping with the repeated concern for the fundamental "problem of 
the historical," are the ways in which we "have" mobility, the "moved
ness of life in which and through which it is." The problem of facticity is 
a "KtVYJU"L<;-problem" (117). This then becomes the guiding problem for 
the specific interpretations of Aristotle that now follow. 

SS 1922: PHENOMENOLOGICAL INTERPRETATIONS TO 
ARISTOTLE: ONTOLOGY AND LOGIC 

This was a four-hour lecture course, the longest of the early Freiburg 
period, providing ample time for the extensive and innovative transla
tion paraphrases of texts, selected largely from the Metaphysics and Phys
ics, which Heidegger developed line by line in class. Heidegger opts for 
the freer form of translation, backed by meticulous and exhaustive expo
sitory supplements, in order to loosen the sedimented expressions of the 
tradition and draw out the context of meaning out of which the texts 
speak. This style of exegesis will in later courses become Heidegger's 
hallmark, recurring in other guises en route to other thoughts. The 
course is therefore not only substantial but also important. After the 
turmoil of the previous semester, Heidegger now asserts himself as mas
ter of the Aristotelian opus, pressing new and unsuspected dimensions 
out of its well-worked but rich hold. 8 

With an ever-clearer sense of the intertwined ontological and historical 
character of philosophy, Heidegger seeks in this course to arrive at a 
basic understanding of what is called the "ontology" of Aristotle, who 
represents the classical source of that discipline. In what particular re
search context did the ontological question of being first arise? What 
motivated the question and in what research direction was it taken? What 
role did the question play in Aristotle's philosophy and why did it assume 
that role? It is therefore not simply a matter of understanding Aristotle's 
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"doctrine" of being and related fundamental concepts. What must first 
be .understood is what Aristotle meant by research, as well as the context, 
attitude, and style of interrogation in which he approached his ontologi
cal research. We can establish this by way of an interpretation of the first 
two chapters of the first book of the Metaphysics, which Aristotle himself 
regard~d as an .:'In~r~duction" to .his ontology. _Its introductory "story" 
of the cultural ongms of art, sCience, and philosophy out of "experi
ence," and t~e sense or "nature" of the "wisdom" which is philosophy that 
ac~rues to th.ts stor~, addresses a problem which had been on Heidegger's 
mmd ever smce hts early years of engrossment with neo-Kantians like 
Lask, namely, the problem of the "genesis of the theoretical" (ZBP 88, 
21 Off.). 

l!avreo; &vepw7TOL TOV eiSevat opeyovTat cbvcret. "The urge to live in 
seemg, the absorption in the visible, is constitutive of how the human 
being is." Heidegger's departures from the usual translation of the fa
mous opening line. ("All. men by nature desire to know") quickly put in 
place two of the leitmotivs for the rest of the translation and the subse
quent detailed exe~esis: c/Jvcrto; as "how-being" and eiSevm as "seeing." 
--r:~e .latter translatiOn has .deep roots in pre-Homeric usage, where 
etSw Is more properly the dtgammated riSw (cf. the Latin video). But by 
Homeric times, the perfect form oiSa, "I have seen," assumed the func
tion of the present active "I know." Here, Heidegger not only returns 
to the earlier meaning but also carries this over to its cognate, eiSo~, 
tran~~ating i~ like its furth.er cognate, iSea, first as the "look" or "appear
ance of a thmg, from whiCh the usual translation of "form" then follows. 
"Look" in th.is w.ay implies the becoming of a making, having been 
shaped, reJatmg It to the equally mundane origins of ovcria (goods of 
the house-and-hold). One immediate consequence of these verbal con
nections will be the equating of "form" with "regard" (Hinsicht). Philoso
phy will seek to accentuate the look at which one "sees the most": in 
regard to the object as such, its whys, wherefroms and wherefores. From 
the text at h~nd, Heid~gger can trace a continuous progression of seeing 
from the dtrect cogmzance (Kenntnisnahme) and initial orientation of 
a[cr(JTJU"L'> to the pure beholding ((Jewpeiv) of philosophy, including en 
ro~te the "Iooki?g around:' o~ artisan shaping and the seeing of science, 
whiCh looks stratght at a thmg m order to highlight its look with emphasis 
and exactitude. 

In actual fact, the starting point of this progression, understood as a 
human development, is really e~J-7Tetpia, that "experience" made thick 
and temporally taut (and taught) by memory (980b28ff.). This fusion of 
practical knowing and savvy doing includes, in an inchoate unity, the 
double c~a~acte~ ~~ "?etting around" (Umgehen, also "getting along, 
about, by ; hkewtse gomg about, around") and "know-how" (Auskennen), 
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in short, an adept coping. "Experience" is thus not so much a passive 
undergoing as an active "go-round" replete with its own kind of "knowl
edge." All the other stages of human life are to be understood as refine
ments and developments of this first stage, which is therefore never really 
left behind. Even philosophy is an Umgangsweise, in this case an interpre
tatively illuminative mode of moving about and making one's way in the 
business of life. 

Life's movement is also the key behind the translation of cf>vav; as 
"how-being," clearly seeking to counter the substantifying "what-being" 
which a long tradition has invested in phrases like "by nature" and 
"human nature." But for Aristotle and in the Greek experience, the basic 
trait of cf>vm<; is clearly KLVYJU"L<;. To describe this Greek fusion of being 
and becoming, Heidegger employs the German idiom, es kommt darauf 
an, "it comes down to that." Life "depends upon" specific activities and 
augmentations thereof for its very being. Human life must "come to" 
see in order to be. In seeing, man is. In seeing more, he is more human. 
He is most alive and "arrives at" the pinnacle of human excellence 
(apsTf7) in seeing the most, which is aocf>ia, the "original understanding" 
which is the goal of philosophy. The How of being human is to be found 
in the movement of coming to understand. 

Clearly, concern for the "KiVYJU"L<;-problem" in the activity of philoso
phizing and its relation to the dynamics of human life, analyzed in the 
previous semester in terms of the guiding tendency of "caring," is con
sciously being made dominant in this semester and almost flagrantly 
allowed to influence even the translation and interpretation of specific 
Greek words. This hermeneutic procedure is openly announced immedi
ately upon conclusion of the translation paraphrase; and the Vorhabe of 
"caring" accumulated over the previous years and now being brought 
to bear upon the text is summarized in some detail in a language largely 
alien to the immediately preceding content, before Heidegger proceeds 
with his more exhaustive exegesis. At its conclusion, he admits that his 
category of "caring" cannot literally be found in the Aristotelian text and 
has served to push the text to interpretative extremes. This, however, is 
of the essence of philosophical interpretation which seeks to bring the 
underlying context of the text into sharp relief. It is not arbitrary but 
continues to be led by the matter while subjecting it to radical questions, 
for example: Is that supreme mode of going along with the matter called 
Oewpia, by leisurely lingering with it, really without care or a peculiar 
escalation of its movement? Is perhaps {3io<; Oewpi:TtKo<; the authentic 
{3io<; 1TpaKnKo<;? Is not knowing, contrary to the modern epistemological 
tradition, also a movement of life, a way of going along with the world? 
For Aristotle, who first regarded the "intellectual virtues" in their cohe-
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sive unity, even TeXVYJ has a share in aocpia, which in turn is always 
related to the creativity of bringing forth or pro-ducing (1TOLYJUt<;). 

In a subsequent course (GA 20:380/275) and in BT (SZ 171)-in both 
cases under the heading of "Curiosity"-the opening line of the Meta
physics is translated "The care for seeing belongs essentially in man's 
being." There, "care" operates as the "provisional indication" of the tem
porality of human Being. This development is first prepared in these 
earlier Aristotle courses, where caring is developed especially in the in
tentional direction of its Zeitigungssinn (temporalizing sense, but more 
idiomatically, "fruition sense"), a term used only in these courses to am
pli~y more fully life's "sense of actualization" (Vollzugssinn). Zeitigung, 
which suggests the pro-ductive power of time and which translates words 
as different as 1TOLYJU"L<; (981 aS) and av!-Lf3ef3YJKO<; ("chance event," 
982b23) in the paraphrase, stands closer to its original vitalistic senses 
?f "ripening," "maturing," "unfolding," in this Aristotelian setting than 
m later contexts. But none of this is to be taken either biologically or 
psychologically, but ontologically. Making, doing, seeing, knowing, un
derstanding are ontological modes of temporal movement, ways of get
ting on with the world, in sum, ways of caring. All are matters of vital 
concern, and going-about is at once caring: es geht urn mein Leben, mea 
res agitur, "my life is at stake." 

Heidegger even finds a foothold in the Aristotelian text for his own 
hermeneutic procedure and his growing sense of the "hermeneutic situa
tion" (so named first in this course) of presuppositions out of which 
an interpretation operates. For Aristotle also speaks of how TO exew 
imoAYJt/Jtv, "having an assumption" (981a8), naturally develops from our 
going about our business with things. Factic life is "had" in certain "take
ups and receptions." In other words, factic life is always already inter
preted and is in fact accessible only in and through such interpretations, 
from which it receives its meaning and through which it is understood. 
These interpretations, more often than not implicit, can be explicated 
and improved upon in the direction, say, of the arts, sciences, and philos
ophy; or they can be allowed to lapse and become leveled into mere 
opinions. In the text under study, Aristotle in effect develops his own 
Vorhabe (i_.e. ~is imoAYJt/Jet<;) on the nature of philosophical inquiry by 
first exphcatmg what "we consider and assume" (981a25fl., 981 b20) 
~bout "who i~ wiser," in order then to outline the five "received" assump
ti~~s regardi_ng the wise as such (982a7ff.), finally subjecting them to 
cnt1cal exammaton in order to establish something definitive about the 
nature and goals of philosophy. 

One of these received assumptions is worth closer examination in an
ticipa~ion of coming d~ve_lopments. In previous semesters, Heidegger, 
speakmg out of both b1bhcal and Greek contexts, had already pointed 
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to the difficulty of life at its best, and how easy it is to go astray. The 
reason given by the Greeks is the difficulty of achieving the Golden Mean 
of Virtue, where it is so easy to miss the mark by doing too much or too 
little. The theme now is the commonly accepted difficulty of philosophy, 
because it seeks the whole, the most universal, and so is most removed 
from the immediate experience of the senses. But what precisely is the 
obstacle to the natural tendency to see more until one sees the most 
Ka.O' oA.ov, thus to see by way of being, the authentic seeing or excellence 
which is philosophy? What leads us astray from this seemingly natural 
progression? Heidegger suggests that it is curiosity, which satisfies our 
desire to see more by seeking out novelties and a variety of visual oppor
tunities, that is, hitherto unseen particulars, without breaking out of the 
absorption with the immediately visible. By contrast, the wise man 
achieves the whole by restraining the desire to see every particular, recog
nizing it as an impossible task. With this zest for the particular, curiosity 
errs by excess without ever reaching for the whole, its error by defect. 
In this same context, Heidegger becomes more wary of formerly favored 
methodological terms like intuition, simple apprehension, direct cogniz
ance, and even "devout submission" (Hingabe). This is due to his increas
ing sense of the obstacles and tendencies of "ruination," which in fact 
led to the distinction hard-easy. Built into factic life itself is a certain pull 
toward making things easy. In BT (SZ 127-128), this "tendency to take 
things lightly and make things easy" is located in the phenomenon of 
the Anyone, which serves to "unburden Dasein of its being." 

Life and philosophy are hard not only because of the necessity to 
overcome the resistance of inertia but also because of the obstacles they 
encounter on their way to fulfillment. Th.:. two are not unrelated. This 
in fact is the way Aristotle relates the difficulties of life to the need for 
philosophy. His account is concerned more with the dynamics of the 
birth of philosophy than with the nature of the difficulties that prompt 
it. He speaks of the impasses that bring our normal goings-on in the 
world about us to an abrupt halt in the startling mood of astonishment. 
For one thing, it is the early Heidegger's first real opportunity to discuss 
how we "find ourselves" in a situation (Befindlichkeit), without however 
making much yet of the obviously passional movement of "wonder" (cf. 
SS 1924 below). More to the point for Heidegger at this time are the other 
kinetic terms in which Aristotle describes the emergence of "authentic 
understanding" (U"ocbia.). The "impasse" (cnropia.) and the "halt" in the 
pressing busyness create the temporal space for leisure (p~U'TW~TJ) a~d 
provide the opportunity for pure whiling (8w')'W')'~: ~82b24). Thts w~tl
ing of Oewpe'iv, temporary as it may be, imp~rts ~ dtffe.rent tempo to hfe 
which proves to be of the very essence of hfe, hfe at .ns fullest. It takes 
us back to the whys, wherefroms, and wherefores of hfe as a whole. For 

WHAT DID HEIDEGGER FIND IN ARISTOTLE? 243 

8ta.')'W')'ij in the Greek also refers to the entire course of life, how it is 
"carried through" to its fullness (voll-zogen), fully actualized, and so "takes 
(its) place." This is really why the "holdup" is at once the opportunity 
to discover life as such. Release from the constraining necessities of the 
environing world offers the freedom of movement toward all things. 
The whole of life is given free rein and full autonomy-at least for a 
while-and can now be defined simply in terms of itself. Accordingly, 
Oewpia., the pure beholding of authentic understanding, is the way-to
be in which life has first and last autonomy and, being master of itself, 
determines its movement from out of itself in terms of itself. In this 
original movement, we discover the true sense of life as life, in which 
the ultimate sense of its movement is fulfilled. All the other modes of 
getting around thus stand in a relation of particularity to the sense
giving of (Jewpia.. And if Aristotle calls this original movement divine, 
he nevertheless finds its rhythm in nature, in the circular movement of 
the heaven of fixed stars which is the self-contained TSAO<; "desired" by 
all the other movements. The self-contained movement of Oewpia. is 
therefore not a ovva.p.,t<; but SVep')'eia., pure actualization or "temporaliza
tion," the stable self-fulfillment of VOTJU't'> vor)U'eW<; which is the fulfill
ment of all the other modes of getting around that led to it. 

Having concluded the Aristotelian account of the genesis and dynam
ics of philosophical research, Heidegger devotes the remainder of the 
course to the opening chapters of the Physics, the book of nature's move
ments. The choice is not at all surprising, since the above account had 
already stressed that all the phenomena of life are modes of movement. 
Hence beings, the topic of ontology, "temporalize themselves" in our 
experience as the "with which" of our getting around. It is becoming 
clear that the basic concepts of Aristotle's ontology likewise have their 
origin in the same active dealings with the world. Heidegger's translation
paraphrases of the first four chapters of the Physics follow through on 
these assumptions. 

Chapter 1 poses the task of determining the apxcn ("whences") by 
starting from immediate experience. But the following chapters do some
thing entirely different: They seek to get at the same topic by way of a 
critique of the tradition, in particular the Eleatic thesis that Being is One. 
Being, however, "is said in many ways" ( 185a22). The critique thus points 
to the categorial multiplicity of the structures of Being already operative 
in the articulation of the Eleatic concept of the One, in refutation of its 
own thesis. The problem of the Ao')'o<;, especially the "logic" of parts and 
wholes (Husserl's Fourth Logical Investigation is mentioned here), thus 
assumes central importance in any kind of ontological problematic. Since 
AO')'O'> itself is a form of KtVTJU't<;, the problem can only be resolved by 
way of an original determination of the basic phenomenon of movement. 
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But the critique already brings out the close relationship between the 
"is" and the "what" which finds its manifestation in the Greek concept 
of ovcria, and how this "what" is articulated in relation to the "why" and 
"whence." Is this an accidental relationship or an equiprimordial one? 
Aristotle will opt for the latter in his categorial scheme. And this is the 
task of ontology, to come to a categorial unity of the multiplicity of the 
structures of being. 

After three weeks of paraphrasing these four chapters line by line, 
with very little additional commentary, Heidegger takes the overview and 
asks: Where, in the present situation of the prevalence of epistemology, 
is ontology to find its starting point? How is research into being to be 
motivated? Where does the fundamental sense of being, which would 
guide philosophical research, come from? Does it find its motivation in 
the epistemological problem, in the sphere in which being is appre
hended theoretically? Or is there an entirely different sphere of being 
to be revealed, before and outside of this sphere, which would give us 
the basic sense of being? With this line of questioning, philosophy finds 
itself drawn to the analysis oflife, human life in its facticity and its histori
cal being. But such an approach must itself come from history, which is 
the very principle of such research. Philosophical research and its do
main are not free-floating phenomena, but themselves stand in history. 
A true approach is possible only by going back to the decisive approaches 
of philosophy, to the buried tradition in which we stand. 

This principle has in fact guided every step of the exposition and 
translation of Aristotle. Entry into the understanding of Aristotelian on
tology was made by way of the theme "scientific research." Beings here 
become the with-which of getting around (das Womit des Umgangs), yield
ing possibilities of interpretation which differ from the epistemological 
approach; for knowing is itself but one way of getting around. That 
mode of research called critique is also a way of getting around, and it 
is in this context that the phenomena in which critique as such operates 
and comes to fulfillment must be developed. Aristotle's critique of the 
Eleatic tradition in which he stands must now be examined so as to bring 
out these operative phenomena which lead him to his particular domain 
of investigation and how it is to be articulated, in short, to his particular 
Vorhabe and Vorgriff, prepossession and preconception. This extensive 
examination will finish out the course. Aristotle's Book of Nature is thus 
transformed by Heidegger into a study of the concrete movements of 
History as these operate in philosophical research: how traditions are 
formed, appropriated, preserved, and lost. . 

Almost parenthetically in this propaedeutic to his conclu?ing ex~gests, 
Heidegger announces a new direction for his o~n developmg proJect ~>f 
an ontology of factic life. Where is its most baste movement, and so tts 
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most decisive structure, to be found? The being of facticity finds its basic 
sense in its "that it is" and not in the what-being made central since 
Aristotle. This peculiar that-character is most concretely accessible to 
research in its specific "not," which we call death. The crucial question 
pertains to how death is found and "lived" (!) in that facticity. Jaspers, 
with his notion of the limit situation, is the first to have seen this question, 
without however having a sense of its ontological possibilities. 9 

Because the movement of critique constitutes the initial phase of onto
logical research in the Physics, it provides us with the possibility of under
standing the very genesis of Greek ontology. The very necessity of cri
tique already implies that the field of apxai is not simply given and 
readily accessible, but must with some effort be brought into the posses
sion of research with a view to its articulation. In the end, one looks to 
the Aoyo<;, to the categorial as such as the ultimate goal. One begins with 
transmitted knowledge in the form of sentences and theorems with the 
expectation of encountering the object in its fundamental "look." The 
domain aimed at in the Eleatic thesis is characterized as that which is in 
movement (ro KWOVJ-tsvov), or that which is in the manner of nature (ra 
cf>vcrsL ovra). There is a double movement in the critique: 1) The 
prepossessive movement of getting along seeks to prepare and cultivate 
the domain to be investigated. 2) the preconceiving movement implicated 
in the same go-round seeks to relate that domain to categorial structures. 
The two movements are not to be identified as content and form. United 
as one formal indication, they are mere pointers toward the direction of 
research without any foregone conclusions on the degree to which their 
expectations will be met. 

In the Eleatic thesis, the object is addressed as ra 7TcXVTa, TO ov, and 
discussed as iiv. But do these two as-characters succeed in bringing the 
whences of the field into demonstrative regard and conceptual specifica
tion, so that an investigation of the field of intuition becomes possible? 
In this case, what is addressed does not find demonstrative fulfillment 
in the direction taken by the discussion. The critique must bring out the 
motivational context underlying the disappointed expectation: despite 
the oneness of being, in fact on the basis of it, the sense of being in 
addressing and discussing entities is manifold. The brunt of Aristotle's 
critique therefore seeks to illustrate such manifold senses in the domains 
of ovcria (what), 7TOCTOV (how much), and 7TOtOV (how). 

But if we return to the Eleatic thesis, we find that it addresses a more 
original encounter with the being of the world about us: Whatever is 
encountered is. Dasein is the basic trait of its look. The overriding experi
ence here, which has a way of obtruding upon what a being is, is that it 
is. It is in this sense that any being in its look of be-ing is simply one. 
Parmenides' thesis is the expression of an original encounter with being 
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itself. The force, simplicity, directness, and so the underivability of this 
encounter of an entity from itself and for itself correspond to the latent 
difficulty of illuminating and exposing such a Being, and so reflects the 
constant danger of completely missing the possibility of bringing it out 
into the open. The Eleatic thesis is therefore the historical paradigm for 
the immediacy of the encounter with Being. 

This original source of being at the beginning of our history thus 
merits closer examination to avoid the dangers that come from restricting 
ourselves to Aristotle's critique. Heidegger accordingly provides his own 
translations of selected fragments of Parmenides' poem. In acknowledg
ing the fateful importance of Parmenides' interpretation of aA.f!Oew 
(here already translated as unconcealment), Heidegger stresses Parmen
ides' persistence in holding fast to the purity and simplicity of the experi
ence contained in the single Greek word 'Ecni ("It is"), by the sharp 
repulsion of the obtrusive tendency to address being in terms of oo~a, 
as coming to be and passing away, having been and will (not) be. For 
the experience of the One that pervades the All, of the iiv rix 1r&vra, 
transpires in the factic environment of the oo~a, thus takes place in this 
very repulsion. The original encounter with being is thus described as 
allowing oneself to turn with it (Dabei-bewenden-lassen ), abiding or holding 
up (Aufhalten) with it, which at once entails the holding back of abstaining 
from oo~a. 

But in thus keeping with just Being and looking only at It, something 
else is brought into the persistent saying of 'Euri, namely the looking 
intention, the thought itself (voeiv, A.eyetv). It is, as it were, "said into" 
Being. The illuminative access and address belongs to Being itself. Being, 
as it were, looks back upon the encountering and encounters it so that 
the regard is there in Being itself. Being is therefore the same as its 
regard, as sojourn with it, and this sameness is explicitly contained in 
the illumination of the 1Ttc:T7t~ aA.YJOY!~ (true view). 

The 1Ttc:T7t~ aA.YJOf!~, the sojourn in the sameness of the encountered 
Being and its illuminative access, can now be regarded as a situation. 
The facticity of this situation contains a vital movement which might be 
called the overstepping of bounds, involving the twofold character of 1) 
concealment and 2) going too far. Both refer to a failure in the kinds 
of access operative here. 1) The concealment resides in the encounter 
with being which does not allow it to come to expression out of itself in 
terms of itself. Bounds are overstepped by the lack of concern for the 
prepossession, what one has in advance. 2) The going too far lies in address
ing the very first regard that is discovered. It becomes for Parmenides 
the discovered pure and simple. It is a case of an overly powerful urge 
to know on the basis of an overly narrow truth itself incapable of develop
ment, which in its dominance repels all other looks and gives up all other 
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means of freely illuminating and addressing a freely given being. The 
failure here is a blindness to the preconceptuality of the situation. 

Thus, the overstepping of bounds in Parmenides' illumination of the 
world shapes and prefigures the basic sense of Being which, like a fate, 
overshadows all later ontologies. Parmenides' thesis is the very first ad
dress of Being, and yet is itself not an ontology. Inasmuch as Being is, 
it makes no sense to ask about its whence. The illumination simply ad
dresses the "there" as the entire something-which-is. The "it is there" 
determines the sense of "it is" and so also the sense of what-being. The 
that-being is decisive, from which the what-being draws all of its determi
nations. The concept of ovuia thus contains the moment of that-being, 
of being accessible and available. 

[It is July 21, 1922. Heidegger at this point is but a hair's breadth 
from equating ovuia with "constant presence" ... but he does not. All 
the elements necessary for this essentially Parmenidean equation are in 
place: expulsion of having been and will be from the being which is 
simply there, available for the looking-right-at it. Constant presence is 
the toward-which of the direct look. Parmenides' overstepping of bounds 
is a fate overhanging all later ontologies. And yet, there is still hope for 
Aristotle, that philosopher of the multifarious saying and revealment of 
ovuia. Heidegger's own fateful breakthrough must await a detailed tour 
of the Aristotelian complex.] 

This detour away from Aristotle's critique and into Parmenides' poem 
thus provides a critical precaution regarding the object and method of 
Aristotle's ontology and any other ontology that presumes to be even 
more original. The question of the whence and how of origin cannot be 
simply attached to any already extant investigation. Instead, the situation 
of interpretation itself takes its point of departure from the objects them
selves. This applies to the development of any hermeneutic situation. 
This development is not carried out by the old formal considerations. 
It is the basic task of a phenomenological hermeneutics, the method of 
philosophical research. The "logic of philosophy," like the Greek logic, 
must be a productive logic and not a logic post festum (the fate of Lask's 
logic, a "second-story" logic). 

Aristotle's ontology treats the problem of being with a view to its 
A.eyetv. His critical decisions relate to the possibility and impossibility of 
Aoyo<; as such. Such a consideration would have been impossible for 
Parmenides, even though he too was concerned with the possibility of 
determination. But this determination disposed only of Dasein as such; 
insofar as it is and only as such. For Aristotle, however, Aoyo<; disposes 
of a manifold of determinations, that it is so and so, according to the 
vital development of modes of interpretation of what is encountered 
and is. The A6yo<; is accordingly not 1Jvuet but has its own origin and 
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movement, that of usage and "custom" (Brauch). What then is the rela
tionship of A.eyetv and dvm? Aristotle's critique of the sentence (i.e., 
AO'-yO<;) SIJ TCx 1rcXIJTa provides initial insight into this focal question of the 
Greeks. Such a A.oyoc; is first a7ro-cf>avmc;, a saying from out of something, 
which is why A.oyoc; is itself a fundamental part of O:pxi}-research. But 
A.oyo<; primarily has something to say, it is toward something, the taking
as of something, which motivates a multiplicity in the field of being. 

One sees this multiplicity finally in the analysis of TO o1rep ov (Physics 
l. 3; Aristotle coined the phrase), 'just being," the "always-somehow
being-something," in relation to the "central concept" of CTV!J-{3e{3YJKO<; 
(accident). The course concludes with an in-depth discussion of what 
Aristotle means by ov KaTa CTV!J-{3ef3TJKO<;, being in the mode of happen
ing-along-with. Heidegger makes much of one example in Metaphysics 
6.2, 1026b6-10: the true being of a house is to be found in the produc
tion which gives it existence and form. The multiplicity of the further 
hows of the extant house do not belong to its true (produced) being: 
whether it is comfortable or harmful to some, useful to others, and, at 
its extreme, different from anything else that is. All of these are "inciden
tal" to the house as produced. The oddity of this narrow conception of 
the "look" of a house equated to its producedness, including the making 
of a shape but excluding all other environmental significations such as 
its inhabitability, stems from Aristotle's theoretical concerns. Indeed, Ar
istotle goes on to observe that such "accidental" attributes are not only not 
amenable to theory but also border on nonbeing (b22). The incidental is 
saved from oblivion only by making it the terminus of A.eyeLJJ, by having 
it "fall to" something, hardly an uncommon way of speaking about being. 

The A.oyoc; thus proves to be a more original being than the just
being. Its multiplicity points the way to the multiplicity of equiprimordial 
whences which prove to be irreducible to simplicity. 

OCTOBER 1922: THE EINLEITUNG TO A BOOK ON ARISTOTLE 

In the midst of this linked pair of courses on "Phenomenological Inter
pretations to Aristotle," in January of 1922, word came from Marburg 
that Paul Natorp would be retiring shortly, that Nicolai Hartmann would 
be taking his place, and that as a result the junior position in philosophy 
would once again be vacant. Natorp had been impressed by Heidegger's 
book on Duns Scotus and, on the strength of this one publication, had 
considered Heidegger for this position in both 1917 and 1920. By 1922, 
Heidegger was renowned in university circles throughout Germany as 
an outstanding teacher. But he had published nothing since the Scotus 
book and, moreover, remarks Husserl in a letter to Natorp on February 
1, 1922, "does not want to publish yet," adding that this "highly original 
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personality" is still "struggling, searching for himself and laboriously 
shaping his own unique style." (We have already noted the "turmoil of 
transition" evident in WS 1921-22.) But apparently in response not only 
to Natorp's interest in Heidegger for the chair at Marburg but also to a 
similar query from Georg Misch regarding Husserl's old chair at Got
tingen, plans were soon initiated for Heidegger to publish a work on 
"Phenomenological Interpretations to Aristotle" in a forthcoming issue 
of Husserl'sjahrbuch (vol. 7, 192411925). Even so, when Natorp wrote 
Husserl again in late September for at least a "publishable manuscript" 
from Heidegger in support of his candidacy for associate professor (Ex
traordinarius) at Marburg, Heidegger was still struggling with the prob
lem of how to introduce such a work. For the next three weeks, into 
mid-October, Heidegger labored over the manuscripts of his Aristotle 
courses in order to extract and distill from them an Introduction serving 
to found and develop the "hermeneutic situation" in which Aristotle's 
texts were to be interpr~ted. To this Einleitung (28 pages of typescript), 
he added an Overview ( Ubersicht: 22 pages) of Part One of the projected 
book. On the strength of this typescript, essentially a "private communi
cation" addressed to his older peers at the two universities, Heidegger 
was appointed to the post at Marburg in the following year. 10 

Accordingly, on the one hand, this Einleitung, entitled "Indication of 
the Hermeneutic Situation," was a kind of research report summarizing 
Heidegger's work of the previous three years. 11 On the other hand, and 
more important for our Genesis Story, it breaks new ground in a number 
of directions, first of all in its overall structure. For here we find an initial 
resolution to the problem of WS 1921-22, that of fusing the "historical" 
with the "systematic" approach in a phenomenological philosophy in 
accord with the essential relation between philosophizing and a life which 
is already historical and so "hermeneutical." The upshot is a concentrated 
methodological statement of the phenomenological hermeneutics of the 
research situation outlining for the very first time the double-pronged 
program familiar to us in BT of 1) a fundamental ontology and 2) a 
destruction of the history of ontology: 

1) For the very first time in Heidegger, concepts like the averageness 
of the public "one" and falling are juxtaposed with the possibility of a 
more original seizure of my own death in order to define an ontological 
way of access to the temporality and so to the historicality of human 
existence. The specific terminological "firsts" in this text include "inter
pretedness," "averageness," "publicness," the "Anyone" and the replace
ment of "ruination" (WS 1921-22) with "falling" at the one pole. To 
specify ~he direction of the "countermovement against falling," Heideg
ger destgnates the opposite pole as Existenz, which marks the very first 
official entry of this fateful term into the authentic Heideggerian corpus. 
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But Existenz here has the narrower meaning of life's most unique and 
authentic possibility, just one of the possibilities which can be temporal
ized within life's facticity, and not the more comprehensive sense that it 
assumes in BT itself, as the formal indication of Dasein's possibility as 
such. What is important in this Einleitung is the introduction of the polar 
space (here already called the "not" or "against" of the countermove
ment) of interrelationships within which the various homologous struc
tures discovered through the analysis of Dasein will find accommodation: 
the "not" of death, the transcending movement of Angst (here still called 
Bekilmmerung, "distressed concern," that hybrid between Angst and care) 
and the interruptive call of the phronetic conscience. 

2) For the very first time in Heidegger, with Aristotle understood as 
an original fount of the Western tradition, the problem of an original 
retrieve of our Greek conceptuality rooted in a'Ai}OeWI, 'Aoyo<;, and <f>vat<; 
(especially its KLVYJm<>) is posed. In the Overview of Part One of the book 
on Aristotle which accompanied the Einleitung, Heidegger summarizes 
his interpretation not only of the opening chapters and books of the 
Metaphysics (the problem of 'Aoyo<;, especially that of the genesis of the 
theoretical) and the Physics (the 'Aoyo<; of <f>vm<;), familiar to us from the 
previous semester, but also of the Sixth Book of the Nicomachean Ethics, 
regarding the different ways in which "the soul trues," fJ 1/Jvxi! a'A.YJOevet. 
Thus, with a certain abruptness and comprehensiveness-it had been 
mentioned several times in passing first in the previous semester
a'A.i}Oew already understood as a process of unconcealing disclosure 
enters into the Heideggerian thematic. In fact, it enters in such a way 
that this interpretation of Nicomachean Ethics Z, which follows hard upon 
the Einleitung, implicitly guides and influences that Introduction from 
its opening paragraphs, for example, through <f>povYJat<; understood as 
interpretative insight into a concrete situation of action, coupled with 
resolute decision, and truth as a countermovement to concealment. This 
influence lasts into BT, for the <f>povYJat<; into human action constitutes 
the exemplary paradigm of its Second Division, just as the other non theo
retical "dianoetic virtue," Ti:XVTJ, concerned with making and using, is 
the basic example of the First. 

Just as the extraordinary semester of 1919 is the zero-point of Heideg
ger's entire career of thought, in like fashion, this version of the Einlei
tung is the zero-point of the specific project of BT. Here, we behold with 
fascination, in a kind of gestalt switch, the very birth of that book, after 
almost four years of gestation from early 1919, against the background 
of its double program of a new ontology (the systematic "position of 
sight") and destruction of the old (the historically directed "line of sight"). 
Of course, Heidegger himself was then not yet aware of the fact that, 
in introducing a book on Aristotle, which he never really managed to 
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w_rite, he was laying the ground for another book which would precipitate 
him to world fame, and then shame. But as early as February 20, 1923, 
Heidegger reports to Lowith that he is expanding his Introduction to 
include basic elements of his earlier interpretations of the facticity of 
life (his "position of sight") to the extent that these are related to the 
interpretations of Aristotle that are to follow. And when the very first 
draft of BT does take shape, it is still regarded as an outgrowth of the 
Aristotle-Introduction, thus as a preliminary work designed to serve as 
a ground for the destruction of Greek ontology and logic. 12 

The importance of this seminal text thus cannot be overestimated. 
While this version of the Einleitung is a vast improvement over the first 
version, the course of 1921-22, many of the topics are the same as those 
outlined in the Table of Contents of that course: what is philosophy?; 
appropriation of the hermeneutic situation; the basic categories of life; 
ruination (now called "falling"). But the style is almost as dense and 
turgid, compounded by the terseness demanded by an Introduction. 
By now, however, we know what any of Heidegger's "Intro-ductions" is 
supposed to do, spelled out by the title of this one, "Indication of the 
Hermeneutical Situation." Like "interpretations to ... ,"it is synonymous 
with the incipient on-set of the what and how of the investigation which 
is the function of the "formal indication," even though this hitherto fre
quently used methodological term appears nowhere in that Introduction 
and ebbs in usage in coming semesters. Likewise, the triple-sensed formal 
indication of intentionality now abruptly disappears, even though the 
verbally "unsensed" terms-relation, actualization, temporalization 
(content less so)-continue to schematize intentionality in this Intro
duction. 

What follows is a streamlined outline and summary of this most cele
brated Einleitung, which seek to provide a seamless sequence outlining 
the major ideas of this opaque but all-important ground-laying text in 
an idiomatic paraphrase, without its cumbersome formulations and ex
cessive detail, in the order they were meant to hang together. This will 
be followed by a summary of the attached interpretation of Nicomachean 
Ethics Z, whose implications not only take us into the hidden background 
of BT but also point beyond toward the "turn" and the later Heidegger's 
excessive preoccupation with the problem of "truth." But more impor
tant for what follows, especially this gloss of Aristotle already permeates 
the preceding "indication of the hermeneutic situation" from its opening 
~age:_ the_ talk of resolutely "unlocking" and securing the sense of that 
SituatiOn m advance of specific interpretations is thoroughly steeped in 
the Greek idiom of phronetic disclosure of a situation focused on the 
"living present" in all its kairological opportunity, which we overtly hear 
about only in the later pages on Aristotle's senses of truth. But one is 
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forced to write and read linearly ... and in brief. Other Greek elements 
likewise permeate the Einleitung from its beginning. By later standards, 
for example, Heidegger is, like the Greeks, excessively and almost obses
sively visual in his opening metaphors: the position and line of sight 
(B lickstand und B lickrichtung, in later drafts B lickhabe und B lickbahn) of the 
hermeneutic situation, and the resulting breadth of vision; insight by 
way of circumspection and inspection (Umsehen und Hinsehen) into how 
a thing looks (Aussehen), to the point of finding that the experience of 
"having death" imparts a "peculiar kind of sight" to lifel 

In its sheer innovative thrust, the typescript of October 1922, like no 
other of this period, deserves to be called Heidegger's breakthrough to 
his magnum opus. Is this the aletheic breakthrough that the old Heideg
ger has us looking for? It is certainly not the ousiological breakthrough, 
since ov<ria as constant presence still does not put in an appearance. 
Regardless, the sheer concentration of new insights dictates that we tarry 
a while over this seminal text. 13 

Phenomenological Interpretations to Aristotle: 
Indication of the Hermeneutic Situation 

The following interpretations contribute to a history of ontology and 
logic [that is, of a doctrine of being and of the ways in which being is 
said and spoken]. Interpretations are subject to certain conditions of 
understanding. In order to come to a suitable interpretation, in order 
to have the thematic object speak for itself, the hermeneutic situation 
relative to that interpretation must be secured in a sufficiently transpar
ent outline. That situation of interpretation includes a certain [ l] position 
of sight and [2] directive line of sight, along with the [3) range of vision 
resulting from them. 

Interpretation is always situated in a "living present" [Husser!, Berg
son, James]. History itself, the past appropriated in understanding, is 
apprehended in direct proportion to the originality of the decisive choice 
and development of the particular hermeneutic situation. The past 
opens up only in direct relation to the measure of resoluteness (Entschlos
senheitl) and disclosive capacity that a present can muster. The originality 
of a philosophical interpretation is determined by the specific sureness 
in which philosophical research maintains itself and its tasks. The way 
philosophy defines itself, in its research of its concrete problematic, in 
turn already decides its basic attitude toward the history of philosophy. 
The actual field of objects to be placed under question is determined by 
the direction or line of sight into which the past can be set. Such "interpret
ing into" an object not only is not contrary to historical knowing but 
in fact is the basic condition needed to bring the past to speak at all. 
Interpretations which maintain that they operate without the "construe-
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tions" of a history of problems, and so interject nothing into the text, 
al~ow the~selve~ to be caught in the act of interpreting into the text 
without onentatwn and with conceptual means from the most disparate 
and uncontrollable sources. The lack of concern for what one "really 
does" and the accompanying ignorance of the means being applied is 
lauded as a bracketing of all subjectivity. The insensitivity and careless
ness toward one's own hermeneutic situation, when it is taken up in this 
often confused and casual manner, is interpreted as an attitude free of 
all bias. 14 

Th~ clarification of the hermeneutic situation for the following inter
pretatiOns and so the demarcation of its thematic held grow out of the 
following basic conviction: Philosophical research is of its nature some
thing which a "time" can never borrow from another; nor will it be able 
to claim_ to lift the burden and distress of radical questioning from future 
generatiOns. The possibility of influencing its future can never be located 
in the results of a past philosophical inquiry, but instead in the originality 
o~ the ques~i?~s which a time attains and concretely develops. As a para
~Igm for ehCitmg problems, philosophical research, through the [revolu
tionary power of] renewal implicit in that interrogative radicality, has 
the capacity to become the living present [Katpo<;] ever anew. 

This powerful opening statement of the living present's relation to its 
past, where the philosopher's relation to the history of philosophy is not 
JUSt a matter of making history but of being history, will persist through
out the text. 

[ l: Position of sight: what is philosophy? (p. 3)] The "object" of philo
so~hical _res~arch is factic life or human Dasein questioned in its being. 
This basic !me of philosophical questioning is not to be understood as 
something_added and_attached to its object externally, but as the explicit 
apprehensiOn of a basic movement of questioning within factic life itself. 
~or factic life is such that it, in the concrete temporalizing of its being, 
IS concerned about its being, even when it goes out of its way and evades 
this issue._15 Factic _life h~s the character of being weighed down by itself, 
to the pomt of bemg difficult to bear. The unmistakable sign of this is 
the tendency of factic life to "make things easy" for itself. But in fact, 
in the basic sense of its being, life is hard. If it truly is what it is in being 
heavy and hard, then the genuine and adequate approach to life, the 
w_ay to preserve it in the truth of its being, can only consist in making it 
difficult. All the attempts to make things easy, all the seductive sedation 
of ~ife's demands, all the relief provided by metaphysics of those needs 
~hiCh th~mselve~ were acqt_Iired ~or the most part only through reading, 
Simply fml to brmg the obJect of philosophy into our line of sight and 
keep it there. 

Philosophy makes its own history a relevant object in the present not 
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in order to add to its knowledge, but by an intensification of its ques
tionability. This distressed appropriation of history calls for the radical 
understanding of what placed a past philosophical inquiry in its situation 
and for this situation in its basic distress, where understanding is not just 
acknowledgment but also the original repetition of what is thus understood 
for one's own situation. Factic Dasein is what it is always only as fully its 
own and not as a Dasein in general of some sort of universal humanity. 
Critique of history is always but a critique of the present [ cf. SZ 397], and 
not a matter of imagining what might have been, if ... The critique must 
instead keep the present in its line of sight, with a view to the originality 
attainable by it. History is not denied because it is "false," but because 
it is still operative in the present without actually being able to be it. 
[From Heidegger's marginal note: The past is encountered in existence 
not as something to be viewed but to be borne .... It is not a matter of 
"doing" history but of "being" it.] 

This specification of the basic historical attitude toward interpretation 
grows out of the foregoing exposition of the sense of philosophical re
search. Its object was defined indicatively as the factic human Dasein as 
such. The concrete specification of the philosophical problematic is to 
be ascertained in terms of factic Dasein not only because it is the object, 
but also because philosophical research itself is a particular "how" of 
factic life. In its very actualization and not just in its supplementary "ap
plication," therefore, philosophical research co-temporalizes, brings to 
fruition, the concretely particular and temporal being of life in itself. 
The very possibility of such a co-temporalizing is based in the fact that 
philosophical research is the explicit actualization of a basic movement 
of factic life and so receives its constant sustenance within that movement. 

[ la. Constitutive elements of life's facticity (p. 5 )] But in this "indica
tion of the hermeneutic situation" 16 we do not want to work out the basic 
structure of facticity in its entirety but simply, by way of an enumeration, 
to bring its most important constitutive elements into our prepossession. 

The confusing plurivocity of the word "life" cannot be the occasion 
for replacing the word. One thus forgoes the possibility of pursuing the 
directions of meaning which inhere in it, which would enable us to get 
at what its object means in its multifaceted particularity. The term ~wij, 
vita, signifies a basic phenomenon constituting the center of the Greek, 
Old-Testament, New-Testament Christian and Greek-Christian inter
pretations of human Dasein. The plurivocity of the term has its roots in 
the signified object itself. Philosophy can either put this uncertainty of 
meaning aside or, if it is to be a necessary uncertainty grounded in its 
object, make it into an explicitly appropriated and transparent uncer
tainty. Such an attitude to plurivocity (Aristotle's rroA.A.axw<> A.e-y6~-tevov, 
"it is said in many ways") is not just a matter of poking around isolated 
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word meanings, but the expression of a radical tendency to make the 
signified objectivity accessible together with the motive source of the 
different ways of signifying it. 

The basic sense of the factic movement of life is caring (curare), 17 

being out toward something (Aussein auf etwas: first use of this crucial 
vector), and that "something" is the temporally particular world. The 
dynamics of caring has the character of getting along and coping with 
(Umgang) its world. The toward-which (das Worau[) of care is the with
which of getting along. The reality and existence of the world receives 
its sense and definition from its character as the with-which of caring 
and coping, getting around. The world is there as always already some
how taken into custody. In terms of the possible directions of care, the 
world is articulated into an around-world, a with-world and a self-world. 
Care is correspondingly the concerns of livelihood, profession, enjoy
ment, not being disturbed, not being killed, being familiar with, knowing 
about, being cognizant of, securing life in its ultimate aims. 

The movement of concern thus manifests many ways of actualization 
and of relatedness to the with-which of getting around: tinkering with, 
providing for, production of, safeguarding by, putting to use of, employ
ing for, thus ranging from holding in troth to neglect, allowing some
thing to get lost. What is dealt with in each case always stands in a certain 
habituality and familiarity. In going about its business, caring always has 
its with-which in a certain sight. Helping to temporalize and guide the 
getting around is a looking around, a circumspection. In fact, care as 
circumspect looks not only to secure but to increase its familiarity with 
the object of its coping. In circumspection, what is dealt with is in advance 
apprehended as ... , oriented toward ... , interpreted as ... ["herme
neutic as" in WS 1925-26]. The object is there as meaning such and such, 
the world is encountered in the character of meaningfulness. Concerned 
coping has not only the possibility but also, on the basis of an original 
tendency of factic life, the inclination to forgo the concern to get things 
done. Obstruction of the tendency of concerned coping results in merely 
looking around without looking to performance and accomplishment. 
Looking around assumes the character of merely looking at, circumspec
tion (Umsicht) becomes inspection (Hinsicht). 

In just looking at something, in curiosity, the world is there not as the 
wit?-which of the coping which gets things done, but rather in the regard 
whiCh only regards how it looks (Aussehen, p. 7). Inspection is actualized 
as a regard which defines and outlines looks, which can accordingly be 
organized into a science. Science is thus a way of coping with the world 
by just looking at it, a way temporalized from factic life and for it. The 
content of such inspection then coalesces with circumspection. Circum
spection is now actualized by speaking-to and -about the objects of cop-
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ing. The world is encountered [and so "had"] by being addressed (ange
sprochen), making claims about it and so staking claim (Anspruch) to it. 

By halting its proclivity to get things done, coping takes pause. Inspec
tion itself becomes an independent way of getting around, by staying 
with and holding to the object while holding back from doing. By such 
tarrying, by way of a particularly directed and step-by-step theoretiza
tion, there arises, out of our factic encounter with the world (the mean
ingful), "the objective" understood as mere things. 

Factic life always operates in a specific interpretedness which has been 
transmitted to it in reworked or newly worked form. Circumspection 
lays out a world interpreted in regards, in regard to which the world as 
object of preoccupation is encountered and expected, posed in tasks and 
sought as a refuge. These by and large implicit regards, into which factic 
life lapses out of habit more than making them its own by design, already 
designate the paths of actualization to be taken by the movement of 
caring. The way the world has already been interpreted is factically the 
interpretation in which life stands. It provides tacit directions on how 
life takes itself into custody, a certain sense of life, the "as what" [herme
neutic "as"] and "how" in which humans maintain themselves in their 
own prepossession, in what they already have. 

The movement of caring is not an independent process taking its 
course over against an existing world. The world is there in and for life, 
though not in the sense of a bare intention and observation. This latter 
mode of existence of the world temporalizes only when the movement 
of concerned coping takes pause. It is what it is only in and out of this 
pause-taking, which itself is in and for that movement of concern (Besor
gen). This mode of existence of the world, taken as "reality" or even in 
the objectivity of a nature impoverished of human significance, by and 
large becomes the point of departure for the epistemological and onto
logical problematic. 

For its part, concern is not merely an indifferent actualization and 
straightforward fulfillment of an original intentionality toward its world. 
Alive in its movement is also a propensity (Hang) to become totally ab
sorbed in its world. This proneness is the expression of a basic tendency 
of life to turn away from itself and gravitate toward the world, an inclina
tion of decadence or "fallenness" (Verfallen). This propensity is the inner
most "pendency" [Verhiingnis: an im-pending condition, "hanging" like 
a menacing doom; but also the tendency to become addicted or "hung 
up"] by which life is factically weighted. Weighing down is the way in 
wb;~J, pendency "is." It is not an objective event which "happens" to 

l life, but must be understood as an intentional "how" and ap
~d as a constitutive element of facticity, a basic character of the 

_ment of caring. 
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The pendency of falling expresses itself in the three dynamical charac
ters of temptation, tranquilization, and self-alienation [SZ 177f.]. 18 It is 
a temptation for life to draw from the world the possibilities which allow 
it to take things easy, thereby rendering it prone to miss itself. As tempt
ing, it is at once tranquilizing by holding factic life in the locations (Lagen) 
of its fallenness, so that life considers these locations as its quasi-situation. 
(A location is not the situation of factic life, which is found by deliberately 
taking one's unique place in life in a movement which counters falling, 
and chooses one's particular distress by rendering itself transparent to 
its taking-place.) As tranquilizing, the tendency to fall which cultivates 
temptation is at once alienating. In its absorption in the world of concern, 
factic life becomes more and more strange to itself and more and more 
removed from the possibility of taking itself in its distressed concern 
(Bekilmmerung) 19 as a goal of appropriative return. These three charac
ters of falling apply not only to manipulative coping but also to circum
spection and its possible autonomy, to inspection and to the cognitive 
determinings of address and interpretation. Factic life also speaks the 
language of the world whenever it speaks with itself. 

[Now, in a remarkably terse and concentrated burst of novelty, Hei
degger suddenly introduces a series of new terms and organizes them 
in such a way that, for the very first time, we have before us the nuclear 
structure of the book B T, or more precisely, of the Daseinsanalytik which 
is to serve as a fundamental ontology. But here, it is understood as an 
ontology of facticity and not of existence: pp. 11-16 of the typescript.] 

As a result of falling, factic life, which in fact is in each case the life 
of an individual, is for the most part not lived as such, but instead in a 
certain averageness of the public. It is the "one" who in fact lives the life of 
the individual, who in the end is "no one." In the world in which it is 
absorbed, in the averageness in which it makes its rounds, life conceals 
itself from itself. The tendency of falling is the way life evades itself. 
The most incisive demonstration of this movement is given in the way 
life stands to death. 

Death is something which lies in store for life and awaits it, before 
which it stands as before something inevitable and impending. Life is 
such that its death is always somehow there for it, as a prospect, standing 
in sight of it, even if this be such that the "thought of it" is denied and 
repressed. Death gives itself as the object of care precisely in the persis
tence of its prospect, and is thus encountered as a how of life. The forced 
lack of concern of life for its death takes place in the flight into worldly 
concerns. But avoiding the sight of death is hardly a seizing of life in 
itself [as it is sometimes thought: carpe diem], but rather life's evasion of 
itself in its true character of being. One stands before death in the flight 
of concern as well as in the voluntary seizure of its distress. This double 
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standing is constitutive of the character of being of facticity. In the delib
erate seizure of my certain death, life in itself becomes visible. "Having" 
death thus provides a peculiar sight to life which constantly puts it before 
its ownmost present and past, relentlessly growing within and behind 
life. 

This purely constitutive ontological problematic of death has nothing 
to do with a metaphysics of immortality and the "what then?" The im
pending prospect of death standing before me has its own way of making 
life's present and past visible. It is a constitutive element of facticity, and 
so is likewise the phenomenon out of which the specific temporality of 
human Dasein is to be explicated. It is from this sense of temporality2° that 
the basic sense of the historical is to be defined, never by a formal analysis 
of the kind of concept formation involved in writing about history. 

The being of life is thus accessible only by way of the detour of a 
countermovement against falling. "Becoming absorbed in," like every 
movement of factic temporality, has within itself a more or less explicit 
and avowed look back toward that from which it flees. That from which 
it flees is however life itself, as the factic possibility which is to be explicitly 
chosen, as the object of distressed concern. The countermovement, as 
distress over the prospect of misspending life, is the way in which the 
authentic being of life, as a possible choice, temporalizes itself. This being 
of life, which is accessible in life and for life, may be designated as exis
tence. The individually possible existence of factic life, as something that 
can be missed or misspent, is in principle a worthy topic for life's ques
tions. Existence is always the possibility of a concrete facticity, it is one 
way of temporalizing this facti city, that is, of bringing it to fruition in its 
temporality. What existence shows can never be inquired into directly 
and in general. It becomes evident in itself only in the actual enactment 
of making facticity questionable, in the concrete destruction of facticity 
in its temporally particular movements and motives, propensities and 
tendencies, and what it makes overtly available [that is, in the way it has 
already been interpreted]. 

The countermovement to falling cannot be interpreted as flight from 
the world. Flight involves not intending life in its existentiell character or 
choosing it in its inherent questionability, but instead re-imagining it into 
a new and tranquilizing world. Distress over existence does not change 
the factic situation of the temporally particular life. What changes is the 
how of life's movement, which as such can never be a public affair of 
just "anyone." The concern over getting by is one of distress over the 
self, over its existence. It is not a self-brooding in egocentric reflection. 
It is what it is only as a countermovement to the tendency to lapse in 
life, and so is itself a movement of the individually concrete concern 
over getting by. The "not" of this "against" thus manifests an original 
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accomplishment constitutive of being. In this constitutive sense, negation 
has primacy over position precisely because the human being is in fact 
defined by a falling, a worldly propensity. The sense of this primal fact 
and its factuality as such can be interpreted, if at all, only as a chosen 
facticity and relative to this. The actualization of the insight of addressing 
life with regard to its existentiell possibility has the character of a dis
tressed interpretation of life in its sense of being. Facticity and existence 
are not the same, the factic character of the being of life is not defined 
by existence, which is but one possibility temporalizing itself in the being 
oflife called factic. But this means that the potentially radical problematic 
of the being of life is centered in facticity. 

[lb. Facticity of philosophy (p. 15)] Accordingly, philosophy is not a 
pure invention, a casual trafficking in some generalities and arbitrarily 
posited principles. It is itself radical interrogation and research. As such, 
it is 1) the explicit actualization of the interpretative tendency already 
operative in the basic movements of the life which "goes about its self 
and its being." Philosophy must 2) seek to bring factic life in its decisive 
possibilities into our sight and grasp in clear and radical fashion, without 
tangential concerns for world views; in short, philosophy must be funda
mentally atheistic. It will then have decisively chosen, having made factic 
life in its facticity its object. Its investigative "how" is the interpretation 
of life's sense of being in terms of its fundamental categorial structures, 
that is, the ways in which factic life temporalizes itself and so speaks with 
itself (KaTY}yopeiv [as aA1j0eVeLV]). Philosophy does not need to don a 
world view or other such superficial concerns for relevance in the present, 
if it has understood that its chosen object has entrusted it with the original 
?ntological conditions of possibility of any worldview, as something to be 
Interrogated and made manifest only in strict research. These conditions, 
understood categorially, are not "logical forms" but rather the genuinely 
accessible possibilities drawn from the actual temporalization of exis
tence. 

Inasmuch as philosophy is concerned with the very being of factic life, 
it is fundamental ontology. It is from this ontology of facticity that the 
worldlike regional ontologies receive the ground and meaning of their 
problems. In its concern for categorial interpretation, that is, for the 
~ays ~n which the being of life is addressed and articulated, philosophy 
~s logzc: ?ntology and logic are to be taken back to their original unity 
m factiCity and understood as outcomes of fundamental research. We 
call it phenomenological hermeneutics of facticity. Such research has the task 
of taking the concrete interpretations already operative in factic life in 
their temporalized unity, from the circumspective insight of caring to 
th~ more extreme i~sigh~ of distressed concern, and making them categ
onally transparent m their prepossession (What is the basic sense of being 
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in which life places itself?) and in their preconception (In what ways of 
address and articulation does life speak to itself?). 

This hermeneutics is phenomenological. This means that the field of 
its objects, factic life in the how of its being and speaking, is in its theme 
and research method regarded as a phenomenon. Its structure is to be 
characterized in its full intentionality (relatedness to, that to which it 
is related, the actualization of self·relating, the temporalization of the 
actualization, holding the temporalization in troth). Intentionality, re
garded simply as relatedness to, is the most immediately distinguishable 
phenomenal character in the basic movement of life, namely, that of 
caring. Phenomenology is what it already was in the initial breakthrough 
made by Husserl's Logical Investigations, namely, radical philosophical 
research. It is not just a propaedeutic science serving merely to provide 
descriptive clarification of the concepts of philosophy ... as if this could 
be done without a central and fundamental orientation, time and again 
renewed and reappropriated, to the very object of philosophy. 

[2. The historically directed line of sight (p. 18)] Recapitulating our 
opening words, we have now indicated the position of sight that the follow
ing interpretations take as phenomenological interpretations and as in
vestigations in the history of ontology and logic. The very idea of a phe
nomenological hermeneutics of facticity includes the tasks of formal and 
material logic and a theory of their objects, a theory of science, the "logic 
of philosophy," the "logic of the heart," the "logic of fate," and a logic 
of "pretheoretical and practical" thinking [in short, any and every form 
of "categorizing"]. But it is not yet clear what historical investigations 
belong to such a hermeneutics, why Aristotle is the focus of that investiga
tion, and how it is to be carried out. The motivations involved in certain 
lines of sight come from the concrete conception of the position of sight. 
The very idea of facticity implies that only one's own facticity-the factic
ity of one's own time and generation-is [in a "critique of the living 
present"] the authentic and proper object of research. Owing to fall
enness, however, factic life lives for the most part in the inauthentic, in 
what is transmitted to it and appropriated in an average sort of way. 
Even what is originally cultivated as an authentic possession soon lapses 
into the averageness of publicity, loses touch with its provenance from 
its original situation and so comes down to us uprooted, couched in the 
customary forms of the "one." The inclination of falling affects factic 
life in all its forms of getting around and looking around, including its 
interpretative actualization fulfilled in prepossession and preconception. 
Since philosophy itself is but the explicit interpretation of factic life, 
its way of questioning and finding answers is likewise affected by this 
movement of facticity. The phenomenological hermeneutics of facticity 
also begins in a factic situation in which factic life has already been inter-
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preted for it, assumed in an undiscussed "self-evident" matter "of course" 
which, without explicit appropriation from its origins, is a mighty force 
inauthentically influencing the posing of problems and the direction of 
questioning. 

Th~ way in which.factic !if~ addresses and interprets itself lets its ways 
of seemg and speakmg be given by worldly objects. Thus, human life, 
Dasein, is "already had" in a prepossession as something occurring in 
the world, as :·nature," in analogous categories such as soul and spirit. 
Even when obJects can no longer be regarded as "substances" in the crude 
sense-from which Aristotle was further removed than is commonly 
thought-the interpretation still operates with fundamental concepts 
and ~ays of questioning and explaining which spring from experiences 
to which we today no longer have access. In short, philosophy today for 
the most part operates inauthentically in its Greek conceptuality, which 
it~elf is ~ervaded by a historical chain of variegated interpretations. But 
with all Its analogues and formalizations, it nevertheless retains within 
its~lf a portion of the genuine tradition transmitting its original sense. 
Philosophy today operates with an ideal of man, his life-ideals and his 
senses of being, which flow from basic experiences that have been 
brought to fruition by Greek ethics and especially by the Christian con
ception of the human being. Even anti-Greek and anti-Christian tenden
~ies are su~tained fundamentally in the same lines of sight and ways of 
InterpretatiOn. 

Phenomenological hermeneutics of facticity must therefore loosen the 
hold of the dominant typical interpretation, uncover its hidden motives 
and .unexpressed tendencies, and, by way of a deconstructive regress, 
find Its way back to the original motivating sources of explication. Herme
neutics realizes its task only by way of a destruction. Once it has understood 
the kind of being and object which is implied in its fundamental theme, 
the facticity of life, philosophical research becomes "historical" knowl
edge of a radical kind. Its destructive confrontation with its history is 
not a seco~d~ry afterthought for the sake of illustrating how things once 
were, c~nos.Ity over wh~t others have done, projecting entertaining 
world-histoncal perspectives. The destruction is rather the way in which 
the. present in its basic movements has to be confronted. The ensuing 
cntzque of the present [SZ 397] bears not upon the fact that we stand in the 
tradition.' ~ut upo1_1 th~ how. To what extent is the present troubled by 
appropnatiOns of. Its history? Whatever is not primordially interpreted 
~nd so exp:ess~d IS not truly preserved. Neglecting the primordiality of 
InterpretatiOn Is at once the renunciation of the possibility to assume 
custody of ones~lf in one's roots, in short, the possibility to be. 

~2a. Theological anthropology (p. 21)] The complex of crucial forces 
of mfluence constituting the present situation can, with an eye to the 
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problem of its facticity, in brief be designated as the Greek-Christian 
interpretation of life. This also covers the relatively anti-Greek and anti
Christian tendencies. The idea of man and of human existence in such 
an interpretation defines the philosophical anthropology of Kant and of 
German idealism. Fichte, Schelling, and Hegel come from the theology 
of the Reformation and derive the driving force of their speculation 
from it. But this theology succeeded only in small measure in coming to 
a genuine explication of the new religious attitude of Luther and its 
immanent possibilities. Luther's attitude in turn comes from his original 
appropriation of Paul and Augustine [WS 1920-21, SS 1921] coupled with 
his concurrent argument with the late scholastic theology of Duns Scot us, 
Occam, Gabriel Biel, and Gregory of Rimini. Late scholasticism elabo
rated theological doctrines like God, Trinity, original sin, and grace with 
the conceptual tools provided by Aquinas and Bonaventure, which in 
turn derived from the idea of man and human existence developed 
through the selective use of Aristotelian physics, psychology, ethics, and 
ontology. Augustine and Neoplatonism [SS 1921] were also crucially influ
ential. 

These general connections drawn from the history of the literature 
are fairly well known. But a real interpretation of them, founded and 
focused in the basic philosophical problematic of facticity, is completely 
lacking. The Middle Ages are explored according to the leading insights 
involved in the schematism of a neoscholastic theology and a neoscholast
ically developed Aristotelianism. To begin with, the scientific structure 
of medieval theology, along with its style of exegesis and commentary, 
must be understood as mediated interpretations of life. Theological an
thropology must be traced back to its basic philosophical experiences 
and motives. In relation to these, we may then come to understand the 
influence and kind of transformation stemming from the religious and 
dogmatic attitude of the time. 

The hymnology and music of the Middle Ages, its architecture and 
plastic arts, in short, what "gothic" implies, are historically accessible only 
on the basis of an original phenomenological interpretation of the philo
sophic-theological anthropology of this time, which was imparted in that 
world through the sermon and the school. As long as this anthropology is 
not overtly disclosed, "gothic man" will remain a cliche. The hermeneutic 
structure of the tradition of commentary on the Sentences of Peter Lom
bard, which sustained the development of theology until Luther's time, 
as such lacks even the possibility of being questioned and developed. 
Already what the Sentences themselves chose from Augustine, Jerome, 
John Damascene, and others, their very variety, is of significance for 
medieval anthropology. In order to obtain a measure for this transforma
tion, an interpretation of Augustinian anthropology must be provided 
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which does not merely excerpt his works for sentences on psychology in 
accord with a textbook of psychology or moral theology. The focus for an 
interpretation of Augustine in terms of the basic ontological and logical 
structure of his life's teaching is to be drawn from his writings against 
Pelagianism and his teachings on the Church.21 The idea of man and 
of human existence operative here points to Greek philosophy and the 
patristic theology founded upon it, as well as to the anthropology of Paul 
and of John's Gospel. 

[2b. The destructive line of sight (p. 23)] In the context of the phe
nomenological destruction, the important thing is not simply to depict 
the various currents and influences, but to bring out the central ontologi
cal and logical structures at the decisive turning points in the history of 
occidental anthropology, by leading them back to their original sources. 
This task can only be realized by providing a concrete interpretation of 
Aristotelian philosophy aimed at the problem of facticity, thus moving toward 
a radical phenomenological anthropology. 

In the light of our problem of facticity, Aristotle is but the completion, 
the concrete outcome of previous philosophy. At the same time, in his 
Physics, Aristotle comes to a fundamentally new approach, out of which 
his ontology and logic grow, which in turn pervade the history of philo
sophical anthropology, which we have just sketched in reverse. The cen
tral phenomenon, the explication of which constitutes the theme of the 
Physics, thus becomes the entity in the how of its being-moved. 

The literary form in which Aristotelian research is transmitted (expo
sitory and investigative treatises on specific themes) offers the single ap
propriate basis for the methodological aims of the following interpreta
tions. Going back to Aristotle allows us to define Parmenides' doctrine 
of being and understand it as the crucial step which decided the fate 
and direction of occidental ontology and logic [ cf. SS 1922]. 

To complete this task of phenomenological destruction, these investi
gations will focus on late scholasticism and the theological period of the 
young Luther [allusion to the journal article promised to Rothacker]. 
Even s~, this framework includes tasks whose difficulty is not easy to 
overesttmate. Thus, out of our position of sight (exposition of the prob
lematic o~ facticity), we have determined our basic bearing toward history 
and our !me of sight aimed at Aristotle. 
. [3. The range of vision (p. 24)] By way of the position and line of 

stght, every interpretation must overilluminate its thematic object. It can 
be a?equately defined only when we come to see it too sharply, not arbi
tr~nly but out o~ th~ acc~ssi~le definitional content of its how. By damp
enmg the excessive tllummatwn, we may then restore the proper outlines 
?f ~he obj:ct. An object always seen only in twilight can be apprehended 
m zts semtdark givenness only by a passage through excessive illumina-
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tion. As overly lit, however, the interpretation must not go too far in its 
questioning and claim for itself a phantasmal objec~iv~ty in t.he sp~rit of 
historical knowledge in general, and presume that 1t ts dealmg wtth an 
"in itself." To question "in general" about it means to mistake the charac
ter of the object of the historical. To end up in relativism or skeptical 
historicism, upon not finding such an in-itself, is only the reverse side 
of the same mistake. My translation of the interpreted texts and above 
all the translation of the basic ontological concepts have grown out of 
the concrete interpretation and contain it, as it were, in nuce. The coin
ages arise not from a desire for novelty, but from the subject matter 
contained in the texts. 

[3a. Outline of Part I (p. 25)] Our approach to interpreting Aristotle 
which is determined by our position of sight must now be made compre
hensible and the first part of the investigation selectively outlined. 

The guiding question of the interpretation must be: In terms of what 
sort of object, what character of being, is being-human-"being in 
life"-experienced and interpreted? What is the sense ofDasein in which 
the "object," the live human being, is set and interpreted? ~n w?at P.re
possession of being does this kind of object stand? How ts t~1s bemg 
of man conceptually explicated, what is the phenomenal basts of the 
explication and what categories of being emerge as explicata of what is 

thus seen? 
Is the sense of being which ultimately characterizes the being of 

human life genuinely drawn from a pure basic experience of precisely 
this object and its sense of being? Or is human life taken as an entity 
within a more encompassing field of being, or made subject to a sense 
of being which is regarded as archon tic for it? What exactly is being for 
Aristotle, how is it accessible, apprehensible, definable? 

The field of objects which yields the original sense of being is that of 
the produced object accessible in the course of usage. Accordingly, it is 
not the field of things in their theoretical reification but rather the world 
encountered in going about our produr· '1king, and using which 
is the basis, the according-to-which 1-which of the original 
experience of being. In the mov _cmg about and pro~ucing 
(7TOLYJc:Tt~), the finished prod,- . nved at the status of bemg on 
hand (Vorhandensein) ar · ror usage, is the measure of what 
is. Being means bei· ..1 as produced, being accessible for ~se 
and disposabk ,n regard to one particul~r way of ~ettmg 
around. T- .Hat it becomes the object of ctrcumspectwn or 
even 0 r <wus apprehension that looks directly at it, the entity 
lS rr - terms of its look (d6o~). Direct apprehension articulates 

~essing and discussing (Aeyew). The object, wh~t i.s ad~ressed 
... nd its look (d6o~) are in a way the same. But thts tmphes that 
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what is addressed in the Aoyo~ as such is the actual entity. In its object 
of address, the Aeyetv brings the entity in its look-like being (ovc:Tia) into 
our preserve, in "troth" (trust, truth). But ovc:Tia has the original mean
ing, still operative in Aristotle as well as later, of house-and-hold, stable 
possessions available for use in our environ. It means property and posses
sions. What comes into our purview and "troth" as the being of the entities 
of our go-round, what we regard as our belongings, is their having-been
produced. In the production, the object arrives at its look or "form." 
The field of being of the objects with which we get about (1TOWV~J-evov, 
7Tpiiy~J-a, epyov Ktvrwew~) and how they are addressed, a very particular 
type of Aoyo~, specifies the prepossession from which the ways of defining 
and addressing the object "human life" are drawn. 

How do these ontological structures originate and develop? By way 
of a form of research based on a fundamental experience of objects in 
their motion. The actual source motivating Aristotelian ontology in re
gard to its choice of objects is therefore to be found in Aristotle's Physics. 
But a phenomenological interpretation also dictates a consideration of 
how Aristotle researched his objects as well as what he meant by research 
to begin with. Research is a non-circumspective form of getting around 
the world; it inspects, looks directly at its objects; it is an emc:TT'ij~J-YJ. It 
arises out of the prior circumspective go-around by way of the questions 
of"in what way?" (afnov) and "whence?" (apx_ij). Insight into the genesis 
of inquiry is to be found in the opening chapters of Metaphysics A. 

But the understanding that inspects and defines (emc:TT'ij~J-YJ) is but 
one way in which entities come into purview and are taken in "troth," 
especially those entities which necessarily and for the most part are what 
they are. But one way of getting about with those entities which can also 
be other than they are is through producing, treating, handling them. This 
form of holding being in troth (Seinsverwahrung) is TBX.VYJ. In accord with 
these two distinct regions of being, Aristotle interpreted the different 
ways of illuminating (circumspection, phronetic insight, inspection) our 
coping with things as different ways of realizing the pure intuition which 
gives sight to all and so allows us to appropriate being and hold it in 
troth. By way of the interpretation of Nic. Ethics Z, we shall obtain a 
phenomenal horizon in which research and theoretical cognition may 
be situated as ways "in which the soul 'trues,' " oi~ aAYJOevet Tj 1/Jvx.ij 
(ll39b15). Part I of our investigations thus comprises the interpretation 
of Nic. Ethics Z, Metaphysics A 1-2 and Physics A, B, f 1-3. 

Nicomachean Ethics Z [pp. 29-39] 
Provisionally disregarding the specifically ethical context, the interpreta
tion of this treatise will elucidate the "dianoetic virtues" as different ways 
in which being is brought and held in troth [in the double sense of "trust" 
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and "truth"]. The two authentic ways in which vov~, pure beholding 
(Vernehmen) as such, are fulfilled are uocpia (authentic inspective under
standing) and cf>poVfJU't~ (fiirsorgende Umsicht, "solicitous circumspection," 
implying a "concern for" the well-being of others as well as my own). 
These two phenomenal modes therefore provide access to the entities 
each holds in troth in direct beholding; they thus yield the possibility 
of defining and delimiting these entities with respect to their genuine 
character of being. There is therefore a direct connection between this 
interpretation of the "virtues" and our ontological problematic. The 
structural difference between these two modes of beholding at once 
brings out the difference between their respective regions of being. 

In addition to these three "virtues," chapter 3 of book 6 lists two 
remaining ways in which the human soul takes entities as unveiled or 
unconcealed in troth: Ti:XV'f/, productive working procedure, and 
hnuTijp,7J, inspectional demonstrative determination. To understand 
each of these concrete ways of fulfilling the most basic vital activity of 
pure beholding, the correct interpretation of aA.Yj(}i:~-aA.ij(}gw is of fun
damental significance. Contrary to the current epistemological interpre
tation, there is no trace in Aristotle of a "correspondence" theory of 
truth which finds its seat in the "validating" judgment, and least of all a 
"copy theory" of knowledge. The true as the unconcealed and intended 
in itself is by no means explicatively drawn from the judgment and thus 
also not originally located there. 'AA.7J(}evetv does not mean "seizing pos
session of the truth" but [a more careful having], taking the intended 
entity as unveiled in troth and on trust. 

A[u(}7Jm~, beholding in the sensory mode, is not merely by extension 
from the A.oyo~ also called "true." Rather, in its very intentional character, 
it gives its intentional toward-which "originarily" in itself. In view of this 
directness, the word "false" never applies to it, but rather only when there 
is a "synthesis" (De Anima G 3 and 6). Falsity presupposes the intentional 
structure of taking together or with, taking "as," in which the object can 
give itself out as something which it is not. Thus a7T6cpavm~, even though 
it draws from (a7T6) the object under discussion, addresses and discusses 
it as something, and so must risk the detour of falsity in its passage to 
truth. [In SS 1922, in the context of Aristotle's need to say being "in 
many ways" against the Parmenidean ONE, Heidegger notes that the 
"from" is one but the "toward," the apophantic taking-as of the original 
something, is many, and it is the passage through this field of multiplicity 
and dispersion that is the source of tfiev8o~.] The "as" structures of truth 
must be wrested from the hiddenness of deception and guarded from 
possible loss. Truth becomes a continual task w~ich requir~s the stability 
of eget<;, habits. The highest are uocpia and cf>poVYjU'L<;, ~hiCh guard the 
apxai in their respective field of being and hold them m troth. 
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The addressing and explicating "as," A.i:yetv, is accordingly the way 
in which voeiv is fulfilled. The virtues are dia-noetic, a beholding apart, 
8LaipeuL~. Their objects are addressed only in ex-plication. But vov~ 
itself, that unique feature of the human being which, like light, gives 
sight to all his concrete getting around in the world, is itself avev A.oyov 
and so itself not articulable. What it gives can only be approached in an 
e7Taywyij, which is not so much induction as a simple direct leading-up
to. What we thus catch sight of are the apxai; for uocpia, it is the region 
of being that always and necessarily is what it is; for cppOV7JU'L~, that which 
also can be otherwise. 

The latter brings us into the realm of 7Tpix~t~, human action, the get
ting about of human life with itself. The entity which constitutes itself 
in cppOV7JU'L~, which makes the situation of the human agent accessible, is 
the KaLpo~, the moment. More completely, it makes the human situation 
accessible in establishing its ov eveKa, its why, in providing a particular 
what-for, in apprehending the now and in prefiguring the how. It leads 
US tO the BUXCXTOV, the Utmost extremity at which the concrete situation 
comes to a crisis. The cf>pov7Jm~ is possible only because it is primarily 
an a[u(}7Jm~, an ultimately simple "overview" of the fulfilled moment 
(Augenblick). Circumspecting culminates in over-viewing, something akin 
to vov~ in its simplicity free of an as-structure, in taking the full moment 
into troth. The 7TpCXKTOV that it reveals is an entity which is at once a "not 
yet" and an "already" in unity and poised in a specific movement. The 
af...ij(}eLCX 7TpCXKTLKij is nothing Other than the specific unveiled full mo
ment of factic life in the how of its decisive readiness to get on with itself 
in the factic context of its concerns with its specific world. 4>pov7JU"L~ is 
"epitactic" (prescriptive rather than apophantic), it gives its entity in the 
form of to-be-cared-for, it contains every determination of the moment: 
the temporally particular how, what for, to what extent and why. It is a 
~eeing "in accord with the means to the end" (ll42b 32). As an epitactic 
Illumination, it brings our getting about into the basic attitude of readi
ness for ... , breaking away toward ... , [resolute decision]. The moment 
is regarded in the fullness of its possibility, as meaningful for ... , what 
must now be settled and consummated, an object of total concern. 

Aristotle's method clearly brings out the intentional structures of the 
phenomenon of cf>p6V7JU'L~: the epitactic relatedness to the moment of 
de~ision ~nd how this striving is concretely fulfilled through ev{3ovA.ia, 
~ehberatmg well, by contrasting it with the other e~eL~. The interpreta
~·o~ thus also comes to an initial understanding of the being of cppOV7JU'L~ 
m Itself as well as of its entity. It is an egLc; and so a "having" that the 

' soul has become, bringing life into a certain state. It thus manifests a 
doubling of the regard in which the being of life as possibility comes to 
stand in the facticity of the human being. This becomes decisive for the 
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historical destiny of the categorial explication of the sense of facticity in 
its being. In cppovYJ<n'> life itself comes into play directly as the with

which of the getting about. 
But life here is not ontologically characterized positively but merely 

formally, as that which also can be otherwise and not that which alw~ys 
necessarily is. Its ontological characterization is performed by negatmg 
another being, authentic being, the "always necessarily is." This in turn 
is not explicated from the being of human life. Instead, its categorial 
structure is derived from a particular ontological radicalization of the 
idea of entities in motion which makes the movement of production 
exemplary. Being becomes the finished product, the being in which the 
movement has come to its end. The being of life is seen as a movement 
which takes its course within itself, in particular, when the human life 
has come to its end in its most distinctive possibility of movement, that 
of pure beholding. This movement is to be found in the sgL'> of crocpia. 
Such a pure understanding does not bring human life, whose being can 
also be otherwise, in the how of its factic being into troth. On the contrary, 
this being must now be regarded within the pure temporalization of 
crocpia in its orientation toward vov<;, pure beholding. And vov<; finds its 
genuine movement when it has foregone all out~oing orientati~ns and 
simply beholds; it is the movement which, when It has come to Its end, 
not only does not cease but precisely then is movement. . 

As an underway toward, every movement is in its very sense somethmg 
which has not yet reached its toward-which: learning, going, building. 
By contrast, having seen is contemporaneous with seeing. Somethi~g ~s 
beholden precisely in the beholding. Only the VOYJ<Tt'> as pure Oswpsw ~s 
therefore adequate to the highest idea of pure movement. The authentic 
being of the human being is temporalized in the pure fulfillment of 
crocpia as the undisturbed leisurely lingering of pure beholding with the 
pure apxai of eternal entities. The being of sgL<; and ape'Tij, that is to 
say, the ontological structure of being human, thus becomes understood 
in terms of a particular movement and the ontological radicalization of 

this movement. 

The overview accompanying the Einleitung concludes with a renewed 
gloss of the texts familiar to us from SS 1922: the opening ch.apters of 
the Metaphysics, with emphasis on the genesis of the the?reuca! from 
factic life; the opening books of the Physics on the mamfold ways of 
expressing being in its motion. In book 2, for example (chaps .. 4-?), 
Aristotle faces the problem of the "historical" movement of facuc hfe 
under the headings of TVXYJ (chance, fortune) and av'To~aTov ~a "self
moved" happening, thus "without cause," by cha~ce), which Heidegg~r 
finds to be untranslatable terms in their Aristotelian usage. On the basis 
of the issues raised by these texts, especially the conflicting "archontic" 
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ontological paradigms for motion between ongoing factic life and fin
ished production, Heidegger sketches plans for a second part of the 
book which would concentrate on Metaphysics 7-9, De Motu Animalium, 
and De Anima.22 

The year or so that followed the composition of the Einleitung which 
was dispatched to Marburg and Gottingen included a massive effort to 
prepare the Aristotle book for publication. In WS 1922-23, Heidegger 
dropped plans for an announced course on "Skepticism in Ancient Phi
losophy," the first semester in which he did not lecture since coming 
from the war, and restricted himself to the seminar exercises on Aristotle 
for advanced students as well as one for beginners. In a card to Lowith 
in February 1923, Heidegger reports that the Aristotle Introduction is 
now being expanded to include basic elements of his earlier interpreta
tions of the facticity of life (in the courses of 1919-21), to the extent 
that these are related to the Aristotle interpretations that follow. But 
soon after, letters to Lowith indicate that Heidegger is encountering 
great difficulty in the composition of his Einleitung, to the point of consid
ering withdrawing the work entirely from publication. Thus, he is not 
particularly saddened when, in September, Niemeyer suspends publica
tion ofthejahrbuch (apparently because of the worsening inflation in late 
1923). But in the meantime, Heidegger was trying to tailor his teaching 
program to the time demands of book-writing. Thus the course of SS 
1923, "Ontology: Hermeneutics of Facticity," had been reduced to one 
hour, designed to present only what he needed conceptually for his semi
nars of that semester on the Nicomachean Ethics. By the end of the summer 
of 1923, he was planning a course on Augustine for the following sum
mer, but this was later changed to a course on Aristotle, focusing on his 
Rhetoric, for SS 1924, in a final effort "to get the book out." Even when, 
in July 1924, his priority shifts to essays on "The Concept of Time," 
Heidegger spends the first half of his course of WS 1924-25, entitled 
"Platonic Dialogues," mainly on Aristotle's Nicomachean Ethics! At the end 
of this period, in early December 1924, he gives a talk in several cities 
in the Ruhr valley and in Cologne for the local Kant Societies on Nicoma
chean Ethics Z under the title "Dasein und Wahrsein." 

We shall have occasion later to compare these interpretations of Nico
machean Ethics and the emergent problem of truth in Heidegger with the 
very first one which we have just glossed. But already in October 1922, 
we have noted the peculiar backflow of the Aristotle interpretations into 
the more systematic account of philosophy and life in the Einleitung 
proper: a sharpening of the sense of the hermeneutic situation of philos
ophy compared with WS 1921-22, so that the "phronetic" elements of 
this sit_uatio~ally .orie.nte~ ~hil~sophy are brought out: taking sight of 
the umque situatiOn, Its distmctiOn from a mere location (Lage), the deci
sional elements of resoluteness accruing to the i~sight. Reading Aristotle 
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against Aristotle, Heidegger thus continues his endeavor (since 1919) to 
replace the theoretical sense of philosophy with something else. Here, 
it might be called a "phronetic" sense of philosophy, since its object is 
no longer the eternal and necessary apxai, but that which also can be 
otherwise, the situation of factic life itself. Likewise, in the talk of the 
"peculiar sight that death gives to life," Heidegger begins to pinpoint 
the elements of phronetic illumination in the situation of life itself. Using 
the above summary of the text of the Einleitung as a starting point of 
comparison, we shall also have occasion to follow Heidegger's growing 
development of the phronetic character of death in the ensuing years, 
and especially its parallelism with the phenomenon of conscience, and 
how this likewise finds its roots in the Aristotelian texts. 

Even the tardy introduction of this phenomenon does not radically 
alter the polar structure of factic life, already in place in this Einleitung, 
which underlies the systematic analysis ofDasein in BT. What will change 
significantly with BT are some of the historical high points in the pro
gram of the destruction of the history of ontology. The oddity of the 
Einleitung is its focus on the theological anthropology of the Christian 
Middle Ages-an apparent throwback to Heidegger's "religion" courses 
of the year before-coupled with the pronouncement-for the very first 
time in Heidegger-of the inherent atheism of philosophy in view of 
the thoroughly provisional and interrogative character of its object, factic 
life. Of course, the one does not contradict the other: among other 
world views, the Christian world view must also be dismantled of its onto
logical presuppositions in order to get at its fundamental philosophical 
experience. Upon concluding his Einleitung, Heidegger promises Erich 
Rothacker (in a letter dated October 20, 1922) a journal article with the 
title, "The Ontological Foundations of Late Medieval Anthropology and 
the Theology of the Young Luther," a promise which he reiterates in 
late 1924, but never fulfills. The interest in the influence of this period 
on Kant and German idealism-which, in Nietzsche's words, were thor
oughly "corrupted by theologians' blood" -dates back to as early as 1917 
and is overtly announced in the opening hour ofWS 1921-22 (GA 61: 
7). Likewise, Heidegger's reading of Descartes in the historical context 
of Christian theology (Augustine) dates back to 1919. Thus the final 
form of the project of destruction in BT -Aristotle, Descartes, and 
Kant-can still be regarded as a mere secularization of Heidegger's old 
theological interests. 

The highlighting of this interest in the Einleitung proved telling in 
Protestant Marburg. Paul Natorp marveled (in a card to Husserl dated 
November 9, 1922) over finding so many of his own ideas there on the 
development of the "German spirit" out of the "theologia teusch" from 
Eckhart to Luther and into German idealism.23 (Moreover, Natorp had 
been lecturing on a)\ Tj8eta as "unconcealment" since 1917, whereas 
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Misch_'s co~y of the Einl~itung is _sp_otted with question marks precisely 
on t~ts potnt of translatiOn.) Thts Interest in theological anthropology 
r~cetves a thorough airing in SS 1923 (GA 63:21-29) in the form of a 
htstory of the sense of the human being as "person" from the Old Testa
ment to Zwingli and Calvin, in which "dismantled" form it is absorbed 
into the interstices of BT (SZ 49). And it is also in SS 1923 that the 
systematic structures of the Einleitung generally begin to take hold and 
develop in the direction of BT. 

WS 1922-23: SEMINAR: "PHENOMENOLOGICAL 
INTERPRETATIONS TO ARISTOTLE" (NICHOMACHEAN 

ETHICS VI; METAPHYSICS VII; DE ANIMA) 

The latter two texts are already familiar to us from as early as the seminar 
of SS 1 ~21_. They are_ brought into play here to supply the ontological 
underpmnmg for Hetdegger's new focal interest, book 6 of the Nicoma
chean Ethic~. This ~ew interest will intensify over the next two years and 
play a cruoal role m the composition of BT. Perhaps because it is a new 
Interest, the seminar exercises are somewhat introductory and explora
tory, and so somewhat loosely organized. We shall restrict ourselves to 
the high points and new developments in the interpretation of the three 
texts. 

T~e ~pen_ing day of the seminar alludes to the problem of the herme
neutic _situatiOn a~ posed in the Einleitung: the position and line of sight 
of the tnterpreta~IOn, and the breadth of vision ensuing from these. The 
:ent:al pro~lem IS to understand Aristotle's "ontology" and "logic," that 
Is, hts -~octnne of ov fJ ov and of the ways in which being is spoken. The 
expositiOn of ontological categories is connected with the /..6yo<; which 
always plays a role in hnu-T'ijf.LYJ (u-o1Jia). To understand Aris~otelian 
?ntolo_gy and logic, one must begin with its research basis in the 
B7TLU"TYJf.LYJ of the Physics. But this in turn calls for an explanation of the 
phe,~omenon of scientific research and knowledge. Is knowing a "pri
mal phenomenon ~or Aristotle, as it is in today's "epistemology"? Or 
are t~ere _other mottves for knowing? What is the basic sphere in which 
kno~mg ts encountered and in which it remains, insofar as it is philo
sophically defined? Ever since Aristotle, these problems have been cov
ered over, for reasons which ~re already present in Greek philosophy. 
Thus ':e d~ not _appr~ach Anstotle without presuppositions, but with 
these htstonca_lly mhented questions. Radical philosophy itself is histori
cal and mus_t Interrogate its own history. It is the sort of philosophical 
research whtch phenomenology does. 

If one _must appro_ach the Metaphysics through the Physics, ontological 
res~ar~h IS cha~actenzed .. by_ the,"Dasein" of a particular field of objects 
whtch IS approached as bemg. To ask about the basic sense of being 
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is to identify the archon tic region of being. Which then is the exemplary 
entity and how is its character of being made visible? What is the basic 
experience of being which renders it accessible? What are the ontological 
categories of its conceptual field? 

Heidegger's answers to these questions clearly reflect his past work on 
factic life and his present concern over its being, that is, the ontologizing of 
the categories of life. 

The original being is life and, of the two powers of the soul, Ktveiv 
Kai Kpivetv, movement is the more basic phenomenon. The De Anima 
(here 3. 9) can only be understood by way of the Physics. Life's movement 
is a KLVT)U"t<; KaTa r{nrov, a "movement in space" or a going-about in the 
particular world of the living being. ZiJv is Da-sein, it is somewhere: at a 
particular place, there, from the start in its world. Life encounters Itself 
in a worldly way. Life moves itself in its world, it has its "abode" or 
"pause" there. The pausing (Aufenthalt) of earth's sojourn is itself a mode 
of KiV1)m<;, a way of relating itself to its world. 

De Anima 3. 10: Of the two "movers" of life, ope~t<; is the original one 
given with life itself, while voeiv is the se~arabl~ moment. ~nd yet the 
pure toward-which of the striving, the opeKrov, already 1mphes the 
vo1)TOV. The motivation to give priority to the latter over the former 
already resides in Aristotle. He already works with the separation, he is 
not radical enough to see their unity in an original way, even though he 
is constantly concerned with that unity (433a22). 

The world is there to the extent that the living being "lifts" it "out" 
(abheben = Kpivew) in its contrasts of lights and shadows. To that extent 
the world is "unveiled" (aA.1)0e<;). To the extent that the living being lives 
in a particular environing world, only that immediate sphere is lifted 
out. The rest is left in the dark. There is a way-of-being of life whereby 
it illumines its goings: by going further, it makes the hitherto veiled 
visible, it unveils (aA.1)0evew). This is the original basis for the Greek 
aA.ijOew. 

The go-around of life involves one or another form of aA.1)0SVStv, 
which is thus a way of l}lvxij. What then are the basic structures of .Pvxij? 
Aristotle derives aA.1)0SVStv originally from a[(T(JT)m<;, out of which VOV<; 
is in turn established by analogy (De Anima 3. 4). The general character 
of ai(TOave(T(Jm is 7Ta~ew, the influencing of one body by another. But 
plants are thus affected and nevertheless have no sen~ation. For _they 
have no fiexe(T(Jm, no reception, since they have no middle (JLS(TOTT)<;: 
De Anima 3.12. 424b2). And intentionality is a fiexe(TOm, the "take-up" of 
perception. "Something happens with me." This_ is the real problematic of 
facticity, a primal phenomenon of ontology which defines the_ human 
Being, how it is there, in the world, as well as how the world IS there. 
Facticity actually concerns neither life nor the ~?rld, but rather the rela
tion between them. The relation is what is ongmal. 
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The aim of philosophy is to make facticity transparent, to learn to see 
the world. In o~der ~or philosophy to understand such a task again, to 
se~ that_ somethmg hke It was once already given, calls for a historical 
or_Ientatw~. We have such an investigation in Aristotle. Today it is often 
sa1d, by D1lthey and others, that the later Christian psychology is much 
bro~der than the Greek psychology. It may be true that Paul's and Au
gu~tme's "anthropology" manifest much richer life-contexts than that of 
An~totle. But_ these ~re r~ndered ~ccessible not so much in a philosophi
cal mterr~gatw~ as m faith, that IS, from a completely different funda
mental onentatwn towar? Dasein. But from a philosophical perspective, 
~lllater psy:holo?"Y remams far behind the Greek. The original explica
tiOn found m Anstotle has never again been attained. 

Nicomachean Ethics 6: It is precisely in the five ways of aA.1)0evetv that 
the world is "held in possession" (im Besitz gehalten). This is to be under
stood in_ close associat~on with OV(Tia as the belongings of house-and
hold, b_emg as possessiOn. The take-up of perception is a taking into 
possessiOn and safeguarding against error, the all too human condition 
rooted in its A.oyov iixov, being there in the mode of &a voeiv. Insofar 
as t~e living being "has" a world, it can deceive itself. According to a 
dub1ous Germ~n ~tymology, therefore, aA.1)0evew is a preserving (ver
~ahren), a h?ldm~ m "tr_oth." Thi~ hol?ing of the world is also expressed 
m the f~vonte Anstoteh~n word m th1s context, /igt<;, the way of getting 
abou~, w1th t~: world ~hich .. courses through all five modes of "trueing." 
?ne has on the habit of e~t<; as a garment, so that habit and habitat, 
hfe and wor~d, are the same, as in other instances of identity of knowl
~dge and obJ~ct (De Anzma 3. 5. 430al9). This concrete concept is to be 
m:orporated mto the ~ormal c~ncept of s~t<; as fivva!J-t<;. That is why the 
bemg of man as meanmgful, ev ~iJv, "living well," is not a "lived experi
ence" but a concrete being in the world, a how of our going about in 
the world. 

. !he_problem of facticity is accordingly the problem of aA.1)0evew. But 
m Its different ways of going about and apprehending (Ktveiv K,a"i Kpiv
et_v), _a fundamental ontological division emerges on the side of the world, 
~lthm_ what is apprehended or "had." The modes of vov<;, (Tocf>ia, and 
S7Tt(TT1)JL1), ~pprehend _that which "always is" (aei), while rexv1) and cppov-
1)(Tt<; deal with th~t whiCh "can ~e otherwise" (iwfiexoJLeva &Hw<; iixew). 
~he central question therefore Is: Where does Aristotle get this distinc
tiOn? This question leads Heidegger into a long but inconclusive study 
of Meta~hyszcs 7. 1-4. Some results: The aei, as that which always and 
alre~dy Is, does not need to be produced. The prime example of such 
a fi_mshe~ perfec~ion for Aris~otl~ are _the heavenly movements. And yet, 
Anstotle s g_enenc name for obJect" IS 7TpixyJLa, that which somehow is 
pro-duced, m the German her-gestellt, that which is brought to stand and 
so comes into its being ... like the world encountered by the human 
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being! Indeed, the Greek etymology for "knowledge" (e7T~-(J"-T'rJI.L~) ~l;o 
suggests a standing before, and one of the ~or~ulae for ovma, ro TL TJV 
elvat, refers to that which is as that from which It comes. And knowledge 
originates from a prior getting-about which already has its distinctive 

illumination and kind of sight. 
Heidegger's treatment of the five modes of aA.YJOevetv is ~till.somewh~t 

tentative, but his concluding gloss already betrays a spenal Interest m 
cf>povYJm~. For it is the mode which reaches its culmination in "delibera
tive excellence" (evf3ovA.ia: Nic. Ethics 6. 9), which appropriates the total 
situation of action in a thoroughly concrete fashion. <PpovYJm~ is the 
"eye" of 7TpCx~L~, apprehending at once its TEAO~ and apxiJ (l143b14f.). 
Its concern is with the particular ultimate, namely what is to be done 
here and now. It scrutinizes the situation as a whole to the very limit 
(1repa~) of experience (e~-t-7Tetpia). The particular (eKa(J"TOV, which 
comes from eKos, "far"; ergo the farthest) here necessarily implies e(J"xa
rov, the ultimate, which is where the matter is decided. Deliberating KaO' 
eKa(J"Ta is thus not simply seeing the particular in a totality. That could 
just as well be the "each" of pure theory. T~e concern is rather ~it~ das 
je-weilige ( the temporally particular, bu~ htera~ly the each-wh1le-hke!, 
that is, the special "each" in which I while, whiCh only I have. (In his 
course of SS 1923, Heidegger for the first time formally introduces Da
sein as a terminus technicus precisely in terms of the "particular while" 
which each of us has. The above Aristotelian background to eachness 
developed toward the end of this seminar therefore occurs roughly con
currently with the course, since Oskar Becker's notes, which we have 
been following, includes the continuation of this advanced seminar into 
SS 1923, without any internal dating.) 

SS 1923: ONTOLOGY: HERMENEUTICS OF FACTICITY 

This one-hour lecture course in the proximity of the Einleitung (which 
was essentially a "private communication" between scholars) will continue 
publicly in the development of some of the struct~res which it ~rst put 
in place in the direction of BT. For the very first time here, He1degger 
formally names his topic "Dasein" rather than "faerie life," precisely in 
view of the "particular while" (jeweiligkeit: GA 63:7) which each of us 
has. It is an alternate term for "facticity," which continues to define the 
being of our own Dasein. Nevertheless, in order to kee.p the term ~asein 
ontologically neutral, so that it may also refer to the Impersonal side to 
the human situation, all references to the "human" Dasein are to be 
avoided and the traditional concepts of the human being as "rational 
animal" and as "person" are to be deconstructed (GA 63:21). In the same 
vein, the term Existenz maintains its narrow sense of reference to the 
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ownness of Dasein. It is merely Dasein's ownmost and most intense possi
bility, the ability to hold itself awake and be alert to itself in its fullest 
(GA 63: 16). When we interpret our facticity, understood as our preposs
ession (in BT, "existence" is the Vorhabe!), upon its Existenz, we then 
develop those special categories called the Existenzialien (ibid.). Thus, 
temporality is "not a category but an existential" (GA 63:31). But beyond 
these two occasions early in the course-contrary to the published edi
tion (GA 63:35, 44, 66)-Heidegger thereafter diligently avoids this 
newly found existential vocabulary and continues to speak publicly of 
"categories" or else of "ways of being," "characters of being," or "basic 
characters" of Dasein where he should have said-and is sometimes pur
ported to have said in the lecture (GA 63:35, 66)-"existentials." He 
thus establishes a pattern, which lasts until the very last draft of BT, of 
diligently avoiding existentialist terminology in public. Even though he 
here first publicly acknowledges his debt to Kierkegaard, in particular 
in his descriptions of the "public" (GA 63:30)-Heidegger adds "every
dayness" (GA 63:85; it was first used in WS 1919-20) and "chatter" 
(GA 63:31), for the first time in this course, to his descriptions of the 
averageness of the Anyone-he is apparently still wary of the mod
ishness of "Kierkegaardism" at this time. 

In order to characterize the everyday world and to develop the formal 
indication of Dasein as being in a world, Heidegger establishes here (GA 
63:85) for the very first time a basic trio of questions which will persist 
through all the drafts of BT: What does "world" mean here? What does 
"in" a world imply? "How does 'being' in a world appear?" (The last later 
becomes simply the question of "Who is in a world?"). Only the first 
question is dealt with in this course. Out of the characterization of world 
as meaningful context comes its characterization as disclosedness 
(Erschlossenheit). On the other hand, the habitual absorption in average
ness involved here, the e~L~ of this particular aA.fJOeLa of disclosedness 
(GA 63:99), is at once a concealedness (Verdecktheit) of the ownness and 
potential authenticity of Dasein (GA 63:85), that is, its potential discov
eredness (Entdecktheit). This terminology of the "truth" of Dasein and its 
~orld will persist through the penultimate draft of BT. Only with BT 
Itself will Heidegger reverse his terms and speak instead of the dis
closedness of Dasein and the discoveredness (usually) of entities within 
~he world. ~ut following hard upon the Aristotle Einleitung, this course 
Is the first mstallment of the truth problematic into the basic terms of 
the discussion, in BT and beyond. 

Setting the stage as it does for the drafts of BT, SS 1923 will be ana
lyzed in greater detail in the context of the first explicit draft of BT 
(chap. 7 below). 



SIX 

Aristotle Again: From Unconcealment 
to Presence (1923-24) 

WS 1923-24: INTRODUCTION TO PHENOMENOLOGICAL 
RESEARCH 

This first of the long lecture courses (all four hours) held in Marburg 
begins with an outline of the First Part of the course, which will be "re
peated," that is, re-viewed and re-vised, and so amplified in far greater 
depth and detail in SS 1925: 

1. Clarification of the expression phenomeno-logy. 
2. Initial breakthrough to phenomenological research m Husserl's 

Logical Investigations. 
3. The ensuing course of phenomenological research: To what extent 

the original tendencies were diverted under the influence of mod
ern philosophy. 

Only the etymological first point is developed in any great detail in WS 
1923-24. The last point traces a shift in the professed phenomenological 
concern for the "matter itself" to a concern for "known knowledge" 
traceable back to Descartes, by way of Husserl's obsession for the absolute 
scientificity of phenomenology. This perhaps accounts for the erroneous 
title sometimes given for this course: "The Beginning of Modern Philoso
phy (Interpretation of Descartes)." The exegesis of Cartesian texts in 
fact dominates the Second Part of the course. And yet the opening hour 
announced a more "thematic" plan for this Main Part of the course: a 
"systematic" tour through the fundamental matters to allow them to 
speak for themselves, in the following order: "Dasein, world, getting 
around in the world, temporality, language, expository interpretation of 
Dasein, possibilities of interpretation, science, research, phenomenol
ogy," thus circling back to the above opener of the course. Heidegger 
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nevertheless manages to touch on most of these themes in his detour into 
the first full-scale, and self-consciously phenemenological, destruction of 
the history of ontology and its logic focused on the key intermediatory 
between Aristotle and Husser!, Descartes. This change in the course out
line was first announced just before the Christmas break, giving the stu
dents ample time to acquire their unexpectedly requisite Descartes texts. 
Heidegger thus supplies tangible proof for his repeated insistence on 
the inseparability of the systematic and the historical in phenomenology. 

But of interest to us in our present genealogical context is the develop
ment of the first point above, which represents the very first of several 
attempts to develop the meaning of phenomeno-logy from its two Greek 
roots. It is indicative especially of the incorporation of Aristotelian in
sights, sometimes against Aristotle, into Heidegger's own conception of 
phenomenology. Aristotle is pitted against Aristotle, for example, in Hei
degger's opening remarks urging his students to adopt a more "phro
netic" attitude toward their chosen science, contrary to the traditional 
equation of scientific comportment with (}swpsiv, intuitive comportment, 
which in fact places us more at the finished end of science rather than 
at its interrogative beginnings. Instead, he recommends the restless pas
sion for the genuine questions of a particular science ensconced in its 
situational presuppositions, and acceptance of those presuppositions as 
one's very own, contrary to the "utopia" of presuppositionlessness, which 
is the most dangerous presupposition of all. Only when each of us, in 
his particular place and chosen science with its particular questions, has 
learned that here he is encountering himself, does he come to under
stand what science is. It is not a matter of speculation within a system but 
of becoming a "native" in an ongoing science by confronting its particular 
matters and resolutely seizing the particular opportunities which it trans
mits to us. 

As the old Heidegger has led us to expect (in the Niemeyer Festgabe), 
the etymological approach to the term "phenomeno-logy" restores its 
field of research, modernized by Husser! into the domain of conscious
ness, its acts and its objects, back to the more originary Greek "Dasein 
of the world and the being of life." However, it is not so much the aletheic 
lead (so in the letter to Richardson) but more this sheer "phenomenal" 
route which first leads us to the issue of pure presence. It does not "dawn" 
on us, as the old Heidegger appears to suggest, in the guise of the lowly 
Anwesen (ovCTia) of real estate and household goods, but rather as that 
dominating presence of the Greek world, the overwhelming Anwesenheit 
(7rapovCTia: De Anima 418b17) of the sky. 

First employed in the school of Wolff in the eighteenth century, the 
term "phenomenology" referred to the theory of appearances, that is, 
to the means by which knowing could avoid appearance as sham. How 
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is it that <f>awof-LIWOV came to mean sham? The history is complex: the 
eighteenth century gave special attention t_o_ appearan~e as sens?ry, dis
tinguished its primary and secondary qualities, accordmgly felt 1~ _ne~es
sary to "save the appearances" from deception by the secure posltwnmg 
that science provided, and so on. But regarded purely externa~ly, phen
omeno-logy does not refer to sham, but simply m~ans "speakmg ab~ut 
phenomena": <f>aivw = to bring s?mething to the h_ght of day; the mid
dle-voiced <f>aivecrOat = to show Itself. Thus, </JatVOf-teVOV refers to that 
which shows itself in the light of day. The stem is <f>w<;, the transparency of 
light, which prompts Heidegger into an exegesis of Aristotle's De Anima B 
7, the chapter on seeing and visibility. 

De Anima, "On the Soul," treats the modes of the Dasein of the liv
ing being in the world, in which this world is itself i~medi~tely_ p:ese~t 
(priisent) to it, there to be-hold (ver-nehmen). Perception, seemg, IS m_thts 
vein a direct access to the world. As long as I see, I am not deceived 
(418all). It gives access to the visible, color, "which overlies what is in 
itself visible ... that which has in itself the cause of its visibility ... which 
is actually transparent" (418a28ff). For color is visible only "in light, in 
the bright, in the transparent" ( 418b3). As the "without which not" (visi
ble), the bright light is the condition of possibility of seeing things_ in 
their true look, the letting see and be seen (das Sehenlassende). Everythmg 
therefore depends on what we mean by the light and the bright, the 
trans-parent (ow-<f>ave<;) through which something can be seen. We are 
accordingly concerned mainly with the diaphanous condition of light, 
itself colorless and so invisible "or barely visible" ( 418b28) in its transpar
ency. What then is light? What is this "something" which through itself 
lets something else (anders) be seen? It is not a thing nor any sort of body, 
not something that travels or moves, nor even fire, say the fire of the 
sun, but rather "the presence of fire or something resembling fire in the 
transparent" ( 418b 17). Light is the presence of the sun, what we norm~l~y 
call day. In the broadest terms, light is the presence of the sky. For It IS 
there that the sun moves, the bright light is there (da). Light is the being
there of the sky, its presence. It is not a What-light is not a body-but 
a How, a way of being. The day, its light, is a way of being of the world, 
how it is there, as condition of possibility. But how is it there? we may yet 
ask. Another tack may "throw some more light" on the topic, "Light is 
the way of the world." 

Put otherwise, "light is the act (iwepyeta) of the transparent as trans
parent" (418b9). Es tagt, "it dawns, it days," is a fundament~! expr~ssion 
of the "energy" of being. Not potency but act, and so for Anst~tle eVT~A
exeta ov, that which is in its being finished and thus con_stantly IS. Puttmg 
the two strands together-Heidegger does not do this here-we thus 
arrive at the "constant presence" of the sky. If fundamental </>atveiv is 
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ota<f>aweiv, if fundamental showing is showing-through, then for Aristo
tle, phenomenon is a determination of being designating that entity of 
the world which is always already there. 

_'Nh,~t ~s truly se~n is color in the bright of day. Color is the "proper 
?bJect (towv) of stght. But a phenomenon is first Karix crvt-tf3e/3TJKO<;, 
Improper, common, appearing in a mixed context, and not [owv. Color 
"in itself" turns out_ to be an isolated and even artificial visual experience 
(for we fir~t see chatrs and tables, etc.). For this proper object is normally 
acc?mpamed b~ a context of other visual experiences Karix crvt-tf3e/3TJKO<;, 
whtch already mtroduces the "as"-structure of perception and so the 
"germ" of deception. Another complication which Aristotle himself notes 
(~1.9a4): Certain luminous phenomena and the like require as their con
dttwn of appearance not light but darkness. And darkness is not nor
mally regarded as a positive condition but as a privation (crripTJCTt<;). This 
category problem persists to the present: our categories as well as those 
of the Greeks tend to be "categories of the day." 

, Turning to the ~ther co~~onent part of the word "phenomeno-logy," 
A.oyo<; (speech), Hetdegger IS m search of an "inner connection" between 
it and </>atvOf-teVov as self-showing. This he readily finds in the doctrine 
of A6yo<; a7ro<f>avrtKo<; in Peri Hermeneia. But there is more to A.oyo<; than 
t?e declarative sentence that "shows" or "points out." There are ques
~tons,_ re_quests, ~nd c?mma~~s, for example. Even the apophantic "as," 
m pomtmg out, tmphes a cntJcal "as" in its concomitant action of distin
guishing and contrasting, although the apophantic "as" (so named here 
fo~ the firs~ time) is more basic. It is there even when I apprehend an 
Object "as" Itself. And critical distinguishing can be traced into the heart 
~f perception itself, since the focus on its proper object involves its selec
tiOn a?d extraction from the common "accidents." In putting a judging 
~ense m the common sense (426b25), Aristotle thus comes close to equat
~ng even purportedly "error-free" perception to a A.oyo<;, which "is said 
I? many ways" an~ so places us in the realm of multiplicity with its poten
tial for _error. It IS because of this deep penetration of language into 
perceptwn that humans "spend the greatest part of their time in error" 
(42_7bl). Language _guides our beholding, we see through language, 
Whtch therefore begms to compete with light in its function as a diaphan
ous medium of perception! 

Speech is in fact that characteristically human trait by which we strive 
f~r th~ highest possible human existence, ro {ijv. What we have t-tera 
A.oyov mcludes <Pf!OVTJCTt<; and rexvYJ as well as imcrriJt-tTJ and cro<f>ia. This 
larger context wtll have to be clarified before we can truly arrive at a 
sense of the d~gree to whi~h sham and deceit belong to being human. 
The goal here ts to determme this only at the points of contact between 
</Jawof..tevov and A.oyo<o. 
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This nevertheless dictates the examination of the larger context of a 
human life which is a ~wij rrpaKTLKij TL<; TOV A.oyov exovroc;, a practical 
life concerned with getting along with a world which is sayable. For a~l 
the other possibilities of human life are someho~ _s_ublated und~r t~Is 
more original possibility of A.eyew. Thus the possibility of perceptiOn m 
the human being is from the start already gro~nded m the f~ct ~hat he 
speaks and cares. On this basis, therefore, Anstotle can t_namta_II_l that 
a[cr07Jm<; is a A.oyoc;. Human perception operates not only m a ~1heu of 
light but also in a milieu of speech through whic? th~ human bemg sees 
things. It is the element in which the human bemg hves ... but also _by 
which he is lived. For speech both covers and uncovers. Speech contams 
within itself the seed of its possible perversion. With speech, we t~us 
come to the major source of deception i_n human existence. Undercut~mg 
the three senses of ljlevoijc; discussed m Metaphyszcs 5. 29-~alse ~h1~g, 
false speech, false human (the liar)-Heidegg_er fin~s the1: umfymg 
source of deception in the "facticity" of speech Jtsel~, simply m the way 
speech is, the fact that it is spoken, repeated and habitually passed alon? 
in the circle of human beings in the "with-world." Speech as such consti
tutes the manifold complex of possibilities of deception. Some examples 
in speech itself: "I mean (want to say) son:ething" imp_lies the furth~r 
possibility of also hiding this very same thmg by_ speakmg. Or t~'ere Is 
the possibility of irresponsible chatter abo~t nothmg whatso;ver, more 
dangerous than a Big Lie," ~ote~ the H~1degger of _the 1920s. Add to 
this the possibilities of deception m speakmg that denve from the ;vorld 
itself: its "circumstantiality" of manifold aspects KaTix crv!l-f3ef31JKO<;, al
ways allowing the world to "gi_ve itself out" t~ be something ~ther than 
it is; its "recessibility" or elusiveness, as a kmd of reverse side t~ th_e 
accessibility of the world through language. For fleetingness or transi_ton
ness belongs to the world as much as light and dark, d_ay and m?h~. 

With this conclusion to the Aristotelian portion of this course, It IS 
small wonder that next semester's course, devoted entirely to Aristo~le, 
spends an inordinate amount of time on the Rhetoric, that art ~f movmg 
human passions through speech. In fact, the prese~t course ~ts~lf con
cludes with the first detailed development of the passion that willii_lterest_ 
Heidegger the most, Angst. In between, the ongo~ng destruction of 
Descartes (i.e., Husser!: a critique which must be omitted here, fo_r rea
sons of space) returns again and again to the category problem, obv!ously 
in response to the deficiencies of the "categories of the day,:: b~t WJt~ou.~ 
a sustained follow-up. Passing mention is made. of t~e existentials 

ded to elaborate Dasein in its being. For the extstenttals are the pre-
nee · (V · h conception, Dasein the prepossession and being the p:e-:tew . orszc t, 
used here for the first time) of the present hermeneutic sttuauon. A_nd 
in conjunction with the basic Aristotelian distinction between that which 
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always is and that which can be otherwise, Heidegger lists the fourfold 
determination of being which he learned from the much touted disserta
tion of Brentano (1862), but which he never really employs directly even 
here. _The la~t one is ov we; aA.1)0ec;, which is now coming into central 
prommence m the early Heidegger's reflections. 

"BEING-HERE AND BEING-TRUE" (1923-24; DECEMBER 1924) 

There is some question on the dates of the composition and delivery of 
~his talk. The questi~n is not unimportant for our conceptual genealogy, 
masmuch as the text mcludes perhaps the very first clearcut identification 
of ~vcria with ~res~nce, which the old Heidegger came to regard as the 
maJor caesura m his thought. Heidegger himself dates the composition 
of this text in "1923-24" which, as broad as it is, does not really conflict 
with any of the evidence of the conceptual genealogy being developed 
h_e:e. ~ater, how~ver, the old Heidegger, his quivering hand still quite 
VISible m the scnbble, notes that the talk, first drafted under the title 
"Wahrsein und Dasein (Aristoteles Ethica Nicomachea Z)," was delivered 
under the title "Dasein und Wahrsein" in "WS 1923-24 at the Kant 
Society in Cologne." Yet there is ample evidence to indicate that a talk 
announced under the title "Dasein und Wahrsein nach Aristoteles (Inter
pretation von Buch VI der Nikomach. Ethik)" was given to the local 
~ant ~ocieties in at least three of six cities in the Ruhr-Rhine region, 
mcludmg Cologne, on December 1-8, 1924. 1 One possibility is that the 
talk was indeed first scheduled for delivery in WS 1923-24, and Heideg
ger began to work on such a talk. But then it was postponed because of 
the Inflation rampant in Germany in the last months of 1923; after it 
was rescheduled, he outlined an updated and streamlined version of it 
for delivery at the end of 1924. 

On January 10-11, 1924, in his lecture course, Heidegger in fact 
~efers ~o the questions suggested by the talk's title, itself mentioned once 
m passmg and even translated into Latin, "vita et veritas," in the context 
of alluding to some of the themes to be treated in his forthcoming course 
on Augustine: How is truth "rooted" (eingebettet) or located in Dasein? 
"What _is (heij3t) the truth of life, the truth of Dasein?" It is a question 
for whi~h the prese~t, with its concern for "known knowledge" and its 
e~phasis on theoretical truth, is not prepared. Heidegger had prepared 
his students for it by redefining the traditional definition of man so that 
~wij, life, means to be in a world, to be there, and aA.1)0evew is a way 
to be there in the world in such a way that we have (exov!) the world 
un~oncealed, as it is. Having the world in turn refers to the habits, e~El<;, 
~hiCh range from the everyday to the authentic, apmiJ, excellence or 
VIrtue. The latter forms of having the world or "having reason" ('c{Jov 
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A.6yov iixov) would then be the ways "to be true" to/for the There. This 
of course would dictate a gloss of the account of the "intellectual virtues" 
in Nicomachean Ethics Z. Ergo the subtitle of the talk. 

But the same course context suggests an entirely different approach 
to the question of "in vita veritas," as Heidegger, by now deeply involved 
in the collateral activities of his new Marburg setting with Bultmann and 
the Theological Faculty, telegraphs the direction, both constructive and 
destructive, that his course on Augustine in SS 1924 will take. For the 
dominance of theoretical knowledge has been so strong in Western 
thought that even the phenomenon of faith came to be regarded in th~se 
terms. But it is impossible to interpret something like the truth of a hfe 
in this way, beginning, say, with the Greek orientation to the truth of 
A.6yo<; as assertion and the primacy thereby given to theoretical truth. 
Yet an attempt to give truth a new sense took place in the New Testament 
and later in Augustine, where the original sense of truth was not expli
cated theoretically, since this was not the task of the Evangelists. It would 
have been a meaningful task for theology to explicate this original sense 
of truth contained in faith, "theoretically," so to speak, but without losing 
its intrinsic nontheoretical character. But theology failed to do so by 
becoming ensnared in the concept of theoretical truth acquired from 
philosophy. This basic neglect persists to the present day in Kierkeg

aard's talk of the "paradox" of faith. 
The course on Augustine was not held and, in accordance with a 

decision made in March 1924, was replaced by a course on Aristotle in 
which his Rhetoric plays a prominent role.2 The talk in December con
cludes with a vague reference to the possibilities of Christian theology, 
but is otherwise thoroughly Greek in its orientation, like the earlier text 
of the talk, even when it refers to the Augen-blick, the moment of phro
netic insight. The inordinate amount of space devoted in the text to the 
kind of everyday speech discussed in the Rhetoric, especially the three 
forms of public address and their impact on their hearers by way of their 
"moods," may therefore be datable to March 1924; but without further 
evidence, this can only be a tentative conjecture. 

The talk, with its reference to the truth (more the untruth) of rhetoric, 
is itself composed with an eye to rhetorical effects. It must have been a 
challenge to Heidegger at this time to effectively focus his ~apidly dev~l
oping ideas on the concept of truth in the compass of a bnef talk. In_ tts 
starting point in the "fundamental concept" of truth and the "express~on 
'true,' " in its movement from the truth of sentences to the truth of hfe, 
the talk is distantly reminiscent of the later, more celebrated talk "On 
the Essence of Truth," and might well be regarded as its older distant 
cousin. There is of course one major difference: From its starting point 
in the aletheic cliche of conformity of judgment, through the everyday 

ARISTOTLE AGAIN 283 

se~'se o~ sp~~ch found in Peri Hermeneia and the Rhetoric, to the five ways 
of truemg m Nzcomachean Ethics 6, the early talk is through and through 
Greek, or more precisely, Aristotelian in its orientation. 

Opening_r_emarks define the problem in a metaphorology both pas
toral and mthtant: Does truth really find its ground injudgment, or has 
it been "uprooted" from a more native soil (Bodenstiindigkeit)? If so, we 
must find the original ground for the "stock of deeds" (Tatbestand) that 
is broug~t to ~oncept in "truth," and then appropriate, step by step, 
the field m whtch we encounter truth and being-true. This will be the 
battlefield (Kampfplatz), chosen by us in historical self-responsibility, for 
a radical confrontation of Greek philosophy in its greatness, which itself 
did battle on this same inherited ground with the concealing chatter of 
the rhe~oric and sophistry of its day. This is the real ground which tacitly 
determmes the manner of seeing out of which Aristotle's text has grown, 
which we must take into account in our interpretation, though one might 
object that it is "not really there" in the text. The "armaments" (Zuriis
tung) ne~ded for such an interpretative struggle will become apparent 
by allowmg these "richly stocked" texts to speak for themselves. (All this 
on the "inherited ground" of the then French-occupied Rhine-Ruhr 
valley!) 

From this introduction, Heidegger then divides the talk into three 
main parts, leaving room for a concluding "fundamental deliberation": 

1. Speech and "Judgment" ('A6yo<;). 
2. Being-true and Being-here. 
3. The Ways of Being-true and Its Outstanding Possibilities. 
(4. Being-true-Being-here-Being and the Tasks of an Ontology.) 

In our necessarily brief tour of each main part, our focus will be on the 
genealogical high point of this text, the unique collision which occurs 
here, for the very first time in Heidegger, between truth as unconceal
ment and being as presence, Unverborgenheit und Anwesenheit. On their 
titular surface, the two courses that follow this text of early 1924 are 
dedicated respectively to the two great manifestations of concealment in 
the Greek world, rhetoric (SS 1924) and sophistry (WS 1924-25 ). But 
looking below this surface, we find that SS 1924 is aimed directly and 
through and through at Greek being understood as presence, and we 
must wait until WS 1924-25 for the full-scale confrontation of truth as 
unco~cealing concealment. It is in this way that the text of early 1924, out 
of whtch the talk of December 1924 is derived, provides the introductory 
framework _for two of ~eidegger's greatest courses, breaking ground 
not merely ~n Gre~k phtlosoph_y but ~lso for his entire path of thought. 

1. Speakmg as demonstrative lettmg-be-seen," spoken out of its nu
clear apophantic "as" and thus raising the possibility of the falsity of the 
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cognitive judgment through non-conformity with being, is as usual the 
first place to look for such a convergence between truth and being: Falsity 
of judgment is thus one form of concealment, and to be true iS to be 
uncovered, which is soon identified as an "outstanding mode of the pres
ence of beings." But for Aristotle, this demonstrative uncovering through 
judgment (Ac5yo'>) is not the original way to be true, in view of the pa~sage 
through error involved in the "logical" road to truth. Moreover, if we 
look at the locus classicus on .\6yo'>, Peri Hermeneia 4, we discover that it 
does not mean judgment but discourse, and that not every discourse 
(e.g., requests, wishes) is subject to the judgment "true" or "false." Dem
onstrative discourse aiming at apophantic knowledge is but one form of 
speaking, and by no means the most immediate. The basic aim of dis
course is not knowledge but understanding, BpJ.LYjVeta, beginning with 
the everyday circuit of speaking with and to one another and, accord
ingly, listening to one another. The nature of this everyday disco':rse 
can be found in its full scope in the investigations made by the loquanous 
Greeks, who thus arrived at the first "logic," the first fundamental doc
trine of .\6yo'>, and called it "rhetoric." This hermeneutics of everyday 
life ( = speaking) thus classifies peak moments of discourse into the fes
tive and political speech and the judge-jury plea, and analyzes these fur
ther into the three "confidences": the ethos of the speaker, the pathos 
of the hearer, and the argument that speaks to the "heart" of the matter, 
and so of the listener. Talking here is "talking into" ( Uber-reden), convinc
ing, and its "truth" more a matter of .~he ~ttunement (A~stimm~n~) of 
mood thanjudicative correspondence (Ubereznsttmmung). It iS not m rea
son" but on this everyday level that we find the full measure of the 
Aristotelian definition of man as the speaking animal. 

2. But in appropriating a fuller range of human speech, are we not 
moving precisely into the realm of concealment from which demonstra
tive discourse attempts to free us? What is to be gained by this return 
to the concealment of mere opinion and idle talk within which everyday 
life moves? To begin with, it takes us back precisely to the level at which 
Greek philosophy embarked on its struggle for truth against t~e conce.al
ment of appearance. The oddity that the Greek word for truth iS negative 
suggests that it must be "wrung" from beings by a process of un-conceal
ment. Everyday discourse thus serves to expose three forms of conceal
ment of the world as well as of human life: a) the concealment of opinion, 
doxic concealment: "it seems, it looks that way, as far as I can tell, there 
is something to be said for that," and so on; b) concealment pure and 
simple, complete ignorance of something which is not at all disclos~d, 
an area with which we are not yet familiar; c) concealment of somethmg 
which was once out in the open, but which becomes disguised and lapses 
back into hiding through the prevalence of cliches and worn-out con-
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cepts. The original creation thereby becomes deracinated and loses touch 
with the ground from which it draws its creative substance. This last is 
th~ most dangerous concealment, since it becomes equated with self
evidence: thereby becoming refractory to the need to be interrogated 
once agam. (Cf. SZ 36 for a variant trio of concealments.) 

If truth is a disclosive letting-see-and-be-seen, we then have a three
f~ld sens.e of ~rut? here: a) disclosure of a being by way of prevalent 
Views of it, whtch mclude something already seen in them; b) disclosive 
entry into hith~rto u.nkn~wn domains of being; c) constant struggle with 
the chatter "':hich gives itself out to be disclosive and knowing. In all 
three cases, disclosure is a human affair, a basic comportment of Dasein. 
As Aristotle puts it, being-true is a "habit" of the soul, which for Dasein 
ah:ay~ m~ans ':ha~in_g" a world, being in the world. To say that the living 
bemg is disclosive m its very being means that it is not merely on hand, but 
rather present for the world in such a way that it encounters (begegnet -
gegenwiirttg) its world. This being present for the world is what Aristotle 
means by entelechy. 

3. This leads to the five ways of being-true which Dasein as being-in
the-world has at its disposal, both theoretical and practical, familiar to 
us from Nicomachean Ethics 6. To get at the Greek problem of truth most 
expeditiously, it is advisable to start at the top of this articulation of the 
"trueing" virtues. There is a way of uncovering which is "without .\6yo'>," 
namely, vov'> itself, from which we must always start (i.e., not from .\6yo'>, 
as we have just done) in our path to original truth. Truth is ultimately 
n~t 8w.\tyetv ~ut instead 8wvoeiv. Thus, among the five ways of uncov
enng and "bemg true" available to Dasein, the living being "having 
.\6yo'>," we find that one is beyond .\6yo'> [is in effect "transcendence"]. 
This is accordingly the highest uncovering. It asserts itself among the 
remaining four "dia-noetic virtues" in the ever increasing desire simply 
to see, an_d to see more of the world. What specifically? Beings: not just 
th~se whtch can also be otherwise, the changeable, but especially those 
whtch are always already there, purely and simply "on hand," the apxai. 
In productio~, there is always that out of which we produce-wood, 
stone, water, m short, the world, and above all the sky under which the 
world is-:-which is always simply there, in no need to be produced. This 
also prov~de.s t~e criterion of priority among the ways of uncovering, 
where pnonty iS now given to those which uncover the apxf,. For it is 
the apxf, "':hi~h makes beings visible in their being. 

From this, it becomes clear what being means for the Greeks. On the 
on: hand, there are the b.eings of the environing world, in their being
fimshed, ~produced, -avatla.ble, and accordingly, being-present. These 
are the thmgs nea~es~ to us m t~e en;ironment: house and ground, real 
estate (Anwesen), ov<rLa, a meanmg still retained by Aristotle in his Ethics 
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and Politics. On the other hand, the beings of the world, already there 
before any production, in no need of it, being-finished pure and simple, 
being-present pure and simple, Presence (Anwesenheit), ovCTia as 1Tapov
CTia. Presence is decisive, the always present is the authentically present, 
in short, Being, what always already is from before and from which 
everything else is there, the apxiJ KO:i TeA.oc;, V1TOKsL/-LeVOV, ~1Tixp~eLV, 
being on hand, at the ready. (The passage approaches panegync heights 
in its celebration of Heidegger's discovery of ovCTia as Presence.) 

The pure beholding of these principles, vovc;, is possible for humans 
only in a certain manner, in relation to the other four modes of uncover
ing. These are actualized with speech and reasoning (A.oyoc;), in address
ing something as something, while the First and the Last can no longer 
be addressed as something other than it is. The uncovering of principles 
must be without speech. Here, it is simply a matter of"bringing ourselves 
before the matter itself," traversing the way that leads directly to it 
(e7TaywyfJ, which is not "induction"). Thus, the resolute choice of my 
concrete situation of action, which takes into account the various circum
stances entering into the situation, abruptly terminates such an account
ing (CTVA.A.oyLCT/-LO'>) and culminates in a simple "oversight" which takes 
charge of, and acts on, the situation in the "blink of an eye" (Augen-blzck), 
in the instant of insight. The principle that guides and orients my action 
and makes it authentic, the aya()ov, is thus approached, although it never 
really shows itself. (To be true here is accordingly to be under way, to 

be dis-covering.) 
Having devoting a great deal of attention to describing the craft of 

master builders and apprentice shoemakers-even an ironmonger puts 
in an appearance, in preparation for the Ruhr region!-Heidegger does 
not really get very far into the other three dianoetic virtues. The text 
breaks off in mid-thought, and remains a fragment. But he has made 
his main points, at least in identifying the major loci of the Greek sense 

of truth. 

SS 1924: GROUND CONCEPTS OF ARISTOTELIAN 
PHILOSOPHY 

Of the thirty concepts outlined in Aristotle's philosophical lexicon in 
Metaphysics 5, apparently for a course among the Peripatetics, this course 
will seek to treat only several of them. For we no longer possess the same 
presuppositions that Aristotle's students had, we are not in a position to 
understand Aristotle as they did, and must proceed by a more "funda
mental" route. We must get at the ground (Boden) out of which these 
ground concepts (Grundbegriffe) grew and see how the~ grew. In short, 
the very conceptuality of these concepts must be considered: how the 
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matters they intend are seen, to what end they are addressed, in what 
wa~ t~ey ~re determi~ed. C~nsidering concepts in this way in fact gives 
us ms1ght mto the basiC reqmrements for any kind of scientific research. 
Sue~ a_ fu~~~mental consideration is not philosophy nor its history, still 
les~ IS It a history of problems." If philology is the passion for what is 
artiCulated, then that is what we are doing. He who has chosen a science 
~ust also assume responsibility for its concepts and their presupposi
tiOns. 

It is in this conte:'t on the opening day of the course (May 1, 1924) 
that the much-bandied quotation on Aristotle's life-which has become 
an ideo,logical shibbolet_h aga~nst biogr~~hy in philosophy, especially Hei
degger s-occu:.s. In d1scussmg t?e wntmgs ~y and on Aristotle, Heideg
?er concludes: In the personality of a philosopher, there is only this 
mterest: he was born at such and such a time, he worked, and he died. 
The figure of the philosopher or the like will not be provided here" ( 1 ). 3 

Y ~t the remarks that precede and follow belie the rejection of all but 
this most superficial of bi?graphies. T?e use and abuse of this quotation 
over the years, to the pomt of becommg a staple ideological shield for 
ortho?ox "Heideggerians," deserve to be regarded as one of the most 
notonou~ exampl_es of ~u~tation out of context. For it occurs at a point 
when He1d~gger Is begmnmg to draw the conclusions regarding the na
ture of a philosophy dra':n from the hermeneutics of facticity. The inter
dependence bet:veen bemgs and their being, the interplay of the ontic 
and t?e o~tolo_gical (a distinction in terminology clearly drawn for the 
first time m this course), ~s un?erscored in the very first of the ground 
conce~ts (only number 8 I,n Anstotle's lexicon) developed in great detail 
b~ He1degger, namely, ovCTia. The equiprimordiality of the historical 
With th~ systematic in a situated or "grounded" philosophy is asserted 
almost m the same breath as the above quotation, in the form of the 
c?~rse pr~s~pposition that "history and the historical past has the possi
bility of g1vmg impetus to a present or a better future" (2). The central 
thrust of ~he c~urse, that philosophical concepts are homegrown in and 
?ut of _their native ?roun~, early on falls back upon a biographical factic
Ity wh_JCh at first sight might seem trivial. But in this context, this bio
grap~!cal statement_ prove~ to be no less significant and "deep-struc
tured tha_n ~he ,~hiloso~~Ica~ly_ relevant confession from Heidegger's 
letter to Lownh, I am a Chnstian theologian.'" The opening hours of 
the course thus _draw o? at least the following biographical facts, now 
~eg~rded as basi~ pren;!I~es ~ertaining to the autochthony of concepts: 
Anstotle ':as a Greek, He1degger was a German," and "Both are inti

mately conJoined in the facticity of the Occident." 
In his first applica_tion (in the third hour) of such a deeply rooted 

and autochthonous bwgraphy at once revelatory of his autobiography, 
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Heidegger is speaking of those multivocal and yet extreme con~epts that 
we call "terms." Terms are sometimes shaped from the newly discovered 
matter by a new word. But they are also formed from a word already 
in common usage, so that a moment of meaning implicit in _its current 
usage now becomes thematic ~nits terminological_~sage. ~h1s ~~mmon 
currency of meaning operates m the averageness of self-ev1dent under
standing, of expressions which are the "common goo~" of the lang~age 
into which each new human being grows and gets acclimated; In ~nst~
tle's naming of being itself, accordingly, the coined ~erm ov<.Tia IS still 
accompanied (especially in his Ethics and Polztzcs) by Its everyday sense 
of property, house-and-hold, real estate. ~ven ~n _ord_inary usage, the 
reference is to an entity which is "there" m a distmcuve way, namely, 
that entity which is there "to begin with and for the most part" in l~fe. 
Thus, even common usage has words which refer b~th to_ the bemg 
and (implicitly) to the how of its being, property ~~d ~ts bemg had ~r 
owned ness, household goods in their everyday famihanty, real estate m 
its underlying "substantiality." "We likewise have, in ou: German expres
sions, particular meanings which refer not only to a bemg but also mean 
it in the how of its being: Hab und Gut, Vermogen, Anwesen" (8); translat~d 
seriatim into English: possessions as had and "good," wealth as capaoty 
and power, real estate as present (anwesend). In short, in both common 
and scientific usage, "Being for the Greeks from the start means Da-sez~, 
being-there. The 'further clarification of being in its being must move m 
the direction of the question, What does there mean?" (8). The w~ole 
course is therefore designed to view ov<.Tia, Da-sein, the How of bemg, 
through the bifocals of Greek and ~er~an. . . 

Logic tells us that a concept receives It~ determmatwn_ b~ ~eans of a 
definition. A real definition thus determmes what a res Is m Itself. For 
Kant, a concept, in contrast with an intuition, comes into its own in a 
definition, where it is understood in its inner possibility and becomes 
universally valid. But for Aristotle, opLO"/LO<; (definition, bu~ ultimately 
"horizon," already a favorite word of Heidegger's in the pre~I~us semes
ter) is not yet so sharply contoured and logically complete: It IS rather a 
!t6yo<; which determines an entity in its being as li~ited and _measured 
by its 1ripa<;, its "perimeter." Being means being fimshed. Ansto_tle can 
therefore take us back to the origin of the process of decay of this term 
of terms in the course of which "definition" becomes a mere technique 
of thinki~g, and thus strays from being a "ground" possibility of human 

speech. . . . . 
In definition, the concept becomes exphcit. And yet, ~t IS not thereby 

clear what the concept itself actually is in its conceptuality. ~In order to 
come to this, we must turn from its logical completeness to Its phenom
enological origins, at the interface of the concept and its matter, ground, 
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rooting.] _Coming to the conceptuality of a concept is not really a matter 
?f becommg acquainted with its content, but of asking 1) how the matter 
mtended by the concept is concretely and fundamentally experienced, 
not o.n th.e .level of th~or~ but_ on the level of life's go-around; 2) how 
~ha~ Is ongmally seen Is pnmanly add~essed, that is, what "leading claim" 
~s made ~pon the matter, whether this regard lies in the phenomenon 
Itself or IS tak.en over from extant concepts and theories; 3) how the 
p~enomen.on I~ then fu~the~ un.r~veled, into what sort of conceptuality 
I~ Is place~ and m what directiOn It IS understood; that is, does the explica
~IOn contm~e t~ be original and proper to the phenomenon, or is it 
JUSt s~methmg Imposed upon it? These three moments-fundamental 
~xpe~Ien~e, lead~n~ claim, ?irection of ~nderstanding and intelligibil
ny-m fact are mtlmately mterwoven with one another and with the 
place where they belong. Together, therefore, they constitute the "au
toc.hthony (Bodenstiindigkeit) of the conceptuality," and accordingly not 
of JUSt a~y conceptuality but, in this case, of that which is indigenous to 
Greek sml. 

. It is along these three ~ine.s that Aristotle's ground concepts are to be 
~nterrogated. By thus. bn~gmg his incipient moment of conceptuality 
I~t? movement, .by amm.atm.g t~e actualization of questioning and defi
mtion that :on~tlt~ted ~Is SCientific r:searc~ (and in fact constitutes any 
concrete scientific mqu~ry), by follo~mg t~Is actualization to its concep
tual fu~fillment, we are m t~rn provided wnh an opportunity to establish 
a genume and true and senous relationship with the matters of our own 
:es~ec~ive sciences. We can then do in our situation what Aristotle did 
m his tl~e and place and the compass of his research, namely, to see and 
determm~ our own "thing" with the same originality and authenticity. 

.R_eturmng to the problem of definition not only takes us back to its 
ongi?al se~,se as w~ll.as to that which we now call a concept, but also 
provides a natural (I.e., phenomenological) entry into the conceptual 
autochthony of the Greeks. A course which upon first announcement 
seemed to P.romis~ only a random selection of fundamental concepts 
from the Anstotehan opus now spontaneously takes us into the central 
core of t~e co~ceptual web governing Aristotle's research. Even the fa
~ous Anstotehan definition of the human being which quickly surfaces 
Is ~o random example for the sake of mere illustration but is from 
Heidegger'~ perspective, the most crucial feature in Aristotle's co:e con
cern for bemg. 

. For Aristotle, opL<.T!LO<; addresses the matter in terms of what it is· it 
IS therefore a Aoyo<; ov<.Tia<;, a formula which also succinctly locates ~he 
autoc~thony of the concept, since it identifies Aristotle's fundamental 
expenence. And !t6yo<; is the fundamental determination of h _ 
be h r - , , " E un1an 

mg, t e .,cpov 1\.0')Iov exov. ven the ousiological connective exew (hav-
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ing, Habe) must be understood in a thon:~ughgoing fun~amental fashion. 
Metaphysics 5. 23 gives us a start: Speech IS had by ma.n hke an all-g?vern
ing drive (&yetv), like a tyrannic ruler and consummg. fever. Thts pas
sional character of "having" will become a central mottf of the course. 

The basic function of .\6yoc; is to bring the entity to show itself in 
its being, its ovcria. Ovcria is the fundamental concept of Aristoteli~n 
philosophy, from which we not only learn what optCTJLO'> is, but also gam 
the ground upon which all the other basic concepts are to b~ understood. 
It is the ground of ground concepts, and so the first whtch has to be 
examined. Three early hours which orient the remainder of the course 
therefore give us the most intensive treatment of ovcria that we are likely 
to get from Heidegger, who. th~n "repeats" it throughout t?e,course. It 
is thus clear that, by the begmnmg of May 1924, not only ovma as pres
ence but also its multifarious ramifications are firmly in place in Heideg
ger's framework of thought. 

The fact that ovcria is multivocal (it is "said in many ways") need not 
be regarded as a state of dangerous confusion due to ignora~ce or to 
the undeveloped articulation of the conceptual field. Instead, lt may be 
an indication of a genuine relationship and familiarity with the matter, 
which itself may demand an articulated and ever-limpid multip~icity ?f 
distinct meanings. So it is in fact with many of the concepts hsted m 
Metaphysics 5. Multiplicity becomes a mark of proximity to the matters 

themselves. 
At least since Parmenides, being for the Greeks meant being-there, 

Dasein. With Aristotle, the .age-old question, Ti To ov, is transposed into 
TL<; ij ovcria (Metaphysics 7 .1.1 028b4), an ontological foundation of which 
Plato had not even the faintest idea. [Curiously, in such ontological con
texts, Heidegger never mentions the staple in Greek etymolo?~, that 
ovcria comes from ovcra, the feminine nominative present parttople of 
"being."] In short, what specifically is this "there" of being, what i~ its 
"how"? And since being is always the being of a being, from what particu
lar entity can this character of being be read off? Meta physics 7.2 begins 
by noting that ovcria shows itself "most obviously ~n bodies." T?e charac
ter of being highlighted here is not the corporeahty of the enttty but. the 
obtrusiveness of the showing, so that the entity in its brute "there" IS at. 
my immediate disposal. It includes all the things which are there first of 
all and most of all in the everydayness of living. 'iwJLa, body, later came 
to mean slave, prisoner, thus what belongs to me, what I have, there for 
me in its specific obtrusiveness and obviousness. Even the sk.y stands at 
my immediate disposal, for telling time: for ex~mple. Thus, m the n~xt 
chapter, Aristotle notes that whatever IS accessible through perception 
is ovcria. 

Hence, the first sense of being-there listed for ovcria in Metaphysics 5. 8 
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is inroKeiJLevov, what already lies there beforehand and is therefore "on 
hand," vorhanden, available. Then Aristotle lists the more subtle senses 
regard~ng beings which are "present in" (evv7TlxpxovTa) the more every
?ay. t?mgs: 2) the soul "in" t.he livi~g body, 3) the parts defining the 
mdtvtdual b?dy, for example, Its surface, "whose destruction bring about 
the ?estructlon of th~ whole" ( 10 17b 19). The soul is not obviously there, 
~ut lt. must be there m order for something to be alive and in the world; 
hkewtse for the "essential" parts of a whole. The first comprehensive 
char~c~er of the "ther~" ?f ovcria is now clear: the word itself suggests 
that It IS but an abbreviatiOn of 1rapovcria, presentness (Gegenwiirtigkeit), 
t~e present. But a.second dominant-one is tempted to say "equiprimor
dt~l"-c~aracter IS already manifesting itself in and through this first: 
b~mg fimshed, co~plete (thus ready and available). Aristotle's example 
?£ the surfaces whtch bound bodies, giving them their shape and form, 
IS not a casual one: bodies assume de-finition, manifest their "finish" 
through the "look" of their surfaces. Aristotle's onto-logic of essential 
presences and co-presences is clearly the forerunner of those extreme 
thought-experiments out to test limits that are associated with Husserl's 
eidetic variation, in order to establish "that without which a thing cannot 
be what it is." Such a sense of reality is traceable back to the famous 
Greek respect for limits, bounds, perimeters, horizons, de-finition that 
now manife~ts itself. as.~ fundamental character of the There of b~ings. 

The alluswn to hmitmg presences which define individuality points 
to the second character of ovcria: being finished, complete. Thus, the 
fo~rth osense of ovcria listed in 5.8 is the true .\Oyoc; optCTJLO<;, which is TO 

Ti iJv eivm ("essence" is the usual translation, but Heidegger insists on 
~he lite~al_ "":ha,t it was," soll_lething understood out of its origin), which 
IS t?e ovma eKaCTTov, the bemg ("substance") of each thing in its particu
l~n~y (1 0 17b23) ... or so is each term usually translated. These defining 
hmtts, however, are not immediately evident in the everyday things, and 
so c~ll for ~n "event of an unusual kind" to make them present. Temporal 
particulanty (feweiligkeit = eKaCTToc;) is neither "each" nor individual and 
certainly not "general," and yet, as yevoc; (genus), it is that in which and 
?ut of which I "while," circumscribed in its outermost here and now. It 
Is not immediately and directly given-in fact, it disappears in the usual
ness of the everyday-but rather demands a certain distance (eKac;) in 
order to ~ecome present. In this presence by distance, we are given an 
?PP?rtum~y ~o see what is there in terms of where it comes from (To Ti 
YJV ewm), m Its provenance or "history," and how it has come to its limit 
(1Tepac;). Authentic presen~ness is to be found in the extremity (ecrxamv: 
Metaphys~cs 5. 17) of a particular being, in its "finish," what it "was to be." 
Such ultimate aspects of being in the dooc; (the silhouetted outlines of 
a "look," ergo a "form") and Te.\o<; (end) receive their accounting in the 
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character of 1repas. Whence the Greek abhorrence for &7Tetpov: with the 
regressus ad infinitum, one is no longer among beings. Their sense of being 
comes from a very concrete experience, of a world overarched by the 
sky, self-enclosed and in itself complete. It is in the world of limits that 
the true autochthony of the concept is to be found, when one resolves 
to speak radically with this world, to question it and i?ves~igate it ~ith 
resoluteness. The language of definition is such a speakmg, m address_m_g 
being in its finish and regarding that completeness as pres~nt. But lt IS 
not the "surface," slurred speech of the everyday, of the ch1ld who calls 
all men "father," clearly an inarticulate speech which knOWS no opi~eLV. 

There is accordingly far more to opwpJ)c;; than just the technical affair 
of logical definition with which we began (cf. lik~wise ~S 1921-_22 on 
defining philosophy). It is an affair of human Da~em w_h!Ch bears dtrectly 
upon the very limits of its being in the world, 1ts be~ng there. Fo_r the 
limits defining this very human "there," endowed wtth the capactty of 
A.eyew, also define the native soil out of which it develops its conceptual
ity. The remainder of the course is therefore devoted, not so much to 
the Parmenidean Dasein infecting the double sense of Aristotle's ovuia 
as presentness and completeness, but more to Aristotle's. un~ers~anding 
of the human Dasein in its 7Tepac;;, which in its first approxtmatlon IS called 
ayaOov. Heidegger joins this Aristotelian gloss with his o':n devel~ping 
insights into the limits (and so the scope) of human Das:m, pursu~n_g ~ 
conversation, as it were, between his own "hermeneutiCS of facuoty 
and the Aristotelian texts in a mutual impregnation and fructification 

designed to get at the "things themselves." . . . . . 
We thus find a very constructive Heidegger, who JOlllS h1s 1ssue wtth 

Aristotle's, in this last-ditch effort "to get the Aristotle book out o?ce 
and for all." We are at the parting of the ways between two Dasems, 
where the Aristotle book is about to ripen into the first drafts of BT. As 
such, SS 1924 provides us with perhaps our best glimpse into how that 
book on Aristotle might have looked. All signs indicate that it would 
have been a remarkable book. From all indications, it would have been 
even more difficult than BT, in view of the staggering depth, detail, 
and density of this Greek-German dialogue with the original texts of 
Aristotelian opus, in a frenetic intensity that must have overw~elmed 
the students of this course. Heidegger provides no advance outhne for 
the course, but wends his way selectively through the Aristotelian_ corpus, 
working with strategically chosen texts as foci ~or his plunge 1~to the 
specifics of an analysis of Greek-German D~se1~ .. Fo~tunately for the 
students (and us), however, he pauses at certam cntlcaljunctures to ~lar
ify the overall movem_ent of t~e course from,;ach ~~w v~ntage. In hmd
sight, we thus recogmze the :1rcular _a_nd so repetitiOUS movement be
tween being and human bemg famthar to us from BT. And yet, how 
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remarkably different, in view of the heavily Greek ground which the 
course traverses, starting with its overall aim to come to terms construc
tively with the meaning of ovuia and ov on the one hand, and, on the 
other, to do this by way of the Greek definition of the human being as 
the "speaking animal," in the full range of its gregariousness as covered 
by Aristotle. Hence, many themes that were given short shrift in BT, 
according to critical readers, are dealt with in great detail in SS 1924: 
animality, corporeality, the life of pleasure, Dasein both as consumer 
and as producer; speech in its full amplitude of possibilities, authentic 
~swell as inauthentic, practical as well as theoretical; being-with as speak
mg to one another toward communal ends, with special attention to the 
problem of political rhetoric. 

And let us not forget Heidegger's starting point in the problem of 
concept formation, which is the proximate and most specific motive of 
the course. The opening lectures already suggest how radically Heideg
ger wishes to pose this problem, to understand conceptuality from the 
groun_d up, "making Dasein itself visible and understandable as the possi
ble soil of ground concepts," as he puts it later. "And if conceptuality is 
thus autochthonous, that is, rooted in the soil of Dasein itself, then in a 
certain sense Dasein itself must be conceptuality; which does not necessar
ily mean that this has already emerged as such in its moment of conceptu
ality, [for] it can be there implicitly" (l09f.). What this may mean is sug
gested by another unique feature of this course on some of the "ground 
concepts of Aristotelian philosophy," a feature especially significant for 
our genealogical context. Of the thirty ground concepts listed by Aristo
tle in his lexicon in Metaphysics 5, four of them recur again and again in 
~never-rising crescendo in Heidegger's development of Dasein as being
m-the-world, until their fundamental correlation cannot be ignored. The 
central one is otaOemc;;, disposition, which "must be a kind of position, 
as the word itself suggests" (5.19.1022b2). Heidegger translates it as Be
findlichkeit, which refers not only to a situation but also to how one "finds 
oneself" situated, positioned, disposed. It is destined to become the very 
fir_st mode of "being-in," which lies at the heart of BT. Closely related to 
th1s central category are ligtc;;, habit (5.20), and 7Ta0oc;;, passion or affection 
(5.21), both of which are in turn to be understood in terms of exew, 
having and being had (e.g., being "possessed" by fever: 5.23), a crucial 
word in Aristotle's ousio-logic. 

Furthermore, in a comment that Heidegger will have occasion to ex
ploit in his continuing use of the ousiologic of having, Aristotle already 
notes the close relation between "having" and "being in" (a world, for 
example: 1 023a25 ). This constellation of ousiological categories now 
plays a crucial role in Heidegger's de-finition of the human situation, of 
Dasein in its eKauToc;;, its particular while. 
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Of the four-hour courses of Heidegger's Marburg period, this vir
tually unknown course in particular confronts us with an embarrassment 
of riches which we can hardly begin to communicate here. It is the same 
situation in which Heidegger finds himself, in the sixth hour (of forty
three) of the course, as he reconnoiters the massive Aristotelian opus in 
search of an initial guiding thread to follow the articulations of ovcria 

through its roots in the human ovcria. The specific problem of the course 
had already been set in the previous hour: definition, the resolve to speak 
radically with the world, finds the ground concepts it requires in the soil 
of human Dasein, when it is itself driven to its limits. Is the traditional 
definition of human being adequate to the task of laying bare this 
ground? Two more limiting formal characteristics of Dasein as life 
should first be made clear, its situatedness and its self-referential move
ment: Life in its way of being is being in a world; life is a being which 
in its being is concerned about its being, finds what matters to be in this 
very being. Moving from this formal structure to its various concrete 
possibilities, Aristotle finds among them a final possibility of being in the 
world, in a sheer whiling out of which that radical speaking with the 
world called definition is motivated. The theoretical life is a life of tar
rying in pure beholding. 

But another consideration of the extremities of the life of the speaking 
animal seems to take us in the opposite direction. Learning to move 
(Kweiv) with the world in accord with the basic activity of discriminating 
(Kpivew) suggests that the most fundamental way of be-holding (Ver
nehmen) and the truest possibility of perception reside in hearing, which 
corresponds (ent-spricht) to speaking as its most essential response or 
counter-word (Ant-wort). This way of being with others in epp:ryvevew 

residing at the very core of speech clearly runs counter to the possibility 
of theorizing, with its emphasis on seeing. 

To remove this contradiction, the entire context of speaking and hear
ing, the context of being with one another in the 7TOAt<;, is in need of 
clarification. Heidegger therefore launches the detailed exegetical work 
of his circular course with a central text early in the Politics (A. 
2.1253a9-18) which explains why "man is by nature a political animal," 
more so than the other gregarious animals, like bees. For all these merely 
have "voice" (<f>wviJ) to sound and indicate their pleasure or pain (being 
well- or ill-disposed to their environment), whereas the power of speech 
(A.oyo<;) proper to humans is far more discriminating, in making manifest 
the useful and the inexpedient, the fitting and the improper, the just 
and the unjust. In short, human beings alone have any real sense of good 
and evil. "And such a being-with-one-another (Kotvwvia = association, 
communion) cultivates a household and city" ( 1253a 18). Being-with-one-
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ar_whthbe~ is t?erefore speaking with one another in our common concern 
wit emg-m-the-world. 

Animals t · · , oo, m a ~ertam sense, through voice, are "political." But 
whether human or amma~, the world is always (constantly) there to be 
~nco~ntered, not necessanly as "objective reality," but for the t 
m bemg e h · . mos part 

. n ancmg or repressmg, advancing or obstructing attracting 
or repellmg and so o A H ·d · · ' ' . n. s er egger puts It m a recurring "formal" 
statem~nt spel_hng out one of his own major supplements guidin this 
exegesrs of Anstotle, the world in which I find myself "gets to me'~( eht 
mzch an), approaches and solicits me and thus concerns me It g t 
(betrifft) me and so afflic~s or otherwise affects me. This is so ~ven :~:~ 
many of the encount~~s m daily life do not get to me, are without import 
to me, a~ ~hen I say, That doesn't concern me." Unimportance or irre
le~ar:ce IS rts~l~ the everyday way in which the world approaches me. All 
thrs m the mrheu of speech and being-with-one-another. 

Rather th~n following this. enormous course step by step, let us fore-

ls~orte~ our approach by tracmg several of its most significant recurrent 
eltmotrvs. 

Pleasure 
T~e anim_al enc~unters its environing world in terms of pleasure and 
pam. It grves vmce to this in a kind of "animal rhetorr· " h. h · . c w rc entrees 
or warns. ~un~~ and alluring signs seek to bring the other animal into 
t~e sa~~ drsposrtron, threats and warnings would deflect it from a cena· 
drsposrtwn. m 

Even though pl~asu~e, on the level of the speaking human being, will 
~ndergo the modrfica~~~n f'~~m ~wiJ to {3io<;, thereby adding a sense of 

e temporal How to hfe, It wrll continue to be the b · d. · · 
(o - (} . . asrc rspositwn 
. ~a em<;, Befindlzchkezt) of human life. What then is pleasure? Verball 
It _rs good health, the state of well-being, "finding oneself well-dis oseJ.; 
~z~h lV_ohlbefinden). Ontolog_ically, it is the most natural and normal~ay of 
d emg_-~n-t~e-w~rld. One mrght almost call it the state of nature. Aristotle 
. e~cn es It as a movement of the soul, of the being of the living bein 
:n I~s ~?rid,_ a movement by which the soul as a whole is all at once set an~ 
ett e. mdto Its natural and normal state, and this settlement of catastasr·s r·s 

percerve a h" (Rh · 
i f . s sue etorzc A.ll ). Heidegger describes this abrupt eas-
~g _o t_ensr?ns as an exp~rience of "suddenly being elevated, that ver 
~~~tmctrve _hghtness of bemg (Lezchtigkeit des Seins!) in the world whic~ 
. e ongs_ to Joy" ( 17_)- Underlying this turning movement toward ple 
IS the flrght from Its opposite, pain. asure 

On the other hand pleas · . . , ure IS not a movement at all b t h l"k 
seemg, IS already complete in itself and so d ud, muc I e 

1 . ' oes not nee to become 
compete m the course of time (Nic. Ethics 10 3) A d · ll 

1
. · · · n smce a rvrng 
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beings are out to be complete, pleasure is already th~re in ~II. Tho~gh 
they claim to be "out for" different pleasures: they are m_reaht~ ~u.rs~~~g 
the same pleasure, namely, to live, to be. Anstotle call~ 1t the dt_vme. m 
all (Nic. Ethics 7.13), which is not religious but ontologtcal, meanmg stm
ply "to be always." Pleasure is accordingly an inescapable pat~os "in
grained in the fabric of our lives" (Nic. Ethics 2.3.1_1 05a3). It 1s _not a 
"lust" but simply a determination of being as life. It 1s there even m the 
highest activity of human life, theoretical contemplation, as an inescapa
ble companion. Even the sensual pleasures sought by the mass of human
ity in common wi_t~ plants and ani~als, like the "~erely ph~s~~l~~ic~~ 
functions" of nutntion and reproduction, are expresswns of thts dtvme 
tendency "to always be" (De Anima 2.4.415b1). Heidegger concludes, 
"This has nothing at all to do with religion, but instead is a circumscrip
tion of the concept of being in terms of being always. Being for the 
Greeks means to be present, to be always present" (43). Pleasure accord
ingly is the mood captured in the Parmenidean insight into being as 
constant presence. 

Despite this Greek infection, however, Heidegger still seems to acce?t 
pleasure as the background disposition of being-in-the-world, at leas~ m 
the environing world of the living. Moreover, pleasure as a self-findmg 
is the most primitive way in which Dasein "has itself," and thereby has 
a disclosure about its being-in-the-world. "Having" is a pallid expression 
for knowledge about it. But "reflection" is an exaggeration whic_h err_s 
too far in the opposite direction in describing the character of thts self
affection. "The ijoovij reaches into the being of Dasein so originally that 
it can be identified with the ~ijv" ( l 00). 

Hearing and Fearing 
In Aristotle's scale of temporal, human life-styles, between the life of 
enjoyment and the life of theoretical contemplatio~ is the life of_ the 
political. He who resolves upon this life finds his end, lt seems, not stnctly 
in pleasure but in honor, a disposition which is notoriously dependent 
upon the other. Even if this may not be the ~ltimate g_oal, the rhetor, to 
achieve his end, must master a number of vtrtues whtch bear upon the 
very heart of being-with-one-another in the world. He must speak ?fthe 
expedient and the inexpedient to be found in a temporally particul~r 
situation (Kmpo<;) of a common There to those who would hear. Rhetonc 
is thus concerned with the convergence of at least three different human 
powers: being able to speak, to see what spe_aks for, t~e matt~r under 
discussion, and to hear. Almost perversely, Hetdegger s mterest m rheto
ric gravitates toward the latter power, in which_ sp~aki~g ha~ its end .. For 
speaking finds its completion in the commumcauon, m bemg receiVed 
or accepted by the auditor who undergoes or "suffers" the speech. A 
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seemin?ly mar~inal topic, the "suffering" and resulting "passion" (m:X8o<;) 
of the hst_ener, 1_s m~de central to the problem of finding the ground for 
~once~t for'_llation 1~ the ~~o_v exov .\6-yov. Waiting in the wings for us 
1s the mverswn ~f thts defimtwnal having into a "being had" by speech, 
or better, by a .\oyo<; deeper than the one to which the loquacious Greek 
r~etors were accustomed. Or as Heidegger himself restates his course 
atm ~t t~is point, "The .\oyo<; [is regarded] as a ground phenomenon of 
Dasem m such a way that, through it, a more original kind of human 
life becomes visible" ( 45 ). 

Heidegger's gloss on Aristotle's Rhetoric is therefore introduced by an 
hou~' (the fourtee~th_ of _the course, May 30) which includes a "precur
s~ry. or adva~ce mdtcatwn of the "place" of hearing in speaking. Is it 
w1th1~ or outstde of speech? I~ it itself a form of speech, and perhaps 
~he htgh_est? !he most authentic possibility of being with one another is 
m _fact hstenmg,_ the perception and reception of speech. The human 
~emg mor~over 1s not merely a speaker and listener but also a being who 
hstens to htm_self and so speaks to himself. This gives him the possibility to 
respond to htmself, to "obey" himself as well as others, to "heed" his own 
.\~yo<;. To hear is to o~ey. Such a correspondence is moreover in keeping 
with the self-referential character of Dasein which was "formally indi
cated" in the opening lectures: Dasein is a being which in its being "goes 
about" (g;eht um) heeding this being. 

But _for Aristotle, e~en rhetorically central phenomena like advising, 
reprovmg, and _exhortmg already place us on the margins of the .\oyo<;, 
properly speakmg, next to the other-than-.\Oyo<;, the a.\oyov or "irra
tional." The will or the "desiring element" in the soul, when it "listens 
to reason," can "in a sense be said to share in the .\oyo<;" (Nic. Ethics 
l. ~3.1102b30_ff.), improperly speaking, but the emotions may well be 
~nttrely out of bounds. These same bounds underlie Aristotle's distinc
tion between the intellectual and moral virtues. The point need not be 
p~she_d too. hard: being able to listen, listening to oneself, heeding the 
~tre:uves dtctat~d by ou~ practical life, or in Heidegger's phrase here, 
lettmg somethmg be smd to oneself," whether by oneself or others 

phenomenologically speaking all seem to be clearly within "reason." ' 
. The Rhetor~c clearly places the listener and listening (hearkening, obey
mg) on the st~e of pathos and suggests that without it .\eystv simply 
c~uld ;Jnot be. C~:mld lt be that the play of passions is the very ground of 
.\oyo~. For ~asswns are prone to affect and change our judgment, Kpim<;, 
and m preosely definable ways according to the passion. For all their 

, change of ~ood according to the circumstances, they have their own fluid 
order_ or .\oyo<;. On the one hand, there remains something tumultuous, 
chaotic, and uncontrollable about the passions, which by definition "come 
to pass," happen (1rodJsiv = to befall) to me willy-nilly as passive receiver, 
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affect and change me, making me ever other as I am "got to" and swept 
along by them, gripped, overpowered. On the. ot~er, t~is sheer happen
ing character is not only disclosive but also onentmg with res~e:~ ~o my 
situation as being in the world. "Through the 1TcdJ'Y), the posstbthttes of 
orienting oneself to the world are essentially determined" (97). 

One needs only to read Aristotle's lexical definition of 7Tcd}o<; (Metaph. 
5.21) to recognize how powerful, revolutionary, an? thorou~hly. "u.pset
ting" the passions were understood to be. ~II_lotwns a~e. mtnnslCally 
"peace-disturbing." Heidegger's strategy of sh1ftmg the ongm of the r?e
torical situation to the passions therefore has the effect of transformmg 
it and the rhetorical process blandly described as "opinion formation," 
Kpicn<;, into an acute crisis situation of life and death~ in which a more 
radical kind of concept formation might well find lts locus (Rhetonc 
2. 1.1378a26). And although I am not responsible for my emotions as 
such, since they 'just happen" to me, I am responsible for how I cope 
with my anger, fear, sorrow, and so on (Nic. Ethics 2.5.1106al). 

Thus, Aristotle's discussion of the emotions, those "dispositions char
acterized by shock" (67), is balanced by a discussion of the more steady, 
practiced predispositions (egeL<; = habits) whic~ at their b~s~ (ap.erf)) 
allow us to recompose ourselves in ways appropnate to the cnucal Situa
tion. The practiced prudent judgments made in resolute decision are 
hardly the routine repetition of stereotypical jud!?~ents regarding st~
reotypical situations, like the imposition of a preex1~tmg fix~d g~ammatl
cal paradigm (2.3.1105a22). Our temporally pa~ucular sltuauon, sur
charged with its sheer happening character, admits of no .absolute and 
once-and-for-all norm. As each situation is new, we must thmk anew and 
act anew, 1repi SKa.IJTov, in a ~pOV'Y)IJL<; and 1Tpoaipecn<; which Heidegger 
still calls "repetition," though its sense of time is no longer ousiological. 
Aristotle himself seems to admit this breach in his ontology when he 
notes that the "middle" (/Li~Jov) of passion and action in any particular 
situation is hard to find and easy to miss. "That is why it is so hard to 
be good" (2.9.1109a25). "For the end of action varies according to the 
Kmpo<;" (3.1.1110a14). 5 For Heidegger, accordingly, the me~n so~ght 
for in action, its end, is the Katpo<;, feeling and acting "at the nght ume, 
on the right occasion, toward the right people, for the right purpos.e 
and in the right manner" (2.6.1106b21). Time is its own norm. And th1s 
is never the same, even though we always seek to hold, and so to "repeat," 
that middle of our temporally particular situation against the ever-threat
ening dispersion of multiplicity from both excess and defect. Or do we? 
Is it not more the rhythm of loss and restoration, lapse and return? The 
violent vacillations of the passions suggest as much, the swings away from 
the mean toward the extremes of excess and defect contribute to this 
straying temporality. What we repeat then is not the mean but the resolve 
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(1Tpoaipecr_L<>~ to antic~pate "the possibility of seizing the moment as a 
:-vhole:,Thts 1s why actiOn out of and in the /LeiJOT'Y)<; (hold of the middle) 
~~rare (75). Excell~~ce ~or Aristotle therefore resides in the "predisposi
~lon of ,~esolute antlClpatwn ~four parti~ular mean (/LeiJOT7)<; 1Tpo<; ij/La<;, 
for us ~ as.defined by. th:, A.oyo<; found m that human situation through 

phronetlC Clrcumspectwn (2.6.11 07a 1 ). And when Aristotle here cannot 
say ~~'i (always) but. instead says: "Act oftener," he means, "Repeat ofte
n:~'. Resolv~ to se1ze your particular moment oftener." Since the possi
bthtles that dtspose us to human existence are, through lapse and loss, 
not ah~ays there, the usual determinations of constant time fail, so we 
must, ~~ the "oftene.r" of r~petition, .espy entirely different temporal 
:onnectwns, connectwns wh1ch are katrological rather than ousiological 
m character (75). 

Heidegger thus establishes, to his own satisfaction, the connection 
bt;tween mxOo<; (~is~~rica~ happening) and A6yo<; (speech) and how this 
A.oyo<; co~es to frmtwn '? Kpivew, the definitional decision resolutely 
~pen ~or lts moment. Without a crisis, there would be no language. 
H~OV7) unde.rstood as the background disposition of constant stasis, 

whiCh underhes the Parmenidean insight into being as permanent pres
ence, can.not account for the articulation of language and of time. If 
pl~asure 1~ a stasis, it is not an emotion in all its troubling upsets. No 
pam, no htstory. 

. [Of the three forms of human life that Aristotle examines accord
mgt~, only the polit~call~fe ~a?ifests a sense of the full temporality of the 
part1c~lar human s1tuat10n m 1ts momentous decision. Only the political, 
accordmg~y, ta~~s a har? l~ok at the full rawness of life, at the prior 
pause of md~ClslOn, heslta~wn, doubt and the like. The constancy of 
pr~sen~e ~c~1eved by the !1fe of theoretical contemplation, portrayed 
pnmanl_r '1_1 Its telos ?Y Anstotle rather than in the aporetic shock that 
startles lts mterrog~tl~n, simply reflects, on a higher level, the life of 
plea~ure of a hed~mst mtellectual. With this overriding ousiological em
phasts, ~he l~ng htstory of the Western "metaphysics of presence" since 
Parmem?es IS but an exten.ded hed~nism, its vaunted skepticism only the 
reverse s1de of. the same comage, at 1ts best an insignificant underground 
su~culture, at 1ts worst a closet hedonism indulging itself in the luxus of 
fi~uona~ puzzles, ~he glee of idle games. "When I am, death is not. ... " 
Dtd anCien~ skepu~is~ ever. truly confront the full pain of time? It would 
have ?~en mstructlve tf Hetdegger, already infected by the Nietzschean 
s~eptlClsm of Franz Overbeck, had taught his course on ancient skepti
Cism plan1_1ed for WS 1922-23. But the deadline for his book on Aristotle 
was p.ressm?, and t.here was more than enough in these ancient texts, 
read m the1r margms and so pressed to their limits to find th 

l f . . , e same 
eye es o confrontatiOn and evaston of the kairology of being in Aristotle.] 
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To illustrate this point, Heidegger concludes with a detailed exegesis 
of the structures of fear as expounded by Aristotle in his Rhetoric. The 
danger signals of an impending threat that comes to meet us now out 
of the near future, there and not there at the same time; the reaction 
of flight which signals the hope to be spared, eA7Tt8 O"WTTJpia~ ("hope of 
salvation"): 6 these two poles together signal the critical juxtaposition of 
a to-be and to-not-be, which makes us a receptive audience to counsel, 
whether in the rhetorical or the personal situation. "Fear is the kind of 
disposition which brings us to speech" (106). Heidegger takes the occa
sion to point to its much more original fundament in angst, and suggests 
that Aristotle had a glimmer of its ontological scope. "Fear as angst for 
the Greeks is co-constitutive for the way of addressing that which both 
is and is not. Aristotle viewed this phenomenon so broadly that he too 
became aware that there is also a fear when nothing is there as the imme
diate occasion for fearing. The fear of nothing: from this it becomes 
understandable how the Greeks see being in the present, being as 
presentness" (7 Sf). Contrary to the Greek horror of the infinite, however, 
the Christian timor castus, the pure fear that comes from the presence of 
God, could entertain such a radical fear in its full magnitude, and in fact 
saw in it "the beginning of wisdom." Such passions are the "ground 
out of which speech grows ... the ground possibilities in which Dasein 
primarily orients itself concerning itself, finds itself. This primary orien
tation, the illumination of its being in the world, is not a knowing, but a 
finding oneself, which can be defined differently according to the manner 
of Dasein of a being. Only within this finding oneself and being in the 
world is the possibility given to speak about things, to the degree that 
they are stripped of the look which they have in the immediate go-around 
of life" (105). 

Having reached the climax of his course two weeks before semester's 
end, Heidegger spends the remainder of the semester in an apparently 
unrelated gloss of the opening books of the Physics, Aristotle's book on 
Nature's motion. And yet, his central themes continue to erupt on the 
margins of the Greek sense of being that Aristotle is seeking to solidify. 
In a notable passage, Aristotle remarks that "the sun and stars and entire 
sky are always active, and there is no fear that they will ever stop, as the 
natural philosophers feared they might" (Metaph. 9.8.1050b22). Thus 
the possibilities posed by time, that these finished beings once were not 
and likewise will not be, are excluded, in a way betraying that very fear 
and its coupling "hope of salvation." "The fear guiding the analysis of 
being here lives out of the hope or conviction that beings nevertheless 
ought to be and have to be always there .... This interpretation of being 
tends to extirpate the fear of Dasein itself by transposing the puzzling 
into the familiar" ( 117), like the child who out of its narrow familiarity 
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calls all men "father." It is the old Parmenidean pleasure of the constant 
presence of being, beheld in pure theoretical contemplation, the true 
pleasure of Greek science, which in fact receives its enjoyment from 
contemplating a world i~ which nothing more can ever really happen. 

But when the concludmg hour touches on Aristotle's distinction be
tween an active and a passive vov~, we see that even "voeiv is in a certain 
sense~ m:'xf)o~,_ solicited and encroached upon by the world" (133). Here, 
the m1ddle-vmced ambiguity of action and passion reaches into the very 
center of the Greek contemplation of the world and life. Thus, Aristotle 
suddenly discovers that he has a new definition for motion, the actualiza
t~on and bringing to an end of indivisibly united active and passive capaci
tle~ (Ph!szcs 3:3.2_0~~2_7}· The example given by him for such passionate 
actiOn IS the mdivisibility of teaching and learning. Teaching means to 
speak to an other,_ to get t? (angehen) the other by way of communicating, 
~o that the other 1~ heanng goes with (mitgehim) the teaching. The voeiv 
m the ?uman soul Is always a ow-voeiv, involving the capacity of M:xeO"
Ocn, bemg able to receive. And on this point in a nevertheless remarkable 
~nishing_~ourish, Heidegger could have added that perhaps the Chris
tian traditiOn had a more developed insight into the nature of such a 
"receiving" (cf. WS 1920-21 and SS 1921). After all, this massive course 
on Aristotle was supposed to have been a course on Augustine. 

WS 1924-25: INTERPRETATION OF PLATONIC DIALOGUES 
(locfmrrf}<;, ct>iA. YJf3o<;) 7 

After the Pentecost break in SS 1924 (June 17), in a review and overview 
of that course, Heidegger already enunciates the "self-evident" herme
neutic prin:iple by which he intends to come to terms in the following 
semester with these two admittedly difficult later dialogues of Plato on 
the topic of oo~a. It is the old principle of always proceeding from the 
clear to the obscur~. Heidegger accordingly presumes that a philosopher 
of the stature of Anstotle understood his teacher better than Plato under
stood himself, that therefore what Aristotle said is but the more radical 
and s_cientific development of what Plato meant. From this working 
prem1~e, he then proposes to approach these dialogues on being and 
n?nbemg, trut? and appearance, on the sham philosopher who calls 
himself a sop~ust, first by way of the most thoroughgoing exegesis of 
Nzcomachean E~hzcs 6 we can ever expect from Heidegger, since it is vir
tually ex~aust1ve. This ex~gesis of about seven weeks (total eighteen 
hours), With a week off to give the talk on the same content in the Rhine
~uhr regia~, lasts _until the Christ~as break. As in the previous semester, 
~ts g~neral mtent IS to_make clear JU_st what being the Greeks really had 
m mmd when they raised the quest10n of being. 
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Heidegger wastes no time in getting to the central problem of the 
course, namely, concealment. Why did the Greeks name falsity, t/Jevoo<;, 
positively and truth privatively, a-A.i]Oeta, as if something were lacking 
or missing in a phenomenon which nevertheless rightfully belongs to it? 
It is at least an indication that the Greeks understood the fact that un
concealment of the world from the beginning had to be fought for and 
won. The world is first disclosed only to the extent that natural needs 
demand it. And what is disclosed in the natural consciousness is at once 
covered up by speech. What is perhaps originally seen in an initial do
main becomes a set of opinions fixed in sentences which through repeti
tion only serve to cast that insight into oblivion. Philosophy (phenomenol
ogy) therefore has a double task of unconcealment, not only to overcome 
the initial ignorance in order to get "to the things themselves," but at 
the same time to do battle with the concealing chatter and rote repetition 
of language. This is evident in the struggle of the Greek philosophers 
against rhetoric and sophistry. The price of getting to the matters is no 
less cheap today, since we are burdened with an ever richer tradition. 
The more tradition, the more chatter. 

Unconcealment is a determination of beings insofar as they are en
countered. Truth does not belong to beings as if they could be without it. 
Nature is there even before it is discovered. Unconcealment is a peculiar 
character in beings insofar as they stand in a relationship of being looked 
at. This viewing which discloses the beings of the world, this knowing, 
is itself a Being, namely a way of being of that being which we call human. 
[Now the transition from Parmenides to Aristotle:] This way of being 
first shows itself in speaking. Human being expresses itself, to begin with, 
about the world. Aoyo<; is the mode of knowing in which the world is 
first disclosed, its basic function being cnrocf>mHn<; or OYJAOVV, either as 
affirmation or as denial. Even the negative assertion is a making manifest. 
Speaking in all these ways is the human way of life, its very being. Speak
ing is not mere noise, but a sound that indicates and means something, 
an epf.LYJVeia, the understandable semantic noise apropos of a human 
being (De Anima 2.8.420b5). Moreover, as living, every praxis of the 
human being, every voeiv, is at once movement, f.LeTa{3oA.i], a changeover 
from one thing to another, here un-concealment. All such enunciatory 
movements of the human soul, which intrinsically involve an epf.LYJVeia, 
taken together are understood by Aristotle as the movement of 
aA.YJOevetv. 

Nicomachean Ethics 6 
We thus come back to Aristotle's main investigation of the five move
ments in which the human being, by affirming or denying (accepting 
or rejecting), discloses beings. Contrary to certain misunderstandings, 
Heidegge;- reaffirms that all five, including the two more "practical" vir-
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tues concerned with doing and making in the realm of beings which "can 
be otherwise than they are," are in fact forms of "knowing": 7 txvYJ is 
knowing one's way about a certain craft, and cf>povYJm<; is circumspective 
insight into one's own situation of action. But more importantly for 
this course context, Heidegger now emphasizes that Aristotle supple
ments his list of five by adding two additional modes of "aA.YJOevew" 
which are particularly "susceptible to deception and error" (Nic. Ethics 
6.3.ll39b 17): imOAYJt/Jt<; (supposition, holding something for something) 
and oo~a (view, opinion). But for that matter, four of the first five, ex
cepting vov<;, are f.LeTa A.oyov and so are likewise subject to the falsity of 
the "as" structure of A.oyo<;. The upshot: every effort of Dasein to know 
must prevail against the forces of concealment, that is, against 1) igno
rance, 2) prevalent opinion, and 3) error. This pervasive encounter 
shows what is involved in the Aristotelian statement that truth is a charac
ter of the human being, that CxAYJOevew is a determination of life (the 
soul), that human Dasein is as such true, it is "in the truth." 

By extension from the entelechy (its being) of the human soul, "being 
true" is said in several other senses, so that we can also say that a thing 
is true (aA.YJOe<;), the act of saying is true (aA.YJOevev) and, by a final exten
sion, what is said is true (aA.YJOe<;). 8 It is from the last sense that the 
tradition of truth as correctness of assertion has sprung, and detached 
itself from its underlying senses. Truth thus gradually came to be re
garded as an independent "value." 

The four ways of "trueing" by actualizing vov<;, the process of otavoi;w 
f.LeTa A.oyov, may further be distinguished according to what is taken 
out of concealment. For the mode of psychic comportment or disclosive 
capacity differs accordingly as the kind of being which is revealed differs, 
according to Aristotle's well-known principle of distinction. Thus, science 
~nd wisdom, oriented to always-being, belong to the scientific faculty, 
e1TUTTYJf.LOVtKov, while skillful know-how and phronetic insight, "contem
plating" (Oewpeiv) things which can be other than they are, are classified 
under the estimative faculty, A.oyurnKov, of that portion of the soul pos
sessing A.oyo<; (Nic. Ethics 6.l.ll39a5-l3). Which of the four can be said 
to have the greatest possibility to reveal beings, which is the most true, 
which is the best habit or disposition (ll39al6)? For "trueing" is subject 
to gradation, beings are not equally disclosed in each of these habits 
[suggesting another dimension to concealment]. 

. The hi~hes_t estimative faculty is of course phronetic insight, and the 
highest sCientific one is "authentic understanding," wisdom. But which 
o~ these two is the "best habit"? We already know how this Greek story 

' will end: uocf>ia with its "exalted" eternal object will win the field from 
c/>pOVYJUL<;. But in his detailed gloss, Heidegger will time and again look 
~or ways, both in and out of the Aristotelian opus, in which phronetic 
msight asserts its potential superiority over contemplative wisdom. For 
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does not the human being fmd its own being to be the most important 
being, so that its discovery would be the highest and ~ost cr~cial? And 
Plato himself made no distinction between these two htghest vtrtues. On 
the other hand, the turmoil of search of the unique self, which can always 
"be otherwise than it is," is no comparison to the sheer hedonic pleasure 
of beholding the "always is," which by definition is without trouble, tur
moil, interruption, and confusion. In the presence of constant p~e~ence, 
mood itself is constant. Moreover, only that which always is as 1t ts can 
really be known. That which can be otherwise is strictly speaking n~t 
known. The historical cannot actually be known; I must come back to 1t 
"time and again" to make it actual again in its temporal particularity. 
Since that which always is does not change, I do not need to alter my 

opinion of it. . . . . . 
Heidegger's reflections on cf>povYJU'L<; reach thetr htgh pomt m hts gloss 

of Nicomachean Ethics 6.5, in a conclusion which has since become legend
ary.9 Chapter 5 begins by appealing to our natural understanding: 
Whom do we call a prudent person? He who knows how to deliberate 
well about what is good and beneficial to himself. The truth of cf>povYJm<; 
applies to the person himself and not to an external thing, a~ it does in 
the other practical virtue, skilled know-how. Contrary to t.hts exter~al 
outcome, the deliberation of cf>povYJU"L<; ends where it starts, m the acuon 
of the person. Such a deliberation is not about some particular aspect 
of the person, his health or his strength, but instead concerns the. ve~y 
being of the human being, the ev l;,fjv, "living well," the goo~ hfe. m 
general (1140a28). Being here is not merely life, but the acuve hfe, 
human action itself at its best, einrpa~ia. "Doing well is itself the end" 
( 1140b6), for its own sake, ov iiveKa, the Um-willen which is the :ery 
character of Dasein (SZ 84). The praxis of being human (Da-sezn) ts at 
once the apxfl and TEAO<; of cf>poVYJ_U"L<;. And Dasein i: its .praxis., 0 

We have already encountered, m the very first of Hetdegger s mter
pretations of Aristotle, the formula for this o~tologic.~l cir~le ?f Das~in 
which is destined to be frequently repeated m BT: Dasem ts a bemg 
which in its being goes about this being" (SZ 12). B';t unli,ke th~ cir~le 
of O'ocf>ia and voir<;, cf>povYJO't<; is not an autonomous aA.YJOevetv, smce tts 
object is the 1TpCXKTOV and its goal the ev ~p~TTE::tV, authentic ~ction. Its 
function is to give "sight" to action, to clanfy 1t, to make t~e actl~n trans
parent to itself. This occurs within Dasein itself, so t~at thts I_Oakmg-true 
is affected by the "internal" disposition of the passwns, whtch however 
can prevent the discernment of the acti?n's ~p~Tj. Bu.~ he:e we l?limpse 
the reason for cf>povYJU"L<; and how prensely it trues. It ts posstble for 
a human being to be "beside" himself and not with himself. .Through 
the passions, the human being becomes concealed, does n~t see itself, an.d 
so requires a certain aA.r]Osvstv to become transparent to itself. Phroneuc 
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i~sight must thus be won and maintained against the danger of "perver
SiOn and self-destruction" (l140bl3). "Vice tends to destroy the sense of 
p~inciple, apxij" (ll40b20). Put in terms of a suspect etymology, O'wcf>po
~VVYJ, temperance,. means O'~l;,etv TTJV cf>povYJmv (1140b12), saving in
stl?htfulness. And. smce pleasure belongs to the basic disposition of Da
sem, human bemgs are always in danger of being concealed to 
themselves. There is accordingly a resistance to cf>povYJO't<;, it stands in 
~onstant conflict _with the tendency of Dasein to conceal itself. cf>poVYJU'L<; 
ts thus a task whtch must be carried out in and through the pre-choice 
(1rpo-aipem<;) of resolve. 
Ho~ intimate cf>povYJm<; is to the human being is suggested by a con

trast wtth the more externalizing movement of skilled know-how. Both 
practical virtues are directed to a being which can be otherwise. Since 
:e~VYJ does n?t keep its own iipyov, one might think that phronetic insight 
ts tts p~rfectlon and consummation. "But while know-how is subject to 
perfe~twn, p~ronetic insight is not" ( 1140b22). Know-how is subject to 
expenmenta~wn an~ pr~ceeds all the more certainly by risking erro
neous .expenments: m thts way finding its way to the right possibilities. 
lntentwnal error ts an advantage for TEXVYJ but not for cf>povrJm<; 
(ll40b23). Where the subject is one's own Dasein, self-violation is not a 
consummation but a degeneration. cf>poVYJU'L<; is an either-or and not a 
bo.th-an~ or .more-or-less; it is O'TOXOiO'TtKTj, thereby involving a fixed 
onentatwn atmed at the "middle" as its fixed target. cf>pOVYJU'L<; is in itself 
already an excellence, and so not subject to perfection. Its mode of ful
fillment is thus different from that of know-how. 
, As a sight or kind of knowledge, is cf>povYJO't<; perhaps related to 
E::1TtO'T'ijJLYJ, at least in its preliminary deliberations? Within scientific 
knowing, there is a way of revealing which, like phronetic insight, bears 
upon beings which can be otherwise, namely, 86~a, which itself is not 
actually an aA.YJOevetv. But in a cryptic passage at the end of chapter 5 
( ll40b28-30), Aristotle rejects this connection. "Phronetic insight is not 
merely a 'logical' habit (ii~t<; f.LE::Ta A.oyov f.LOvov). This is shown by the fact 
that a purely logical disposition can be forgotten (A.TjOYJ), whereas a failure 
of phrone~ic insight is no mere lapse of memory." We have already seen 
that there ts a moment of phronetic insight which transcends A.oyo<; toward 
vov<; (chap. 5). But what is in question in this passage is a contrast between 
the concealment .of forgetting characteristic of the dimension of theory 
and the mode of degeneration peculiar to cf>povYJU"L<;. Heidegger inter
prets the contrast as follows (on November 11, 1924): 

Aristotle's explanation is quite curt and nevertheless clear from the context 
of book 6 as a whole. We are not straying too far in our interpretation 
when we observe that Aristotle here has happened upon the phenomenon 
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of conscience. <f>p{wryCTt<; is nothing but the conscience already set in motion 
in order to make action transparent. What conscience yields cannot be 
forgotten. But what it says can be disguised, distorted,. and distracted by 
the passions, rendered ineffective by pleasure and pam. It ~evertheless 
announces itself time and again, and cannot be forgotten. <l>pOVTJCTt<; IS not 
an aA.TJOsvstv which we can regard as theoretical kn.owledge; it is not.the 
apsT-i! of ETrtO"Tf!ILTJ and TEXVTJ, which is O"Ocpia, philosophiCal reflection, 
the epitome of existence for Aristotle. (Cf. now GA 19:56) 

Heidegger makes his final summary at the beginning of the next hour: 
cppOV7)CTL<; as an e~t<; 7TpelKTLK'Y) is not JLWra Aoyo~ /L(JVOV, Ca~not be forgot
ten and lies outside the context of mere seemg [ergo m a context of 
"lis~ening" to a different "speech"?]. It is not a speculation about apxf! 
as such, which is CTocpia. It does not aim at a science (emCTTi!JL7J) nor even 
an ethics. Instead, its e~L<; is what it is by its being embedded in 7TpcX~L<; 
[the irrevocable facticity of conscience, as a "voice" beyond A.oyo<;, as a 
deep structure identical to Dasein itself, which is pra~is]. It is what it 
ought to be when it is the "sight" [site?] of a co~crete action and concrete 
decision in the temporal particularity of Dasem. 

For the remainder of the course, we hear nothing more from Heideg
ger about this startling equation of <f>pov7)CTL<; with consc~e~ce, on how 
this insightful entering into the very movement of praxis m~olv~s the 
movement of conscience, although there are perhaps some hmts m the 
sporadic allusions to the phenomenon of listening. We ~ust in fa~t wa~t 
until BT for more on the conftictual character of consoence whiCh di
vides (Kpivstv) as an either-or and articulates the call of care. But some 
of the elements have been taking shape since the first exegesis of Aristotle 
in 1922: disclosure of the situation of action in the Katpo<;, resolve as the 
proper response to it, the self-referential char~cter o.f its structure, the 
seeds of which Heidegger had in fact already found m the structure of 
flight in the fear of God in SS 1921, in which the from-which and the 

toward-which are the same. 

The Question of the Eleatic Stranger 
In the first week of December of 1924, Heidegger takes time off from 
his course in Marburg for a trip to the Rhine-Ruhr region, wher~ he 
delivers his speech on Aristotle's concept of truth. It concludes wtth a 
"fundamental deliberation" on the future task of ontology, on the "great 
task" of phenomenology to develop an "ontology of Dasein" to ~upple
ment the ontology of the world which the Greeks have tra~smttted .to 
us. Without such a phenomenological ontology, we shall contmue to mis
use the Greek categories of the world by applying them, for example, 
in Christian theology to the being of God, in short, "to a being whose 
manner of existence is presumably different from that of the sun and 
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the eternally cycling sky" (perhaps a veiled critique of Max Scheler, who 
was present at the Cologne talk). Likewise, in the conclusion to his article 
on time complet~d the month before, Heidegger complains of the neg
le~t of the questwn of the being of this being, that is, of Dasein, of the 
be~ng of the person in the Christian interpretation of Dasein, of the 
bemg o.f the conscious ego in Descartes's interpretation. 

Bu.t m all ~he~e complaints of ontological neglect, there is one final 
~uestl~m lurkmg 1~ the background which Heidegger does not yet explic
Itly ratse, and so himself neglects. !his will be corrected with his reading 
of the Sophzst. Decades of exegesis of the opening pages of BT tell us 
where to expect the question and how it will be raised. And we are not 
disappoin_ted.as we follow Heidegger's meticulous exegesis of the Greek 
text of this dialogue, as he approaches the passage (Sophist 244A) to be 
made. famo~s by his us~ of it in the first lines of BT. The paradigm 
questwn which the Eleatlc Stranger asks in frustration, in a mock conver
sation with. the dualists and pluralists, is first rendered by Heidegger as 
f~llows: "Smce w~ find ourselves at an impasse from what you say, you 
will have to explam to us what you mean when you use the word 'being.' " 
~hat does the word "being" mean? What is its sense? This for Heidegger 
IS not only the upshot of this passage but also the central concern of the 
entire dialogue (GA 19:446f.). 

It i.s now early .1925 (February 10, to be precise). Heidegger is for the 
first time rehearsmg the elusive basic ideas which a year later will struc
ture the opening sections of BT. In the "battle of the Titans over ovCTia" 
(246A) historically fought by the early Greek philosophers for the middle 
gr?und between matter and idea, the one and the many, being and non
bemg, he sees the conquest of "the milieu in which ontological research 
~s s~ch .can operate." Plato himself deserves the credit for following the 
mchnatwn to go beyond the antic toward the ontological, and so for the 
"u~precedented discovery of seeing the difference between being and 
b~mgs: toward .':hich Parmenides, albeit unclearly, took the first step 
WI~h hts p~opositlon, 'being is.' "This apparent tautology, for all its self
evidence, IS (!), precisely as self-evident, to be made the topic and clear 
concept of the most fundamental of sciences, for which "the nature of 
being i~ .quite ~s difficult to comprehend as that of not-being" (246A). 
In a~ditlOI_I to ~ts self-evidence, a second objection against the concept 
?f bem.g, hkewtse symptomatic of the oblivion of this central question, 
~s that It as the "highest" concept is undefinable. Heidegger answers: It 
IS not at all cl~a~ _what. sort of "~ogic" is needed in order to conceptually 
elaborate th~ mitially mdetermmate concept of being, except that it will 
not be a ~ogiC of bemgs. Nevertheless, it is not enough simply to raise 
the quest10~ of the sense ~f be.ing formally (GA l9:447f.). The milieu 
for ontological research, this middle ground between being and beings, 
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must be prepared by the concrete elaboration of the very placing [and 
place] of the question. This will entail its analysis into 1) what is asked 
for (the sense of being), 2) what is asked about (being), but to begin with, 
3) what is interrogated, the entity whose structure is to guide us toward 
what is asked for, the sense of being itself. The question then becomes: 
What being is truly adequate to/for the sense of being? What characters 
does such a being yield? From this perspective, it can be said that the 
Greeks themselves left the question of the sense of being unasked. For 
they took it to be self-evident that being means presence, but never really 
asked what being must be present in order to justify such an assumption, 
and why precisely this being. For only from a being which always is can 
the sense of being as presence receive its justification. Moreover, this 
sense of being depends on the possibility of encountering such a being 
in its presence. What then makes this encounter possible? What are the 
conditions of access to such a being? This line of questioning was not 
pursued by the Greeks, though there were hints of it in the presence of 
the phronetic soul in the Sophist (247 A), and earlier in Parmenides' dic
tum that "thinking and being are the same." In noting such Greek dues, 
Heidegger is dearly paving the way for his own approach to the question 
of being through the phenomenological structures of intentionality em
bodied in Dasein. This will be the central theme of his course of the 
following semester, somewhat inaptly entitled, "History of the Concept 
of Time," reflecting the lag in the academic calendar in which the title 
announced in advance is surpassed and outstripped by rapidly develop
ing new insights. 

These passages from the Sophist add a kind of esoteric ontological 
purity to the ensuing drafts of BT in 1925 and 1926, and give us the 
palpable verbal quality of the question of the sense of being as such, a 
concern for its concept. Yet Heidegger regards this last step as continu
ous with his earlier concerns for the underlying assumptions entering 
into the Greek sense of being. Heidegger says as much in March of 1925 
when he reports to Lowith that he is now expanding his "Time" essay 
of 1924 in order to situate it "in the context in which it was first elabo
rated, as the ground for the destruction of Greek ontology and logic." 
And in a letter to Rudolf Bultmann at the end of 1927 which spells out 
the complex of motives which entered into BT, first and foremost is the 
Greek motif: "My opus seeks to radicalize ancient ontology and at once 
tries to build [into it] the relation to the region of history." 

PART THREE 

Three Drafts of Being and Time 



Another book is born. One could conclude, from the old Heidegger's ac
count of it, that it simply occurred to him sometime in SS 1923 to start 
jotting down notes for a book which would bear the title "Being and 
Time" (US 95/9). But the Story we have been telling uncovers a far more 
complex context which places this matter-of-fact anecdotal simplification 
in a far richer trajectory of precedents and tendencies. BT as an overall 
program had its birth in the Introduction to an Aristotle book drafted in 
October 1922. The work on Aristotle dominated Heidegger's publication 
plans well into 1924. The following two years, through 1926, were domi
nated by the publication project which first bore the titles "The Concept 
of Time" ( 1924) and "History of the Concept of Time" (1925) before it 
eventually was entitled "Being and Time" (1926). But this overlapping 
of publication projects is already an indication of their interdependence. 
Of course, in 1922, Heidegger was not yet aware of the fact that, in 
introducing a book on Aristotle, which he never managed to publish, he 
was laying the ground for another book which would precipitate him 
to world fame. But in 1922, he was already acutely aware of the close 
relationship between the historical and the systematic dimensions of his 
overall program. Thus, as early as February 20, 1923, he reports to 
Lowith that he is expanding that Introduction to include basic elements 
of earlier interpretations of the facticity of life-the systematic part-to 
the extent that these are related to the interpretations of Aristotle that 
are to follow. And when the very first draft of BT does take shape, it is 
then redrafted in 1925 to relate it back to the historical purpose from 
which it sprang, "as a basis for the destruction of Greek ontology and 
logic" 1-literally the same goal which was operative in the book on Aris
totle. The same backftow undoubtedly took place with the treatise on 
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Aristotle. It existed in manuscript form into 1926, when Heidegger first 
drafted the historical Second Part of BT with its final Division bent on 
"destroying" Aristotle's texts "with the problematic of Temporality as 
our clue" (SZ 39f.). Since that portion of BT was never published, how 
previously thoroughly glossed texts like Nicomachean Ethics Z would have 
looked when examined from this newfound ontological perspective can 
only be the tantalizing subject of reconstructive and "deductive" specu
lation. 

Thus, on August 5, 1925, the Marburg Philosophical Faculty could 
announce to the Berlin Ministry of Education that their candidate Hei
degger now has two books "in the works": In addition to the old Aristotle 
book, which "will soon appear," "there is now also a systematic work of 
recent origin entitled Time and Being-now being printed-which shows 
Heidegger from another side, namely, as an autonomously developing 
philosophical thinker. "2 

The drafts prefigured. When this nominating petition was dispatched to 
Berlin, Heidegger had indeed already drafted two semblances of BT in 
accord with the circumstances of a very busy academic life. He would 
not really draft the third and finally published version until the petition 
for his promotion was rejected by Berlin late in January 1926 (see Appen
dix C). That he would do this draft in the "space" of a month once again 
relates to the same academic necessities. The surprise is more in the 
number of conceptual innovations that still occur at that late stage in 
such a short period of time. This is the "inside story" that we wish to 
recount. What goes into the making of a Great Book? 

Our focus is primarily the published "systematic" portion of BT, which 
nevertheless was written in a kind of envelope of promissory notes ad
dressed to the never-published historical Part. BT as a text finds its start 
in the Introduction to the Aristotle book of October 1922, which in large 
part contains the only known preview of BT as a program, already distin
guishing a systematic part from the historical part that Heidegger was 
then busily composing. With this outline in mind, Heidegger, perhaps 
by mid-1923, begins to think of composing at least a systematic essay to 
supplement his more historically oriented treatise on Aristotle. The 
course of SS 1923 concludes with a triad of questions that sets the pattern 
for the analysis of the environment which becomes a substructure in all 
of the drafts of BT. By the end of 1923, Heidegger has found the occa
sion and context, with the publication of the Dilthey-Y orck correspon
dence, to plan such a systematic essay in the form of a brief jou:nal 
article. The actual drafting of texts which will eventually develop mto 
the book of 1927 is thereby begun. Our book about a book now becomes 
the inside story of the movement of drafts and redrafts, the shuffling 
of texts which include not only articles and talks but also portions of 
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course transcripts being modified for their new purposes, incorporated 
into s~ttings ~till bea.ring signs of incomplete integration, with the gaps 
sometimes still showmg (e.g., SZ §82). On the conceptual level which is 
our main focus here, it is the Story of a core idea (movement-coun
termovement) being amplified to its fullest, then nuanced in a different 
direction by another guiding idea (the kairological), of a swelling frame
work which still remains intact for all its modifications, of substructures 
contextualized in new ways, of largely latent ideas remaining latent and 
~ept sup_rresse~, o:erdu~ for development or developed prematurely 
m u~frmtful d1rectwns (hke Verstehen), of hesitations followed by quite 
precise terminological decisions (existence), of old terms used tentatively 
m a broad way and then revamped for a more specific purpose (Be
wandtnis), of obscurities left unclarified, deliberately or not. 

I shall pursue this genealogical story wherever it leads, dead ends 
(Holzwege) and all, in accord with the BCD trail that points it out (see 
Appendix C for the factual documentary). The reader will not find a 
systematic section-by-section genealogical analysis of BT at its conclusion 
to tie the loose ends of the Story together. We will end where we are 
now, still under way toward BT, but by then into its unpublished Part, 
with Heidegger himself still under way. But by way of an initial overview 
of the road still to be traversed, as a kind of advance announcement or 
"formal indication" to guide the reader through the maze of drafts, an 
outline of the major threads, interwining their way through the three 
drafts, may prove useful. 

Such threads of dominant progression are necessarily large and 
coarse, but perhaps they will mitigate some of the complexity of concep
tual movement of the more subtly converging and diverging strands, 
hopefull_r without overpowering them with labels. As we progress from 
one draft to another, as we move from 1924 to 1925 to 1926, the domi
~ant q~es.tion_ ~ec~mes in turn "What is history?," "What is being?," 
What IS timer, With the other two however always lurking in the back

ground. We might therefore speak of a hermeneutic draft, an ontoero
teric draft (focused on the question of being as such), and a kairological 
draft. Each has its dominant figure who becomes its focus of deconstruc
tion: whence the Dilthey draft, the Husser! draft, and the Kantian draft. 
Behind both H usserl and Dilthey is the deconstruction of Descartes to 
which we were first introduced in WS 1923-24. In a way, the same dec~n
~truction is behind Kant as well, for the very same reason: the ocular 
Issues of immanent perception, intuition, reflection contaminating the 
cor~ _of immediate experience. But Kant suddenly assumes a pow'erful 
positive role on the verge of BT itself, and so throughout its pages. Most 
Important of all, the core of the drafts, the formal indication used in 
guiding their respective analyses of the human situation, nuanced differ-
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ently in each of the drafts in its attem~t to indicate t~e immediacy of 
experience-under way rathe~ than _fim~~ed, undergomg understand
ing instead of the stilling reflection of ~ntultlon-alt~10ugh they ~re ~[most 
the same: being in a world, to-be, ex-s1stence. Espeoally the la~t ~ndiCator 
involves a secret incubation period, held in abeyance, before It IS overtly 
adopted and quickly develops its surprising new co~sequences, only to 
be gradually displaced by a fourth indicatio~ espeoally geare~ to the 
historical Part of BT: transcendence. But that m turn takes us to another 

story, a sequel, the Demise of BT. 

SEVEN 

The Dilthey Draft: 
"The Concept of Time" (1924) 

"THE CONCEPT OF TIME" (JULY 1924) 

The core idea of BT as we know it receives its first "oral publication" in 
the public address entitled "The Concept of Time" presented to the 
Marburg Theologians' Society on July 25, 1924. Gada mer aptly calls it 
the "Urform" of BT. Not yet a draft of BT, it is nevertheless the first 
major and quite public step toward the extant book BT, by elaborating 
its core structure, which in retrospect finds its seminal roots in the 1922 
Introduction. For in that Einleitung (cf. chap. 5), Heidegger for the very 
first time juxtaposes the deliberate seizure of my certain death, through 
which the very being of life becomes visible, with the countermovement 
of falling through absorption in the averageness of the public "one." 
Death's peculiar sight into the very being of life therefore provides a 
unique ontological access to the temporality properly belonging to 
human being, and so also to its historicality. This polar space of interrela
tionships between life's movement and its countermovement first 
unveiled in the Einleitung receives its first full-fledged development in 
July 1924 in terms of two basically different ways of "being temporal" 
(Zeitlichsein ). 

But something peculiar has happened terminologically between 1922 
and 1924. For precisely at this point of staking out the polar space of 
countervailing movements in his Einleitung, Heidegger for the very first 
time also formally introduces the term "existence" to define the authentic 
way of temporalizing one's facticity. For this authenticating is always an 
"existentiell" (i.e., individual) possibility and choice by which to counter
act the tendency to lapse in life. And in SS 1923 (GA 63: 16), interpreting 
one's facticity in terms of this ownmost possibility of "existence" gener
ates those conceptual explicata or categories which may be called "exis-
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tentialia." But in his public address of 1924 (and in the ensuing drafts 
of BT save the very last), Heidegger diligently avoids this "existentialist" 
vocabulary, even though the main thrust of the lecture is to show that 
"Dasein is authentically with itself, it is truly existent" (BZ 18), 1 by persis
tently forerunning the certain possibility of its "being gone" (das Vorbei). 
Why this diligent evasion of a vocabulary which Heidegger began to 
develop in his early Freiburg period and which will eventually inundate 
BT itself? The reasons are obscure, but one reason that can be gleaned 
from Heidegger's correspondence at this time is a strong aversion, which 
he apparently developed upon first arriving in Lutheran Marburg, to 
the "Kierkegaardism" then in vogue in theological circles. 2 Given this 
burgeoning antipathy, the Marburg Theologians' Society was the last 
place for him to wax "existential"! 

Of course, two other key terms central to this old polar constellation 
are also not explicitly used. 1) But the countermovement of "falling" 
does appear implicitly in the lecture in the "flight from goneness" (BZ 20) 
opposing the "run forward" which anticipates this uttermost possibility of 
being gone; and the addictive "pendency" (Verhiingnis: cf. chap. 5, p. 
256) of falling is suggested when Heidegger writes, "Dasein flees before 
the How and attaches itself to (hiingt sich an) whatever What is present 
at the time" (BZ 21). 2) The old standby, "facticity," also never appears, 
but instead is replaced by its more temporally charged counterpart, the 
Jeweiligkeit (eachness, temporal particularity) of the "I am." It was first 
introduced as the "more precise expression" of facticity in SS 1923 (GA 
63:7), and plays perhaps the central role in this public lecture as a back
drop for distinguishing two ways of being temporal, "there," particular 
and individual, "in each case mine." Moreover, Heidegger in SS 1924 
had discovered a new way of talking about facticity through his gloss of 
Aristotle's Rhetoric and loses no time in applying it. Augustine had already 
seen that the self experiences time immediately in an "affective disposi
tion" (Befindlichkeit: BZ 11), and this immediate self-experience is the 
way in which "Dasein has itself" and ''finds itself with itself" (BZ 14) 
without reflection. "The primary relation to Dasein is not contemplation 
or observation, but the 'being it.' Experiencing or encountering oneself, 
like speaking about oneself, or self-interpretation, is only one particular 
and distinctive way in which Dasein in each case has itself" (BZ 14). 

Fresh from his course on Aristotle's Rhetoric, Heidegger is here taking 
the first, albeit quite imperfect steps toward articulating the immediacy 
of human experience in terms of three equiprimordial ways of "being 
in." As Aristotle already knew, "the being-in-the-world of human being 
takes place primarily in speaking .... How Dasein in its world speaks 
about its way of getting along with its world equally yields a self-interpre
tation of Dasein. It asserts how Dasein in each such case understands 
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it~elf, a_s what it takes itself' (BZ 13). This still quite nascent phase in the 
discussiOn of ln-Sein, the equiprimordial constellation of involvement 
w_ith the w~rld and self through affective disposition, understanding, and 
discourse, IS here still being articulated without the aletheic vocabulary of 
"truth" also developing out of Aristotle, or the kinetics of "thrown 
project" ~nique _to BT itself. This constellation will be a major topic of 
concern m the forthcoming drafts. It will also be one of the very last 
chapters to find its "true" voice in BT as we have come to know it. 

Especially the prereflective immediacy of "finding oneself with one
self" so that one finds oneself "disposed," this "primary relation" to one's 
situation (D_asein) such that "I am it" (BZ 14: "It" is the old KNS experi
ence), provides a latent key to the recurring leitmotiv of the lecture: 
J?asein is its time, I am my time. The secret dimension of disposi
tiOn-the "uncanniness" of angst surfaces but once (BZ 18)-gives con
crete substance to the fulcrum statement, "Time is the how" (BZ 27), 
which allows Heidegger to transform the opening question of the lecture, 
"What is time?," into a concluding litany of new questions: "Who is time? 
~ore precisely: Are we ourselves time? Or still more precisely: Am I my 
time?" (BZ 27). Thus, after arriving at the "answer" that "Dasein is time" 
and not merely "in time," experienced as a how rather than a what 
H:idegger in the end questions even this, his one seemingly central poin~ 
remforced through reiteration, suggesting that there is more to come. 
What is waiting in the wings, beyond the concept of time which is the 
one topic of the lecture, is precisely the concept of being itself, and there
from a more radical sense of time "itself." 

How close does Heidegger come in this lecture to confronting his 
newly won concept of time with the classical concept of being, let alone 
the need to "repeat" (and so to review and revise) it in view of this new 
co~ce~t of time? The armature of the lecture, from its proper starting 
pomt m the temporal particularity of the "I am" (BZ 11) to its thus 
virtually tautological conclusion of "I am my time" ("time is in each case 
mine": ~Z 26).' o~e~ates strictly on the level of the question of the being 
of Dasem, which ISm each case mine. And yet the very last question in 
t~e s-~~ies seeki~g _"to repeat tell_lporally" t~e what-question, "Am I my 
time·. (_BZ 27), m~It:s us to quesuo~ even this conclusion, and to question 
Dase~n Itself. But IS It dear that Heidegger is thus inviting us to question 
Dasem at the. more ~un~ame~tallevel of being itself? To make this step 
bey_ond Dasem to bemg Itself m the concluding context outlined here by 
Heidegger, I see only one possible direction of questioning: How am I 
~y time? Is my. time ultim,ately really mine, ifl first and always necessarily 
'find myself ':Ith myself (BZ 14)? The concluding summary of the lec
ture thus beg~ns to r:~tore the. notes of receptive acceptance of the one-
and-only factrc conditiOns of hfe out of which the more active forerun-
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ning springs, which are at once the conditions toward which it aims. 
Attainment of the time proper to me is governed by a principium individu
ationis "from out of which Dasein in its temporal particularity is . ... In 
forerunning, Dasein becomes visible in its unique here-and-now and the 
once-and-for-all of its unique destiny in the possibility of its one-and
only goneness" (BZ 26f.). This individuating encounter with death, the 
ultimate facticity, "makes all equal." 

And yet Heidegger had just finished saying that at this level of encoun
ter "the Being of temporality means unequal reality" (BZ 26). Through 
this rather abrupt juxtaposition of sameness and difference, he is thus 
raising the problem of a reality which belongs at once to each and to all, 
a problem common to the temporal particularity (fe-weiligkeit) of Dasein 
and to the distributive universality of being itself. And even earlier, he 
raises another paradox: "Dasein is time, time is temporal. Dasein is not 
time but rather temporality. The basic statement, Time is temporal, is ac
cordingly the most proper determination" (BZ 26). I both am and am 
not my time, because time itself is temporal: it is the same relationship 
that he discovered in KNS 1919, at the interface of factic immediacy, 
between me and my life, a life which is given to me before I assume it 
as mine. And this "before" of not-mine provides the space of transcend
ence, beyond the phenomenological ontology of Dasein which dominates 
the lecture, to a more fundamental ontology of being, which compre
hends Dasein. 

But even though the lecture abounds with the ontological concerns 
evident since 1921 for the "being of Dasein" and the "being of time" (BZ 
10), and closes by raising the issue of the "being of temporality" (BZ 26), 
Heidegger does not make the reverse move to the genitive subjective 
"temporality of being" which would have completed the ontological de
structuring, and so never overtly poses the question of being as such. 
For this we must wait for WS 1924-25, which will examine the question 
of being as such more overtly by way of Plato's Sophist. But the unspoken 
possibility of this question was already present from the beginning in 
the phenomenological goal "to understand time out of time" (BZ 6) itself 
and not from the theological starting point of eternity. This sol us ipse 
looms large in the end in the ultimately centering statement of the lec
ture, "time is temporal" (BZ 26), the seemingly tautological fruit of such 
a phenomenological return to the matter itself, a "reflexive" return which 
inevitably raises the question of being within phenomenology. "Time is 
temporal" takes a step closer to but is not quite identical with "It tempo
ralizes" (Es zeitigt, "It times"), the ontological strategy of the impersonal 
sentence already in use as early as KNS 1919 as a way to get to the level 
of being itself. Thus, the public lecture of 1924 only intimates the turn 
from Dasein to being, to the "being of [T]emporality" (BZ 26) of the 
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~a~ous T~ir~ Di~ision of BT. Muted and thoroughly undeveloped as 
I~ IS, such mttmatwns feed Gadamer's declaration that this deceptively 
simple lecture, teeming with "ordinary language" statements more than 
the formal language of ontology, is the "Urform" of BT, if we under
stand this in the sense of a nascent and incipient "primitive form." It 
thus ~arks the zero-p_oint for the coming development of the concept 
of bemg out of the fihgree of the concept of time, and vice versa. But 
it is a task which the lecture itself, as an occasional piece, a single evening 
lecture on "The Concept of Time," from the start overtly states it will 
not do, namely "to question back behind time into its connection with 
other categories" (BZ 6). The lecture is a deliberately truncated treatment 
of the concept of time which is not even supposed to be philosophical. 
It wo_uld thus ha:e b~en improper to interject the one concept proper 
to philosophy, bemg, mto this context. The lecture is therefore not really 
a draft ?f BT, even tho~gh it contains virtually, albeit in very unequal 
proportions, all the maJor elements of the Second Division of BT on 
"Dasein and Temporality," as Heidegger himself notes at one point in 
BT (SZ 268n). We have already suggested above how incomplete, diffuse, 
and even chaotic the treatment of the themes of the First Division is in 
this talk. 

As an initial rendering of the Second Division of BT, the lecture con
centrates especially on the contrast between the everyday "now" time of 
clocks and the futural time which anticipates my unique goneness, and 
concludes by applying this contrast to history and historicality (BZ 
22-26). This serves, among other things, to complete the circuit of ordi
~~ry langua~e identifying Dasein with its time, so that Dasein not only 
zs Its present m everydayness and is its future in forerunning but also is its 
past in historicality. "We are history," according to Count Yorck, whose 
correspondence with Dilthey Heidegger is then studying in preparation 
for a review article which will turn out to be the first substantive draft 
of B~. 3 

"But Dasein is historical in itself insofar as it is its possibility. 
In bemg futural, Dasein is its past, coming back to it in its How. The 
way of coming back is, among others, conscience" (BZ 25 ). The possibility 
of "ref:>~ating" the past in the future, in the How of possibility, by way 
of a cn~Ique of the present is "the first principle of hermeneutics. It says 
somethmg about the Being of Dasein, which is itself historicality" (BZ 
26). 

Historicality is the linchpin in BT between the systematic First Part 
~nd the historic~! Second P~rt calling for the hermeneutic critique or 
Phenomen~logiCal Dest~ucuon of the History of Ontology" (SZ 39). To 

w_~at extent Is sue~ a proJect already operative in the lecture? The possi
bility of such a proJect dates back to Heidegger's return to Aristotle's texts 
since 1921. The major question almost immediately becomes whether the 
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ontological paradigm in Aristotle's Physics, "being" taken as a finished 
product, focusing on the what (doo<;) of an "it," is adequate for the 
ontological interpretation of human life. In the first weeks of SS 1924, 
Heidegger notes in great detail that the how of a produced what, which 
lies at our disposal, is presence, Gegenwiirtigkeit, 7Tapovrria. Heidegger 
puts this temporal clue toward historical destruction to work for the very 
first time in the lecture through the references to Aristotle's Physics (BZ 
7f.) which raise the issue of the paradigm of "in time" operative in the 
time of everydayness and science. It is also at work in the bracketing of 
the theological approach to time through eternity, "the empty being
forever of aei" (BZ 5 ), which "turns out to be a mere derivative of being
temporal" (BZ 6). But these are only the halting beginnings of a historical 
destruction of ontology by way of fundamental insights into time. At 
this seminal phase, there is hardly a full-fledged program in place for 
destroying the history of ontology along these newfound lines, aside 
from the ongoing confrontation of the towering figure of Aristotle. We 
must wait a while for a full slate of candidates for such a destruction to 
be named, as various figures are accused of neglecting not only the ques
tion of the being of the human being but also of being as such. 

In the lecture, it is not so much historical figures as the "parade of 
sciences," from theology to relativity physics to history to philosophy 
itself, that is placed under "police" scrutiny, to determine whether their 
concepts of time are really getting at the matter under investigation or 
simply "feeding off of traditional and worn-out verbal knowledge of the 
matter at hand" (BZ 7). In the case of philosophy, this propaedeutic 
"policing science" would "on occasion carry out a house search of the 
ancient thinkers, just as they themselves have done" (BZ 7). The same 
"destruction" is then applied to the concepts of ordinary talk and experi
ence. But with this step into the pretheoretical and even the preontologi
cal, we actually come to the potentially revolutionary power of this "pre
science" (Vorwissenschaft: BZ 6), the "science" that precedes science and 
assumes the "subordinate but sometimes urgent task" of conceptual scru
tiny or "policing" of the sciences, in this sense deserving to be called the 
very "logic" of ontology and the sciences. A year later, Heidegger will 
describe these seemingly stringent policing duties more creatively as a 
"productive logic" (GA 20:3; also SZ 10), which leaps over the sciences 
into the domains of reality they investigate, sometimes exposing dimen
sions of their being which articulate new directions of research, if not 
new sciences. Such is the case in this lecture, which "breaks" through 
the traditional conception of time in order to "enter" a new domain of 
possibility. The method of "destruction" is the radical formality of the 
formal indication: dissolution of the structured what into the unstruc-
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tured how of the indeterminate extreme of my certain goneness, which 
is to be kept free of all what, when, how long, and how much. 

We leave this necessarily brief lecture with a growing sense of the 
richness of its direct and simple insights, waiting to be mined on their 
own terms and not just as passing phases to be displaced by "improved" 
drafts: t_he c?ntrasts between what and how, how and how long, losing 
an? h~v~ng u~e (how one gives oneself time: BZ 19), two different ways 
of mdtvtduauon, death as the only true "past and gone" as opposed to 
the already experienced past which only seems irrevocably past (BZ 24f.). 
Nascently crude but pregnantly suggestive, a brilliant rhetorical tour de 
force of ordinary language in a period of so much turgid writing, never
t~leless without lapsing ~nto cheap popularization, structured by a sophis
ticated method, therefore charged with latent insights and unspoken 
possibilities: small wonder that this lecture enjoyed a certain notoriety 
in intellectual circles until it was displaced by the more "notorious" text 
of BT itself. It quickly circulated in transcripts stemming from several 
sources. One of the two near-verbatim transcripts used to compose the 
published edition comes to us from the papers ofTheodor Haecker, the 
Cathol~c publicist and Kierkegaard translator with whom Heidegger had 
a runnmg "love-hate" relation for decades. Another more deviant tran
script was used by Heidegger's student and colleague, Oskar Becker, to 
develop some of his own thoughts on natural versus historical temporal
ity in the context of "mathematical existence," their differing ways of 
"repeating" themselves, and even a formal schematization of the "chain" 
of generations which structures the interpersonal dimension of history! 4 

"THE CONCEPT OF TIME" (NOVEMBER 1924) 

The Story5 

This would-be journal article and very first draft of BT originates from 
Heidegger's involvement and interest in the beginnings of an interdisci
plinary journal of the then burgeoning "Dilth~y School," and so out of 
the context of Dilthey's own broad interdisciplinary interests and 
achievements beyond philosophy in the whole spectrum of human sci
ences. The initiative in fact came from Erich Rothacker, a follower of 
Dilthey and coeditor of the newly founded Deutsche Vierteljahrsschriftfilr 
Lztera~urwzssenschaft und Geistesgeschichte and, as philosopher, in charge 
espectally of the latter domain of "intellectual history." In October of 
1922, he writes t~ Heidegger and explains that though the primary pur
pose of the new jOurnal would be the history of literature, considerable 
attention _w?uld be devote~ to its in_terrelations with the history of philos
o~hy, rehgwn,_ a~d art, _with special reference to the Middle Ages. In 
this regard, he mvltes Heidegger to submit a title which could be included 
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in the prospectus of the new journal. Heidegger responds with a title 
excerpted from work on the historical destruction of Aristotle and of 
his influence upon Christian anthropology into the Middle Ages, and 
the subsequent Lutheran critique of that influence as it is carried over 
into German Idealism. It is the historical outline he had just sketched 
out in his Einleitung. The proposed title, "The Ontological Foundations 
of Late Medieval Anthropology and the Theology of the Young Luther," 
remains a viable publication project into late 1924, when Heidegger 
reiterates his promise to Rothacker to write such an article. But it is never 
written, in part because Heidegger's project of historical destruction as
sumes a less religious orientation by 1925. Deepening its "guiding clue" 
(SZ 39) from facticity to Temporality, the destruction becomes more 
purely ontological and less anthropological, replete with historical figures 
other than Paul, Augustine, and Luther. Focus on these latter reflects 
the influence of Dilthey's "Christian" reading of the history of philoso
phy, which had fascinated Heidegger since 1919 (cf. chap. 2 a?ove). 

But toward the end of 1923, Heidegger proposes a second arttcle to 
Rothacker which he actually does bring to completion in the following 
year. In requesting the journal's review copy of the Dilthey-Yorck corre
spondence,6 Heidegger adds that he wishes, in conJunct!on with_ such a 
review, to make a fundamental statement about Dtlthey s work m gen
eral. In the ensuing months, this "review" article grows to more than 
double its originally estimated length and becomes instead a seventy
five-page fundamental statement about Heidegger's own wo~k. Perhaps 
not only because of the length of the essay but also because of lts tortured 
language and ponderous style, the senior coedi_to~, the Ger~anis~ Paul 
Kluckhohn, expressed reservations about pubhshmg the article m the 
Deutsche Vierteljahrsschrift. As a result, it was transferred to Husserl's]ahr
buch, where it appeared well over two years later, after growing into the 
full-length book that we know as Being and Time. 

The Article 
The advance title of the article was "The Concept of Time (Comments 
on the Dilthey-Yorck Correspondence)," but the subtitle was dropped 
in the final manuscript, which was hand-copied by Heidegger's wife, 
Elf ride, and then sent to Rothacker. A portion of this handwritten manu
script, the five-page review of the Dilthey-Yorck correspon~ence: finds 
its way bodily into the final clean copy of BT sent to ~he prmter 1? late 
1926, and appears in §77 (SZ 399/5-403/13) virtually m the form It was 
written in 1924 (see Appendix C). This passage, along with the sentence 
acknowledging Husserl's "incisive personal guidance" (SZ 38n), thus turn 
out to be the very first passages written for the famous book of 1927. 
More than these verbatim passages, however, it is the structure of the 

THE DIL THEY DRAFT 323 

article that warrants calling it the very first draft of BT. Thematically 
a~d structurally, ~he two _II_li?dle sections of the article coincide roughly 
wtth the two pubhshed Dtvtswns of BT, and the two outer sections intro
duce and develop Dilthey's problem of historicality in the ontological 
context thus proJected and developed. In addition, the final section in
cludes an initial historical subdividing of the task of a destruction of the 
history of ontology along the lines projected in B T. Let us examine the 
article section by section with an eye especially to its distinctive features 
as a step in the development toward BT. 

I. Dilthey's Line of Questioning and Yorck's Basic Intention7 

T~e "~ccasi~n" _for this "provisional communication" of Heidegger's on
gomg mvesttgatwns on time is the publication of the Dilthey-Yorck corre
spondence. The aim is to make the understanding of this correspon
dence "more compelling." In this vein, Heidegger places his entire article 
under the auspice of a single phrase underscored in one of Yorck's let
ters, whic_h identi~es the central intention of that correspondence: "our 
common mterest m understanding historicality" (see SZ 398). The article 
accordingly wishes to clarify the line of questioning inherent in this inter
est. Histori~ality is not "world history" but rather being-historical. 

S~ch an mt~rest precedes the question of a philosophy of science re
gardmg the ob~ect of th~ historical and how it is an object of historiology. 
The more radiCal questwn of what it means to be historical calls for the 
onto~ogical ~xposi_tio~ o~ the _structure of a being which is history. It 
considers thts entny m Its bemg and conceptualizes the characters of 
being thus exposed into categories, fundamental concepts. 
. Ac~or~ingly, this entity itself must be brought into the purview of an 
mvestigative regard, the entity itself must show itself, it must become a 
phenomenon and so addressed just as it shows itself. Phenomenology is 
th~ref?re. th~ only way to carry out such an ontological investigation. 
His_toncahty IS _an ontological character of the human being, Dasein. The 
basK co_nstJtut_wn of Dasein, from which historicality can be read off 
ontologically, IS temporality. The endeavor to understand historicality 
thus leads_ to the t~sk of a phenomenological explication of time. [A marginal 
note puts lt more m the language of the July lecture: "Here we have the 
question, which entity is actually as history? This is to be answered from 
the sense_ of historicality, from that which is primarily inherent in it, 
temporality. What entity 'is' actually temporal, so that it is time itself? 
This entity is in actuality then also historical."] 
. This clarification of the line of questioning which is implicit in the 

' Interest "to understand histor_icality" seeks to allow the heritage of Dil
they and Yorck to take effect m and through productive confrontation. 
In their common interest, each friend shared a different portion of the 
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labor, which must be taken into account in what follows. From Yorck, 
who published less extensively, we have only a few largely fundamental 
reflections and theses, which nevertheless show him to be ahead of Dil
they at a forward post in their common struggle. The way to approp~iate 
his ideas is to place them into Dilthey's work and so to make them fruitful 
for it. Only in this way do we understand Yorck's letters as those of a 
friend whose only concern is to help a fellow philosopher in a communi
cation vital to his existence, and in the process to help himself. 

Thus, characteristic passages from the letters will serve to bring out 
Yorck's philosophical intention and direction in regard to Dilthey's line 
of questioning, which will be described briefly. It is within this horizon 
that we shall situate our investigation of time. The analysis of Dasein into 
its characters of being (Section II) provides the basis for the explication of 
time (Section III). The phenomenal field opened by these two Sections 
provides the context which determines the basic lines of histo~icality as 
a character of the being of Dasein; it also defines the mode of research 
in which the "understanding" [sic! The usage is significant, since Verstehen 
will be used so rarely in this "Dilthey-draft."] ofhistoricality and ofDasein 
is to be actualized (Section IV). The entire investigation is thus directed 
back to its starting point and likewise bears witness to its intention "to 
foster the spirit of Count Yorck in the present in the service of Dilthey's 
work" (cf. SZ 404: the repetition of this statement in BT itself amounts 
to a "dedication" of the entire work to Dilthey and Y orck, and not just 
to Husser!!). 

Ia. Heidegger begins Section I with the promised summary of "Dil
they's line of questioning," basing it in part on Georg Misch's comprehen
sive account of Dilthey's development, which had appeared only months 
before.8 

All of Dilthey's works find their impulse in the effort to bring the 
mental and sociohistorical reality of the human being, "life," to a scientific 
understanding and to provide solid foundations for the scientificity of 
this understanding. This scientific striving to disclose life understand
ingly takes two paths: philosophy, which for Dilthey and Yorck ~n the 
end has a moral and pedagogical aim; and historical human soence, 
which depicts life in its "objectivations." The scientificity of human s~i
ence is based on having that which in the end is the constant theme m 
and through these objectivations-life itself elaborated in its structure. 
But as sciences of the mental and spiritual, these disciplines need ground
ing in universal propositions, which provide methodic regulation of their 
cognitive comportment. S~ch. propositions "and r~les are t~ ~e dra~n 
from that "knowledge" which Itself has the psychic context (hfe) as Its 
"underground." The endeavor to raise historical human science to the 
level of true scientificity is thus pursued from two sides, that of the the-
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matic object and that of the knowledge which discloses it. Both sides lead 
~o one and the same task, that of studying the "psychic context" itself in 
Its structures. 

But phi~osophy, to.the extent that it seeks to elaborate a theory of the 
human bemg accordmg to the basic possibilities of its life, is likewise 
placed be~ore the same task of an analysis of the "psychic context." Such 
an ~nalys~s m~st reveal :'the whole fact of man," this thinking, willing, 
fee~mg bemg, m ter~s o~ the "structural context" of his lived experiences. 
This structural contmmty does not run its course on top of life, as it 
were, doe~ n~t happen with it, but is itself"lived, experienced," so that the 
whole of hfe Is already there in every one of its actions and motivations. 

As lived, the str~ct.ural ~oh:rence of the psychic is at once a "develop
ment~! co~ere?ce. Smce hfe IS development, so that it is always concrete 
and .h1stoncal, .Its ~wn history must become an organon of understanding 
for It. And this history .speaks all the more originally and profoundly, 
the more the human sciences (the historical disciplines) move on their 
own ~ethodically secured and conceptually elaborated courses. The the
ory of the human being, the .co~crete history of its spirit, and the theory 
of the sczences o~ man an~ h1s ~Istory make up the threefold yet unified 
goal ~oward which every. mvesti?ation. and every ever-so-isolated inquiry 
by ?,Ilt~~y moves. The f~undatwn of all three researches is a "psychol
ogy of hfe, of the psychiC context as such. Because life is to be under
stood as an original and proper reality, the manner of its scientific elabo
ration can only be defined from out of itself. This means the exclusion 
of all atte~pts to disclose the psychic "scientifically" as a natural object. 
!?e ~sychiC cannot be constructed from hypothetically posited elements, 
~tIS .given pri~arily a~ a unity, a context. This whole must always be kept 
m VIew, all of Its particular structures are to be understood in reference 
to it. But the description of the psychic context must also have the charac
ter of a secure and universally valid knowledge, if it is to be equal to the 
foundational task spelled out above. 

So muc~ for ?i~they's line of questioning in its methodic ground. "It 
was exclusively m mner experience, in the facts of consciousness that I 
~ound the solid anchor for my thought."9 The "whole man," the full and 
real process of life," is to become manifest in these facts of conscious

ness. ~ith this aim, to be sure, Dilthey takes care to place himself in 
opposition. to all "intellectualistic" psychology. Nevertheless, the methodic 
ground of hzs foundational work still amounts to gaining access to the cogitationes 
(res cogztans) zn order to thematzze them, along the lines that Descartes had estab
ltshed and developed in the Meditations. 

Here is where Yorck's critique is to be brought to bear (see SZ 399ff. 
fo~ the "revi~w" of Y orck, lifted virtually ~erbatim from the body of 
this 1924 article). He calls for a critical "breakdown" of the assump-
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tions-ergo a destruction!-of constr~ctive psycholo_gy and a more ~ho~
oughgoing analysis of Dilthey's analytiC psycholo?Y• m order to arnve ~t 
a ground from which the method itself can be disclosed. _What :orck IS 
asking for in effect is a "logic" which leaps ahead of the soences m order 
to guide them, like Plato's and Aristo~le's lo?ic. _It must work out ~he 
differing categorial structures of the bemg wh~ch IS nature and the bem_g 
(Dasein) which is history. Dilthey "put t?o l~ttle ,stre~s on_ the_ gene_nc 
difference between the antic and the h1stoncal. W1th h1stonans hke 
Ranke, such an inadequate differentiation h_as int~odu_ced ocular ~eter
minations, aestheticism, and antiquarianism mto histonolog~. A~d It ~as 
contributed to the separation of systematic philosophy fro~ Its h1stoncal 
investigation. Because of philosophy's special ch_arac_ter, Its ways _of re-. 
search and its linguistic expression are of a speoal k~nd. Yorck _him~elf 
was already on the way toward a categorial apprehensiOn of the h1stoncal 

as opposed to that of the ontical (ocular). . . , 
What in effect is required is an ontology of the h1stoncal. Yorck s 

understanding of the historical makes it clea~ that ~uch an ontology can
not be found by way of historiology and Its obJeCt. Its phe~omen~l 
ground is rather given in human Dasein. Whether the o~tolowcal_ ~o-si
tion of the two friends is equal to the task of understandmg h1stoncahty 
can be decided only after the being of Dasein has been brought out by 

a positive exposition of the phenomenon of time. 

II. The Original Characteristics of the Being of Dasein. 
This section is the very first systematic elaboration of what w_Ill becom_e 
the First Division of BT. Contrary to the disjointed list of eight "basiC 
structures" of Dasein that he presented in July 1924, Heid_egger ret~rns 
to the tripartite outline of questions rega~ding Das~in preosely as Bemg,
in-the-world, which he first introduced m the closmg hours of SS 1923 
(GA 63:85). This trio of questions in lecture not~s tha~ amount to the 
very first written notes to BT (US 95:9) ~ill orga~IZ~ this and a_ll future 
elaborations of the "characters of bemg of Dasem m what became th_e 
First Division of BT: l. What is this "wherein" called world? 2. Who ~s 
the being that is in the world? 3. What ?oes ~t mean to be zn? !he la~.~ IS 
in the journal article terminologically Identified as the _que~tion of In

being as such," and soon "disclosed in-being," and receives Its _ver~ first 
detailed treatment in this 1924 context. The treatment_ of this pivotal 
dimension will however undergo drastic development un~Il the ,fi~'al d~a~t 
of BT itself (chap. I. 5). But one hears the echoes of D1l~hey s. holistic 
apriori" of life when Heidegger stresses that all three dimensiOn~ are 
really a single basic phenomenon: they are not three p~rts .to be ~1eced 
together into a whole but three different emphases which always Imply 
one another as well as the whole (GA 63:85). 
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. The prefatory remarks stress that this ontological interpretation is not 
m~ended to be the (definitive) interpretation of Dasein. It aims only to 
br~ng out th?se structures which manifest the phenomenon of time. Why 
this precautiOnary remark? An alternative opening paragraph which was 
cr?ss~d out sugg_ests ~hat Heidegger already wished to raise the question 
of bemg as such m this context, but decided against it. The section would 
then have ~.een ~ntitled :'Dasein as Being" and the key sentence would 
hav{' read: ~ut If the bemg of time is to be made comprehensible from 
human Dasem,_what we nee~ is_a provisional [orientation toward being 
and the potential] charactenzatwn of the being of that entity which is 
addressed as human Dasein." The phrase in square brackets is itself 
crossed out. 

I_nst<;,ad,. the orientation is restricted to that of time itself ("the being 
of time ! With the full knowle~ge _th_at t?e manifestation of time is directly 
pr~port~onal to the degree of ongmahty of the manifestation of Dasein 
m_Its bemg. In fact, the term "Dasein" was selected precisely because of 
this ontological primacy. 

Hei~egger_ thus opens with the question, why go to Dasein in order 
t~ explicate Ume? He gives~- clea~-cut double answer, stemming from 
~Is Ju~y lectl~re: a. Human hfe at Its most daily level is oriented toward 
ti~e, Its actwns and omissions "count" on time, take it into account. 
Time occurs in human life, human life occurs in time. The events in our 
env~roni_ng ~orld and the processes of n~ture are "in time." b. Any study 
of time mev_Itably comes across the classical texts of Aristotle (Physics 4) 
and Augustme (Confesszons, book 11), which raise the question whether 
the "soul" or "spirit" itself in the end is time. 

The first of these_ clues points to the task of analyzing Dasein in its 
ev~ryday~ess, what It means to be in the world to begin with, "first of 
~II (zu~achst). T~~ only problem is that this everyday dimension is so 
Immediately fam1har (niichstbekannt) and self-evident that it is usually 
passed over for more overtly "t?eoretical" concerns. The necessary re
versal of the ~atural_ tendency to mvoke the isolated perception of a thing 
as ~ur most Ill_lm~diate ex~eri~nce takes us back to the prior possibility 
of encounte~mg_ that whiCh IS most immediately present (niichstanwe
-:end), ~ur env1romng world. This encounter, itself immediate, is the start
mg pomt for the ontological ~laboration of everyday being-in-the-world 
~s a _fi:st step toward explonng the temporality of this profound but 
Imphot presence. 

1. World as Wherein 
The world as the in-which of the being of Dasein is at once th· t " t f 

h" h" · 
1
. a ou o 

w IC It 1ves (GA 63:86~. How does the researcher find access to this 
deep structure of our bemg? By way of life, in the same way that life 
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does. We get to (zugehen) the world by way of get~ing a~ou?d an~ about 
(umgehen) it (GA 63:80, 94, ?6): dealing and copmg WJ~h It, gettmg by~ 
making do, getting along wtth 1t. T~e every?ay w~rld IS the world-we 
get-about (Umgangswelt). The world ts the ':lth-wht~h of everyday c~n
cern and occupation. We occupy it because 1t occuptes us. Our acces~ to 
the world is therefore through this normal concern and preoccul_lauon 
with it, and not our objectifying perception of it. It is therefore_ m the 
familiar go-around of daily preoccupations,. in the common acuons of 
using, making, keeping, and losing somethmg that we encounter the 
world, clearly already a temporal encounter. But then we have~ complex 
of encounters here, which includes not only the world but thmgs, our
selves, and others in our actions toward the things within t~e wo~ld. We 
clearly encounter all of these, but the encompassing world m wh1ch and 
out of which and through which these all occur? Do we ~ctually e_n
counter (meet, come upon) the global reality of the world m our;> datl_Y 
intercourse? Does the world encounter (befall, happen to) us? How. T_hts 
is the basic question of this subsection (II. 1) of the journal article seekmg 
to expose especially the char~cter of ~he presentness (Gegenwa:tzgkezt) 
of the world. The subsection IS accordmgly devoted to uncovenng the 
characters of "encounterivity" (Begegnis) of the worl? itse~f. W~ have 
caught Heidegger in a transition phase, quiet~y expenmentmg wtth the 
German language in order to bnng the elusive pr~sence ~f the worl~ 
into words. In SS 1925, he performs a similar expenment wtth Husserl s 
coined word, "appresentation." In the terms of BT, however, th~ world 
as such is not encountered, but simply provides the nexus ":hte? lets 
entities be encountered, and this is precisely what the -~resent_ts, G_egen
wart when it is understood as an empowering possibthty of ume ltSelL 

M 
' by 1923 Heidegger's Aristotelian studies on the nature of 

oreover, , . . "bT 
aletheic truth had come to the point of experimentmg wtth the poss1 1_1ty 
that the world itself is a context of disclosed ness ("truth"). Thi_s subsect10n 
of 1924 thus also already bears witness to Heidegger's ongomg struggle 
to find the right words to articulate the tacit relations o~ presence and 
disclosure (ergo of truth as time, and time as truth) operative betwe~n the 
surrounding world and its things. Accordingly, a better u~derstandmg of 
this subsection can be gained by a brief glance backward m ~rder to ~ort 
out the threads of development coursing into and through It, ~speoally 
with respect to the receding term "encounter" and the emergmg term, 

"disclosedness." 

1 a. Retrospective Excursus . 
The elements of the analysis of the environing world have been gather~ng 
f
. fi · He

1
"degger's work ever since KNS 1919. The concluswn or ve years m . . , . 

of the first environmental analysis, where world IS already understood 
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~s an orienting context which gives things meaning, provides the leitmo
tiv_ for all of th~ fo_llow~ng a~alyses through BT: "the meaningful is the 
pnmary, [for] 1t gtves itself Immediately to me, without any detour of 
t?o~ght across th~ _app_rehensio~ of a thing. Everywhere and always, it 
stgmfi'e'~ for me, hvmg man e?vtroning world; it is wholly worldlike, 'it 
~orlds_ . (ZB~ 73). The dynamtcs (and so the temporality) of this signify
~n? mt!_teu wtll tend to be obscured by an abstractive categorizing when 
it ts reiterated. over the years that meaningfulness, significance, is the 
~entral and p~tmary character-of-being of the world. "Meaningfulness 
ts a how of bemg, and the categorial of the Da-sein of world is centered 
in it" _(GA 63:86)_- And because the world is "there" in, through, and as 
meanmgfulness, 1t can also be called the primary character of encounter. 
Begegnis: like the ultimate event of meaning, Ereignis, is a "happening" 
word-it really means "occurrence"-and so retains some of the old 
?Y?amism of "worlding" while also conveying a sense of brute facticity 
~n lts happenstance of j_ust com~ng across something, happening to meet 
It. Such an encounter ts somettmes called an "experience," understood 
as ~ 'jolt" _which _we endure or undergo (er-fahren, the peripatetic ex
perzre). Thts was tts sense in late 1921, when Begegnis is first used to 
c~ar~cteriz~ "th~ basic way of Da-sein of worldly objects" (GA 61:91) 
wtthm t~e mte?twnal context of ~aring in its. correlation with meaning
fulness. Meanmgfulness as such 1s not expenenced, explicitly; but it can 
be experienced" (GA 61 :93). 

Aside _from an. ~llusion here to a transitional experience, oddly 
e_n~ugh, from exphotness to implicitness, this possible experiential tran
sltwn from worldly objects to the world itself is not undertaken until SS 
19~3, precisely in the closing hours Quly 11, 18, 25 = GA 63:76-104) 
~hteh present "the very first written notes toward BT" (US 95/9). But 
m contrast_with t~e formal indication of existence which guides BT, the 
pre~~sse_ss10n gmding this earlier hermeneutics of facticity is drawn from 
fa~ttoty ttself, from the temporal particularity of "everydayness": "Da
~et~ (f~ctic life) is Being in a world" (GA 63:80). The "indeterminate 
md_tcattve content" or formal indication of this presupposition aims to 
be JUSt as destructuring of traditional distinctions like subject-object (GA 
~3:80f.) and form-matter as the very first of Heidegger's formal indica
tiOns, "it worlds," to which it still bears a close relationship, as we shall 
now see. 

"Welt ist was begegnet" (GA 63:85). With this terse sentence, Heideg
ger ~akes the ~rst_ step toward un~erstanding the first of the three "parts" 

, of h~s formal mdtcatJon_, c~ncernmg world as the in-which of being. The 
oddtty of t~e sentence l~es m_ the undecidability of "begegnet," which can 
be ~ot~ ~ct~ve _and passive, hke the Greek middle voice of cpaivetJOm, to 
whteh It IS m fact phenomenologically related. Heidegger wants it both 
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ways: "World is what encounters ... and is encountered." Moreover, he 
immediately moves to deemphasize the "what" in the sentence. For the 
world is primarily a how, the how of all worldly encounters: 

As what and how is it encountering? ... In the character of references 
(Verweisungen, an ontological term); the references give the world as the 
cared-for; it is "there" in the how of being cared for. ... The as-what and 
how of encountering is settled in what is called meaningfulness, signifi
cance .... Significance is a how of being, in which the categorial of the Da
sein of world is centered .... This world encounters, is encountered as the 
cared-for. (GA 63:85f.) 

Encounter is at least a two-way street, a relation or chain of relations. 
For the first time in this lecture course, Heidegger describes the world 
of significance as a referential context and continuity of "for" and "to," 
and with it the worldlily encountered object as something to-hand, handy 
(zu-handen; GA 63:93, 97ff.), a giant leap forward in the road from KNS 
to BT. The handy thing is "there-to," it comes to the fore and so is en
countered out of this vectorial nexus of relations of "to" and "for." En
counter is thus the very happening of articulation and differentiation, 
uniting and dividing: it worlds, it contextualizes. Thus, uniting and divid
ing, the functions that Aristotle ascribes to propositional truth, already 
take place at this more basic prelinguistic level. . 

Accordingly, to describe this occurrence of Begegnis further, Heideg
ger for the first time invokes the language of truth as disclosure: "~ean
ingfulness is understandable only out of the disclosed ness already found 
in it out of which the encountered signifies itself upon being encountered, 
poi~ts to itself and so forces itself into the 'there'.". (GA. 63:96). ~eani~g 
and the encounters it enables thus become vlSlble m and with dis-

closedness.10 
But meaningfulness likewise becomes visible with two correlative phe-

nomena, familiarity and its disturbance (GA 63:97, 99f.). With the latter, 
we come to encounter in the more contravening sense of an "accentuated 
'there'" (GA 63: 100). But such an overt encounter is founded upon 
the self-evident familiarity of a more habitual there which stands in an 
"implicit pre-encounter" (GA 63:98). In the care-less absorption in th.e 
world through preoccupation with it, world is encountered as self-evi
dence (GA 63:1 03), meaningfulness uninterrupted. One does not need 
a "striking" object-a broken hammer, a missing pocket knife-for en
counter to "take place." World is encountered (encounters) not aft~r the_ 
fashion of a subject-object relation but in the character of the bemg of 
Dasein, in and for caring (GA 63: 102). 

lb. November 1924 
The subsection written in 1924 follows up the development of SS 1923 
with a list of the "characters of encounter" of world itself-meaningful-
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ness, familiarity, disclosedness, fore-appearing and fore-presence-with 
an eye especially to their temporal implications (encounters). In familiar
ity, for example, "concern meets with the 'always already so-and-so 
there.' " The strange is but an extension of the familiar: it is simply 
:'other than. we expected" (gegen-wiirtigen!). In fact, SS 1923 (Germany 
IS ~pproach~ng the peak of its runaway inflation) comes close to putting 
this perenmal "perversity of inanimate objects" in the form of a kind of 
Murphy's Law. Familiarity is essentially and eminently disturbable: 11 

This lack of familiarity is not something occasional, but rather belongs 
t~ the te~pora~ity of encountering the world as such .... Through the 
distu~babiiity of our most implicit familiarity [like that of our currency], 
what IS encountered is there in its incalculability. The encountered there 
assumes the peculiar hardening ofthe obtrusive and accidental [T1lX1J]. The 
"mostly always somehow other" dominates the encounter of the world. 
(GA 63:100) 

But in late 1924, Heidegger draws a more methodological parallel of 
immediate relevance to his own phenomenological-ontological investiga
tion froll_l this "peculiar hardening," to which our usually limpid inter
course with the world seems to be prone. For it is likewise the source of 
the reification by philosophers of the smooth "matter of course" of the 
s~lf-evident world in which we are so immediately and deeply preoccu
pied. Even Husser!, who identified the methodological necessity to 
"brac~et" this reifying "natural attitude," ultimately mi~ses this originally 
expenenced encompassing world and instead replaces it with the deriva
tiv~ paradig~ of an object correlated with isolated acts of perception. A 
stncter abs~mence from this natural tendency is essential for the phe
nomenological encounter of the immediately encompassing "prepercep
tual" world whose ontological elaboration is to provide the basis for the 
explication of time. 

Similar problems of reification are to be found in the concept of "na
ture" ur:d.ersto~d as something already there in advance. Heidegger 
treats this Issue m the context of two additional "characters of encounter" 
articulated from disclosedness (GA 63:96): Vorschein (fore-appearing) 
and Vorhandenhezt (fore-presence). First to be encountered in the world 
of .~oncern, precisely in and through their "useful for" and "conducive 
to, are tools. But tools come to the fore and fore-appear against the 
background of that t? which they refer in their serviceability. This back
ground of upon-which and toward-which is present in the form of the 
"already there in advance," the fore-present: field and forest, mountain 
and stream, earth and sky. The encounter with nature in this environ
mental context is ~n .~xtension of the world of concern and has virtually 
the same referential character of encounter," for example, in reckoning 
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with day and night, protecting ourselves ]Tom the weat~e:, ~a~~ng things 
out of its stuff. Environmentally encounter~d ~ature 1~ m lts al~ays al
ready there" in fact distinctive in not needmg 1mmedia~e ~tt~nuon, .not 
having to be produced. It is on hand, prepresent, fi.rst m ns 1mmed1ate 
availability rather than as an object of the n~tural sc~en~e.s. I~s on-~and
ness (V orhandenheit) in the form of immediate availabihty 1s taot and 
referential, and so more comparable to the character of the to-hand~ess 
of handy tools than to that of a mere object standing before a th~oretical 
observer. The distinction between the two "handnesses" here 1s not as 
sharp as it will be in the next two drafts of BT.. . . 

This more subtle and richer presence-at-hand 1s lost m BT itself, when 
Heidegger restricts Vorhandenheit to the presence ~hie~ has .been de
nuded of a world, like obtrusively "striking" things, soenufic obJects, and 
what is traditionally known as "substance." But it still occurs on occasion 
in SS 1925 (GA 20:270), where Heidegger will moreover, by means of 
the Husserlian borrowing, "appresentation," try anew to bring out the 
rich and complex, albeit immediate, presence of the world in relation to 

its things ... and to Dasein itself. 

2. Who is in the World? 
The second question is directed toward Being-in~t~e-world: "how .does 
'Being' in a world appear?" (GA 63:85). In 1924, it iS put more ontically 
as the question of "the entity that is in the world" and in SS 1925 more 
precisely and elaborately as the question of "the ~ntit~ as defined by t~e 
'who' of this Being-in-the-world and the how of this beu:g, how the enuty 
itself is in its being" (GA 20:211). Just as the first questwn took us to the 
most immediate presence of the world, so will the second to the most 
immediate presence of the "self" which is in-volved with such a world. 

As being-in-the-world, Dasein is at once, "at the same time" (z~gleich), 
being-with-one-another. And in the very first developed u~e of this ter~, 
Heidegger observes that t~ese t~o characters of the ~emf? o.f Das~m,: 
being-in-the-world and bemg-with-one-another, are eq~ipnmordial 
(gleichursprunglich). The term will proliferate in BT, appearmg th~re first 
in precisely the same context of the Self and Other (SZ 114). ~ut m 1924 
we have one of the rare contexts which also suggests the ulumate con
temporaneity of all such primary characters. Heidegger used the te~m 
first in the habilitation of 1916 in precisely the same context of Idenuty 
and Difference as in 1924-27: that a One cannot even be thought with
out the Other, that being identical with itself and being different from 
something else are equally primordial (the heterothesis thesis: ~S 172; 
cf. chap. 1 above). This is then. developed into a col_lt.extual"~hesis:. that 
an object cannot be thought wnhout lts state. of aff.a1rs or mtentwnal 
nexus" (Bewandtnis: FS 323; cf. chap. 1 above) mvolvmg at least One and 
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~he Oth~r. The fact that the very first ir.ltroduction of equiprimordiality 
m la~er contexts repeatedly occurs first m connection with Self-to-Other 
relatwns is too striking to be accidental (cf. also GA 20:328/238 GA 21· 
236 12 , . 
. ). As a result, the self and the other are not encapsulated subjects 
is~lated f.rom each other; eac.h a~ises .out of a context of equally primor
dial relatwns, any one of wh1ch imphes the whole which precedes all of 
~hem (d. G~ 21 :226). With his notion of equiprimordiality, Heidegger 
iS clearly laymg the groundwork for a temporal sense of the unity of the 
self as well as of being itself. 

The destru~tu~ing o~ t~e s~bject-object relation also suggests that the 
~ppeal. to eqmpnmordia.hty iS, associated with the reduction to global 
immedia~y that comes With a formally indicative approach, in this case 
reflecte? m. the mom~nt of indifference between self and other through 
absorptwn m the env.ironment. ,In a letter to Lowith at the time, Heideg
ge.r ?otes that the bnef span of an article did not permit him to broach 
t~is ~,mportant methodological point. 13 And even though "formal indica
tiOn. ~as beco~e even more of a recessive topic in BT itself, it is first 
exphcnly mentwned there-three times!-precisely in the treatment of 
the self and the other (SZ 114, 116, 117). 

In this 1924 context, formal indication operates from the start with 
~quiprimordiality to articulate the field of relations, and so to differen
tiate the self. and ?ther out of the global immediacy of the environing 
world. If bemg~wnh-o?e-another is equiprimordial with being-in-the
world, then the immed1ate "there" of the others with whom one is in the 
world must be read off from the kind of encounter we have with the 
environment. The others are already there in the references of the world 
around us, but by way of a "with" rather than an "around." The table 
also refers to those with whom one breaks bread daily, and so on. With 
them, o~e at once likewise encounters oneself, in what one pursues and 
acc~mphshes and how one thus looks and gets placed, out there in the 
environm:nt itse~f and not by way of a reflection on inner experiences 
and the hke. It iS ftrst out of the environmental encounters that the 
others ar~ there as a with-world, and oneself as a self-world, the two 
worlds bemg co-originally articulated out of the meaningful whole of 
the w?rld-about-us (cf. GA 63:98f.: "coming forward" [Vorschein] in SS 
1923 1s replaced by "encounter" of the other in late 1924, but much of 
the ~ording is similar in the two texts). The modes of encounter are 
mamfo.ld, but ?ne get~-about-with primarily in relation to the comings 
~n~ gomgs of JUSt gettmg about. In all this hustle and bustle, who then 
1s m the worl~; The "One," just anyone. Like everybody else, "one is 
what o~e does, every day and for the most part, which is nothing special 
and umque to me, ~ot~ing that I can call my own. In the immediacy of 
everydayness, each 1s w1th the other equally not-own, disowned, inauthen-
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tic. This constellation of terms, along with "falling," has been waiting in 
the wings since October !922 to descri~e this ~omination o.f the Anyo?e 
who is no one, like the averageness whiCh reahzes the levelmg of public
ity, where one "takes things lightly and makes thin?s easy." ."Each is ~he 
other and no one is himself." Many of the formulauons cast m the arucle 

will persist through SS 1925 into BT itself. . . . 
But fresh from a course on Aristotle's Rhetorzc m SS 1924, He1degger 

focuses the article at this point on the speech of the Anyone, how it 
listens, communicates, and "chatters." With this detailed discussion on 
how "talk" (Gerede) idles in everydayness, Heidegger takes another step 
toward the hermeneutic climax he is preparing for this Dilthey-draft of 
BT. For the inertial phenomenon of idle talk, which deracinates t~lk 
from its original subject matter, will also a~cou1_1t for the degen~~auon 
of language in the history of philosophy. Smce It represents the , mt~r
pretedness of the generation of a particul~r al?e" (<?A 20:37~, GA 63: 
40), idle talk also explains why deconstruction m ph1loso~~y IS al~ays ,a 
"critique of the present age" (first in Octo~er ~ 922), a cnt~que of one.s 
own hermeneutic situation. One can even pmpomt the proximate genesis 
of the Daseinsanalytik of BT out of the preceding p~bli~atio? project, 
basically oriented toward "destroying" the her~eneutlc situation of the 
twenties in which Aristotle was to be read. Form the course of SS 1923, 
the ontological characteristics of the "interpretedness of th~ today" als~ 
prove to be the categories of Dasein as such (GA 63:66) .. K1erkegaar~ s 
critique of the "present age" provided many of the essentlal ~hara~tens
tics of everydayness. But his ultimately religious and theologiCal onenta
tion did not move sufficiently in the direction of exposing the "characters 
of being" sought by Heidegger (GA 63:30f.), especially that of"in-being." 
The term first emerges in the closing minutes of SS 1923 ~GA 63:1?2, 
1 00) and, in retrospect, Heidegger looks to it to sharpen h1s preced~ng 
discussion of the "interpretedness of the today," especially by reducmg 

its overly psychological tenor (GA 63:36n, 51n). 

3. In-Being as Such 
Following hard upon the discussion of idle talk, this "hermeneutic" d.raft 
of BT, as the very first elaboration of in-being (In-Sezn), never ~entl~ns 
understanding, the pivotal term in the more basic treatn:ent of m-bemg 
in BT, but focuses on its natural derivative, interpretatiOn (Auslegun~). 
For idle talk is one way in which interpretation is preserved, kept m 
"troth." It is in this sense a positive phenomenon (GA 20:371/269; SZ 
167). But idle talk also hardens interpretation into the habit of "having 
been interpreted," in one word, into the "int~rpretedness" (Ausgelegthezt) 
of "what they say." It is clearly a far-reachmg temporal pheno~enon 
which Heidegger in October 1922 and SS 1923 had already applied to 
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the tradition of the historical sciences and philosophy and will c · 
d 

. h' . , onunue 
to o so m t IS Dilthey-draft of BT. 
. H~idegl?er b.egi~s by underscoring the centrality of this character of 
m~bemg, smce It will take ~s to the original constitution of Dasein, care. 
Hither~o, care had been discussed only in its immediate mode, the "in" 
?f the mterest. ~f ~oncern in its intimate involvement with the world. It 
IS the mode of.m~Imate familiarity in which Dasein feels "at home" and 
~nthreatened m Its dwelling (Grimm's innan is cited here for the first 
tlme.: cf GA 20:213nll58n, SZ 54n). '_[he ~now-how of knowing one's 
way about the w?rl.d translates correlatively mto coming to trust and rely 
upon the world m Its usefulness and availability. But dependability leads 
to. depe?dence and perhaps even addiction. Counting on the world im
phes bemg dependent on the world and submitting to it. "Being depen
dent (~ngewzesensezn), Dasein foll~ws the references of the environing 
worl~ as one ~ollows or~ers, takes Its orders (Anweisungen) from them in 
c~rrymg out Its reckonmg and routine." The seductively comfortable 
give-and-take clea.rly has two sides to it. Being dependent upon the world 
at once means b.emg affected, "put upon," approached (angegangen) by 
the wo~ld. That Is. to say, t.he "s~lf' is affected, one finds ones~lf disposed, 
and this ~elf-~ndmg lets m-bemg be "there" for itself. How it is its own 
t?ere .vanes ~1th t.he disposition .of the world, but more generally, of the 
Sit~atwn of. m-bemg. as such. D1sposedness makes explicit the there in 
whiCh Dasem finds Itself. Dasein finds itself there, Dasein is this there 
~nd t?ese t~o aspects ar~ l.ai? bare in disposedness. The two aspects tha~ 
m-b~mg bnngs out, that It IS Its there, that it lets the world be encountered 
a~ disclosed, constitute its .discoveredness (in BT, Heidegger will call it 
disclose~nessj- The analysis may seem obtuse unless we recall that Hei
d~g?er IS. hem~ guided here by Aristotle's insight that there are two 
dts~mct dimensiOns of truth in regard to things temporal, rex.vYJ and 
1>poVYJITL'>: ~nd that t?e latter is intrinsically self-referential. Thus it is 
not surpnsmg that this subsection also invokes the formal indication for 
the. first ~ime roug?ly in the formula of ontological commerce with i~self 
~h1~h ';111. re~ur t~me and again through BT, that Dasein is an entity 
which m Its m-bemg goes about (geht um) this very being" (see October 
19~2, p. 3, for the first version: also chap 5, n. 15). More basic than 
go~ng about the wor~d, an? founding it, is Dasein's going about its own 
beJ~~· The referent~al senes of "in order to" ultimately refers back to 
the f?~ the sa~e ?f 1t~elf'' .(not yet mentioned in this article). 

Stnk.mgly m1ssmg m .. this first account of disposedness is the more 
dramatic vocabulary of thrownness" -the fact that D · · d I' d . . . asem IS e IVere 
over to Its there-which will first play a maior role only i BT 't If B 
0 

. . h . . e~ n 1 se . ut 
ne can sense It m t e wmgs m Heidegger's cho1'ce of d h h D . . , wor s ere: t at 
asem IS relegated and 'beholden" to the world wh1'ch " t "D · , ge s to ase1n: 
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this point will eventually be comprehended by the more basic relegation 
of thrownness. And in the German, it is but a short step from trust 
(Verliisslichkeit) to forsakenness (Verlassenheit), from "leaving it to" the 
world to "being left," abandoned to the world. And the mood of security 
changes to reflect the fragility of dwelling toward the end of the subsec
tion with the analysis of angst (first in WS 1923-24), with due acknowl
edgment to Kierkegaard ... along with Luther. It had been mentioned 
in passing, first in the guise of affliction (Bekiimmerung, by way of the 
Old Testament and Augustine's "restless heart"), ever since SS 1920. 
Angst is finding oneself before nothing, which gives no_quarter f~r ab
sorption in the world, which thus refers ["throws"] Dasem b~c~ to ttself. 
In this self-reference, Dasein discovers "that it is and that 1t ts not not 
and that it is itself the there in which a world can encounter and be 
encountered." This being on hand (Vorhandensein: so in 1924!) in which 
a Dasein is in each case its own, and so is not the naked on-hand of 
the world, is called facticity ... and not yet existence or thrownness. 
Significantly, the full formula for the facticity of thrownness, "that it is 
and has to be" (SZ 134f.), is not yet employed. "Having to be" (Zu-sein) 
will become the forerunner to "existence" and its placeholder in the 
second draft in SS 1925. And at the very end of the semester, the dimen
sion of "thrownness" is overtly identified for the very first time, signifi
cantly in the context of the angst in the face of my own death. In angst, 
Dasein is no longer dependent (angewiesen, which can also be translated 
as "thrown"!) upon the world, the world is reduced to the "sheer in
which of just being ... as merely being on hand as the in-which that I 
am abandoning." "This implies that the outermost possibility of death 
is the way of being of Dasein in which it is purely and simply thrown back 

upon itself' (GA 20:439/318). . 
The terminology of existence itself occurs only in the final draf~ of 

BT. In retrospect, however, one can already discern in 1924 the pomts 
at which "existence" could find entry in the developing conceptual 
scheme. For already at the end of this section II, it is said that Dasein is 
always out toward ... , on its way to ... , there. But the special plac~h~lder 
for existence at this point in the analysis of the "there" of Da-sem IS th_e 
fact that I am most my own in my "can-be" (Seinkiinnen), whether this 
be authentically or inauthentically. This recitation of traits, along with 
the allusion to an "original choice" under which all my worldly concerns 
are to be placed, prompt Heidegger merely to posit "care" as the ve:y 
being of Dasein. But he does so witho~t any_ attempt_ to elaborate tts 
complex structure, at the very end of this section. He simply concludes 
by citing Burdach's article on "Faust und di~ Sorge_" (cf. also _GA 20: 
419n/303n, SZ 197n), which had appeared m the maugural Issue of 
Rothacker's Deutsche Vierteljahrsschrift. 
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~e cannot leave this subs~ction _on in-being in the "Dilthey draft," 
w~JCh wa~ ~o. ~ave been published m this new "German Quarterly for 
LH~r~ry Cr~ti~tsm. and Intellectu~l History," without noting how much 
of Its analysts ts bemg geared spenfically to that context. There is no talk 
of the equipri~ordiality of disposedness and understanding, as in BT, 
for understandmg (central also to Dilthey) is never even mentioned let 
alone _Seznsver;tiindnis. Instead, the ~~bsect~on again and again goes back 
to _Hetdeg?er s ?ld problem of the genesis of the theoretical," which at 
thts stage IS raptdl_r develo~ing into a full-fledged philosophy of the sci
ences. It thus begms not with understanding but with its stand-in, with 
th~, ~now-how (szch auskennen) of getting about the world of "in order 
to, m_ order to establish that interpretative exposition of its "as what" is 
th~, pnmary form of knowing. Detaching the "as-what" from its "in order 
~o, t~e lezsurely znspectzon of curiosity becomes absorbed and even loses 
Itself m the ~a~ci~ating "look" of the world, strays from the familiar 
context of uuhty m search of the new and exotic. The more · . . . senous 
zn~es~zgatzve inspection gives us research. If scientific research is to main
tam tts authenticity, it must through critique always counter the inertial 
~endency of conc_ealment prompted _by the domination of the customary 
mterpret~dness, m orde~ t~ appropnate the genuine possibilities of origi
nal e~penence. For ~ubhc mterpretedness and its curiosity also tyrannize 
the_ history of the snences. Confidence in the possession of universally 
vahd sent_e1_1ces replaces the :epeat~d questioning back to the original 
ground-gtvmg co1_1texts of b~mg w~JCh constitute the respective subject 
matt:rs ~f the sciences. This apphes especially to the research whose 
~ask IS _to mterpretatively expose the self-referential dimension of Dasein 
Its_elf, m pa~ti:ular "inte~lectual history" (Geistesgeschichte = history of the 
m~nd or spmt} and philosophy. A time can claim the "historical con
~cwusness" as Hs_own unique possibility for self-interpretation. It works 
Hsel~ out by takmg a look at the full range of the most remote and 
exottc ~ultu~es of world history .. It contr~ls this wandering look by way 
of :lasst~catwn and t~e syste~au_c recordmg of types. And since the way 
~ tn~e views the past ts the cntenon by which it interprets and evaluates 
Itself: the pr~sent itself is subjected to a comparative typology. (Spengler's 
p~yswgnomic morphology thus naturally prompts him to predict a "de
clme of the West," Heidegger observes in his more extended discussion 
of these points in SS 1923 [GA 63:56, 39].) 

Sys_tematic and dialectic philosophy provide the foundations for such 
ordermg sc_hemes. Subsumption under a type becomes the goal of knowl
edge, that.ts,.of a knowledge whose basic preoccupation is really a con-
cea_led cunosity. And although these research endeavors e k lt' 1 t "h . , . s e u Imate y 
o. mterpre_t . umamty, .the question of Dasein in its being is seldom 

raised, or It IS explored m terms of an already-fint'shed c system or an 
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unquestioned definition of man as a "rational animal." Ev:n a "philoso-_ 
phy of life" by and large strays into the study of the mamfold f?r~s oi 
cultural expressions oflife or its worldviews. To the degree that hfe Itself 
in its being and as "being" is thematized, it is interp~eted in terms of ~he 
being of the world or of nature. But the sense of ~emg thereby remams 
in the indifference of a self-evident and unquestiOned verbal concept. 
(This is the very first clear-cut allusion in the early Heidegger to the 
importance of raising the question of the sense o~· being _itself_ and of 
starting from our self-evident understanding of bemg, which wil_l lo?m 
large only with the subsequent draft of BT in SS 1925.) The explicatiOn 
of the being experienced by Dasein as Dasein and the developm:nt ?f the 
ontology suitable for this entity is suppressed by the latent dommauon of 
Greek ontology in the externalized form in which it has come to us by 
way of traditional interpretations. 

III. Dasein and Temporality 
The title of this new section matches that of the Second Division of BT 
If we give and take a bit in regard to its overall content, thematic develop
ment, and emphasis, this section of the article may be regarded as a 
rough first draft of the themes of the Second Division, from death to 
authentic and inauthentic temporality. Historicality is intentionally post
poned until the following concluding section. All ?f the~e the'_lles-not 
just "several," as Heidegger states in a note opem_ng t~Is sectiOn-had 
already been "communicated" for the very first ume m t~e lecture of 
July 1924. The article of November 1924 seeks to develop ~his concept~al 
trajectory further in the light of a tighter and more deta_Iled precedmg 
analysis of being-in-the-world. That the July lecture con_sututes t~e base-_ 
line for the Second Division is underscored by a note m the middle of 
the Second Division of BT itself (SZ 268n), which once again recalls this 
public lecture as the occ~sion ~n whi:h "the,foregoing and fo_llowing 
reflections were commumcated m thesis form. The fact that Heidegger 
in November 1924 begins this section by simply citing the opening para
graphs from July 1924 (cf. BZ 29) has no direct bearing on _the ~econd 
Division as such. Instead, this opening discussion of the diffenng ap
proaches to time by theology and philosophy simply ~dds another P?int 
to the philosophy of the sciences which Heidegger Is a~so develo~mg, 
and clearly wishes to highlight in this "Dilthey draft" mtended for a 
journal of the Dilthey School. 14 

. . 

The section begins by questioning the adequacy of th: I_nte_rpretatiOn 
of the preceding section and whether such inadequacy IS _mdtgenous to 
the character of Dasein itself. The prolific central abstractiOn of the July 
lecture, the "temporal particularity" of "for the time being" (jeweilig) _is 
only now introduced-as a "formal concept," Heidegger adds later m 
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a note to himself: In that ~arti_cularity, Dasein as caring is constantly 
un?er':a_Y to ... , Its very bemg Is that of being-[out]-toward something 
which It IS not yet but can be. But only when it is that which it can be is 
it apprehensible as a w_hole, whi~h would provide the requisite guide 
ad:quate for the analysis of Dasem. But in thus arriving at its end and 
bemg fully there, Dasein is, as it were, "terminated," and so no longer 
really there. 

This embarrassment will call for a clarification of the "formal indica
tion" operative in the ana~ysis, which we find in a handwritten marginal 
note appen_ded la~er to this paragraph. Heidegger notes that wholeness 
taken m this way Is not to be regarded as facticity but as existence not 
as a being-so (whic_h Heid~~ger in 1924 draws into his recurrent equ~tion 
of on-ha~dness w~th factiCity~, not as a that, but as a how of being [the 
~ey_ here_Is,;eally In the o~t, sK, ex of ex-sistence: see chap. 8]. Such an 
existential ~f wh~leness IS at once the phenomenological prepossession 

of the analysis. Bemg whole in this way is no longer the wholeness of 
death but of the char~cter that characterizes Dasein. The note clearly 
postdates SS 1925, which also remains a nonexistentialized draft. This 
very firs_t note on th~ terminology of existence is followed by a series 
of margmal notes which further existentialize the draft of 1924 in the 
direction of B T. 

Back to 1924: The subsequent discussion of the Dasein of others who 
have come to their end serves to make the basic term of Dasein more 
precise, that is, what it means to be my own Dasein, that it cannot be 
ta_ken as som~thing worldly and on hand, an occurrent process which is 
Still outstandmg. This applies equally to the death that stands "before" 
Dasein, which by formal definition is always my own death. In the realm 
of possibility w~ich is, Dasein, "d~ath" as such does not exist [an apparent 
rebuttal ?f EpiCur~s s famo_us. h1_1e _on death]. Death is always (jeweilig) 
~nd pa~ucularly_mme. Dasem ISm Its temporal particularity always and 
~n each I'_lstance Its ow~ death, as its most extreme ("outermost") possibil
~,t~. I_n t_his c?ntext, Heidegger acknowledges the importance of Jaspers's 
hmit s~tuau?n" for_an ont_ology of Dasein, and expresses solidarity with 

the basic philosophical au_uu~e expressed in the Foreword of Jaspers's 
P_sy~ho~ogy oj Worldvzews, with Its "center of gravity" in this "category" of 
hmit situatiOn (cf. chap. 3 above). 

On: major difference between the treatments of July and November 
1924 Is the deepe~ resolution that comes from the application in the 
latter of the foreg?mg c~tegories of everydayness and the lapse of falling 
(never e~en mentioned mjuly) to the analysis of death. Take, for exam
ple, the ,Impor~ant formally indicative character of the indeterminacy 
of deaths commg. Everyone says, "Everyone dies someda b t · th . , y, u In e 
meantime not yet. And so one falls back into absorption with the world 
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and forgets the possibility of death. Death's coming is completely ~e~tain, 
but also completely indefinite, and everyday concern covers u~ this m?e
terminacy with all the intentions that it still has before it: The mdefimte
ness becomes definite and defined (and even located) m worldly terms 
precisely in the "in the meantime not yet." Its potential disturbance of 
the peace of daily existence is thereby suppressed. . 

Another major difference is the development, at this stage som~":hat 
halting, of facticity as extreme possibility in the ~irection of t~e ongmal 
choice of "willing to have conscience," a term whiC~ was ment!On.ed only 
in passing in July. The interpretation th_at ?oe~ mto forerunnmg this 
extreme possibility reveals the goneness of bemg-m-the-worl~ as the ~os
sible "no longer there," no longer in the world of preoccupied get~I?g
about. The world thus loses the possibility of defining in-bemg, of g1vmg 
it its being. The world withdraws from its meaningful encountering into 
"something" which is merely on hand. It can no longer "matter" and 
"get to" me. This ownmost Dasein is no longer :'there," in the. worl~. 
Instead, in its outermost possibility, Dasein is delivered over to Itself, It 
becomes manifest as the being which must be from out of itself and 
actually wants to be what it properly is. Forerunning, in revealing on.e's 
being gone, in placing it before ~othing, brings Dasein before th~ chmc~ 
which constitutes its proper bemg, between the two extreme to-bes 
(two "hows") of either willing to be absolutely responsibl~ fo~ i~s proper 
being or letting itself be lived by its daily conce~ns. This .wi.llmg to be 
thus responsible for itself is willing to have conscience This IS the p~re 
how of possibility in its indeterminate certainty as opposed to the lapsmg 
how the how of habit and routine always looking to the what of concern. 

The formal indication, never mentioned in the article, is nevetheless 
by now so deeply ingrained in his approach that Heidegger here virtually 
spontaneously presents a purely formal choice without content. He c~l~s 
it a "horizon" of choice which comprehends each and all of Dasem s 
situations. This does not mean that the how pure and simple is a how 
"in general." The horizon of choice manifests the how i~ its dete~~i
nateness in this case in the certainty of my own death. Bemg gone Is m 
its extre~ity a certain possibility, which however has not~ing to do wi~h 
the indubitability of being on hand versus no longer bemg on hand m 
a worldly way. As the July talk emphasized, being .gone. is not .a what. but 
a how. For Dasein to be certain is to find itself m this certitude, m a 
disposition which is at once "at every moment gripped [ergriffen: moved, 
affected]" by indefiniteness. . . 

Given this extreme tension between certitude and mdetermmacy, 
forerunning my being gone is not merely a matter of simply. c~oosing 
this revealing "how" in which I find myself, but also of sustammg that 
choice and the revelation. Forerunning is accordingly having chosen, 

THE DIL THEY DRAFT 341 

that is, being resolute in its choice. The openness (Ent-schlossenheit) of 
resoluteness is Dasein's discoveredness in the most proper sense. Reso
luteness h?lds itself in the disposition of the sobering angst that corre
sponds to It, and so holds out against the uncanniness of one's ownmost 
being as possible being: It holds me out to the certain possibility of my 
deat~ at any r:noment m all moments. In going about its being in the 
persistence of resoluteness, the temporally particular Dasein is not 
merely in time: in each particular instantiation, Dasein is time itself. And 
this is what it means to be temporal. To be in time is not to be in-being, 
and in-being is not in time. 

One r~cognizes the terms and turns of phrase of the July lecture, 
but now. mtersp~rsed with the halting emergence of the problematic 
of consoence-~mlt-.resolve, w~ich "authenticates" my forerunning (SZ, 
chap. II: 2). It IS .bemg drawn Immediately and directly out of the prob
lem of for~run~mg my death (SZ, chap. II. 1), and not as two. separate 
~ro~lematiCs as m B T. The brunt of this very first analysis of the authen
ticatiOn of temporality is carried by the "being futural" of resoluteness. 
!he ot~er t_wo terms of the triad are still used quite sketchily. Conscience 
IS .at t~Is pomt no more than a stand-in for the ownmost self in its being, 
_wnh VI~tually no hjtlt of its "call" to absolute responsibility. The choice 
IS descnbed as bejWeen being "conscienceful" and conscienceless. To be 
conscienceless is· to forget oneself by absorption in the world. One lets 
oneself be chosen, so to speak, by that in which one absorbs oneself. One 
becomes guilty in not having chosen, and resolve has the revelatory 
power to unmask such a Dasein in not having properly chosen. But it 
~lso lets th.is Dasein of and from itself become guilty and remain guilty 
m not havm~ chosen: In ~eing guilty (existentially in debt) in this way, 
the forerunnmg Dasem zs Its past. We begin to see what Heidegger meant 
a few months earlier when he mentioned in passing, in a remark in
tended ~o shed so~e light on historicality, that conscience is one way of 
authentically commg back to one's past and repeating it in its how (BZ 
25). Some further light is shed on this conceptual constellation later in 
April 1925 and again in SS 1925, where Heidegger centers his brief 
reflections around a quotation from Goethe, "He who acts is without 
conscience (conscienceless)." Jaspers had used the same leitmotiv in his 
reflections. on the limit situation of guilt, of the unavoidable guilt that 
accompames every act. Every act has its unwanted consequences. He who 
act.s must therefore be ready to assume even this unchosen guilt, the 
gmlt that comes with being one's past. 15 

Clearly, Heid:gge~ still ~as a long path to travel in this problematic, 
and ~e must wa~t until BT Itself for anything like a thorough treatment 
ofth~s con~tellat10.n of ~oncepts. The same applies to the remaining pages 
of this section, which give us the first extensive treatment of "inauthentic" 
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or, better, "improper" (uneigentliche) temporality, the time we hav_e in 
common with others in our everyday concerns. The more populanzed 
public talk had already begun the task and s_ounded_the keyn~te, which 
tends to get lost in the more complex termmology m the artic~e: Even 
in everydayness, I am my time. But it is no longer my proper ume, b~t 
rather the time that "we" are with one another in the world, the pubhc 
time of Everyone, "Everyone's time" ("Man"-Zeit: BZ 22). It turns out to 
be the time that clocks are made of, who make all time into the present. 
Clocks are made for Everyone, who lives only from, by, and for the 
present. Everyday care, absorbed in the present, gives us a Dasein which 

is its present. 

Improper Temporality 
The section concludes its treatment of the authentic temporality proper 
to my life with an explication of the "peculiar sight th~t death giv~s t_o 
life" (so already in October 1922, p. 12). The very bemg ?f ~asem IS 
now defined as temporality, which is really the source of this sight. Out 
of the most proper and extreme possibility of its voided future and the 
return passage through its freighted past, ~asein is n~w ~ncovered an~ 
"sighted" in the full temporal partiCulanty of the_ se1~ed mome_nt, 
where it can take action in terms of the very how of Its bemg. The sight 
that comes with this full sense of temporality is not the circumspection 
(Umsicht) of everyday concern, and certainly not the direc~ inspectio~ 
(Hinsicht) that comes with the meandering perspectives of leisurely cun
osity, but rather the thoroughgoing perspicuity ~r total_ t~an~parency 
(Durchsichtigkeit) of the Dasein which, purely and Simply, ~s Its ~1me. For 
its forerunning has "passed through" the full course of Its bemg ~r~,m 
future to past to present, in that order, and seen the w~ole _ho_w of It at 
once" (zugleich), in a single "per-spection" or thoroughgomg ms1ght. (The 
allusion to the "holistic glance" of the seized Au?en-blick d~es not s~rface, 
however until SZ 328.) "Out of the indetermmate certamty of Its own 
being g;ne from ... which makes ~ife t_rans~are~t, ~?e ill~mination of 
forerunning has its unmistakable Situation direction (so m the manu
script). The correction graphically recalls the "dynami~" Aris~otelian 
sense being given to the practical situation of acti~n, which He1degger 
has been cultivating at least since October 1_922, If ~ot S~ 191,~. The 
kairotic situation which cf>povYJcn<; reveals ultimately m a smgle glance 
of the eye," is "a~ entity which is a 'not yet' and an 'already' in unity and 
poised in a specific movement" (cf. cha_p. 5 _above, p. 267). . 

What then is the movement and direction of the less than radical 
situations of everyday life, which Aristotle himself studied in his trea~
ment of practical truth? The question woul_d n~tura_lly come u~ for Hei
degger in 1924, who is still deeply involved m h1s Anstotle studies. More-

THE DILTHEY DRAFT 343 

over, ~e is still tra~slating cf>p6vYJO"L<; as "circumspective insight," which 
accord1~gly relates It more to the prudence (Umsicht) or practical wisdom 
~-f the hfe ?~,everyday~ess. F~r daily life has its own wisdom or "sight," 
I_nauthentic temporality has Its own Katpoi, opportune moments, insig

mficant as they may be when compared to the limit situation of our 
mo:tality and the sobering lucidity that it brings. As the conscience, which 
He_Idegger equates with cf>p6vYJcn<; (the habit of right insight into human 
action), reveals the_radi~al "there" of Dasein and so bestows transparency 
~pon the most_ basiC actiOn of human existence, so circumspection gives 
~Ight t_o th_e ~ctwn of everyday concern by illuminating the circumstances 
m ~h1ch It _•s to be carried out. It is the sight granted by the direction 
~~time, by It~ movem~nt of disclosure, by the "truth" that time is. Daily 
l~fe comes to Its resolutiOns and decisions likewise in phronetic and kairo
ti~ term_s. _Moreover, here as in Heidegger's account of authentic tempor
ality, this IS done not by the "natural light of reason (vov<;)" and its eternal 
~erities, as Aristotle and the tradition would have it, but by the light of 
~Ime! Thus Lzchtung, the "lighting of the clearing" of being which is time 
Itself, replaces vov<; within the otherwise Aristotelian fabric of"dianoetic" 
virtues in B T. 

F ollowin_g Aristotle, . H~idegger in 1 ~24 takes this last cue literally 
w~en h~ discusses the ms1ghts and deosions of daily life. One decides 
daily qmte naturally in_ th~ "light ofday" ... and night. "Time is the sky," 
Plato had already said m the Tzmaeus. As discoveredness and dis
closedness, Dasein_ is depend~nt. o~ the world for sight. As falling upon 
the world and so Immersed m It, It takes care of itself in terms of the 
~ost proximate and present possibilities of the environing world, which 
IS present_ not ~s a t~ing o~ h~nd but rather in the character of meaning
~ulness. Sight_ IS available m vtrtue of the sun's presence in the sky. Much 
hke handy thi_ngs, the sky and the sun in their alternating availability are 
encountered m terms of their significance, here as beneficial or condu
ci~~ to sight. As forerunning seizes its opportune moment of total vision 
of_ Its one and only lifetime, so concerned circumspection must literally 
setze the day (carfe diem), th~t is, interpret or "lay out" (auslegen) the 
course of the day m terms of Its environmental significance. Its concern 
~o make the_ best use of the day's light finds its definition and expression 
m terms of tts temporally particular circumstances. But once it is deter
mined, from then on, first light means "time to take out the cows " and 
the last "tim~ to rest." The everyday talk of time thus finds its ori~in in 
the ~ppropn~te now,_ the rig~t time appropriate for ... , not quite a 
partJcul~r whtle (Jewezlzgkezt) hke Dasein, but clearly a particular when. 
~n the dialect of a certain village, therefore, "morning" may simply mean 

the1_1, w~en ~he cows are taken out." The days yield to the seasons, which 
are hkew1se mterpreted according to the urgencies of concern (sowing, 
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harvest) and their proper occasions (weather). Concern must give each 
thing the time that is due to it, it seeks the appropriate now, it asks about 
its optimal when. These disposably appropriate "nows" make up the time 
that gets taken into account, and that ultimately get counted. Moreover, 
Heidegger later notes, this always includes an appropriate "where," the 
place where one is "at home." Time here is always local time. "There's 
a time and place for everything." 

The examples are from the peasant cppoV'Y/!Jt'> (schlauer Bauer!) of daily 
life in the Black Forest-the "peasant's clock" (reckoning by shadows: 
cf. SZ 416) and Bilfinger's book on ancient and medieval time-reckoning 
(cf. SZ 419n.) are already invoked-but the implications are universal. 
Circumspection looks around, that is, it looks over the "lay of the land" 
(Lage: not as comprehensive as Situation), it looks to the circumstances, 
care-fully looking ahead in search of the right time and place, favorable 
opportunity, appropriate material; in short, it plans ahead to make provi
sion so that the task at hand may be brought to a successful conclusion. 
In Aristotelian terms, it seeks "actuality," evreA.exew., in which a being 
maintains itself in the finished state of readiness and presence. For Aris
totle, this dynamic stasis is the actualization of movement itself, the pres
ence of a being in its can-be as such. To the extent that this can-be is 
present, as when this wood is "at work" in becoming a table, there is 
movement. Dasein itself, in its concern for worldly affairs and its things, 
actually cares for itself, that is, for getting finished at the right time 
and having everything in a state of readiness. The concern for things is 
ultimately being anxious for oneself as a sojourning with things, anxious 
especially about the future, that one may succeed, get finished at the 
right time, that nothing go wrong that would "queer" one's plans, that 
one can then depend on things to do their thing (ivreA.exew) in due 
course; especially clocks, so that one can likewise rely on others to make 
their appointed rounds in due course, promptly. But having been fin
ished, these things tend to be forgotten, all the more so as they remain 
at one's disposal without a hitch, so that one need "pay them no heed." 

Anxious about the future, forgetful of the past, worldly concern is 
nevertheless especially "attached to" (cf. BZ 21) the present, in fallenness 
(e.g., curiosity) to the point of addiction (Nachhangen). It culminates in 
the obsessively repetitive "now" -saying which is the very definition of the 
clock, which "tells" the time. And it is the person who is totally absorbed 
in the world of daily concerns ("now this, then that, and only then that") 
and lives by his watch who constantly says, "I have no time," and is 
anxious about "losing no time" (cf. BZ 20f.). Time becomes "precious" 
when it is regarded as an available commodity, subject to presence and 
absence. And the more precious time becomes, the finer and handier 
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~~co~e the ;locks. Not eve~1 determining the "right time" should take 
time (d. SZ 418 for a vanant of this). 

Bu~ ev~ry perso~ has time, counters Heidegger in the vein of ordinar 
language. I have time, because I am it. But this time that I have I h y 
~rom the start already given away, only to receive it from the tim~ wh~~~ 
I~ regulated by our being-with-o~e~another. The time proper to me; the 
time common to_Everyone: two different times. The time which makes 
~p the whole of_ my being, and defines my own being at every moment 
~ve.~ out of the future and the past so that the present takes care of itself, 
~I egger even suggests (in April 1925) that the present disappear~ 

': _en we act out of our future past. Common time, by contrast has a 
~etish for the present. It is an incessant making-present which i·orgets 
Its past. And the future? Everyday Dasein does not run "bef·o "·t f 
b · b b · . re I s uture 

ut IS a sor ed with (bn) a near future which will be that is WI.ll b 
Pres t Th f . . , , ecome 

. en · e uture awaits Its present (Gegen-wart), and so is intrinsically 
onented to the present. 16 

. N?t _that t?e two times are absolutely separate. Proper being is such 
that It IS the Improper properly that is it "l1"fts" ( ifh bt) h · . . , , au e t e Improper 
p:op~rly mto Itself. The "how" seized in the proper resolve of forerun-
mng Is. proper on_ly as the determination of an action taken in the now 
of the Improper time of being-with-one-another But he wh · l 
h h" · · o IS reso ute 

as IS own :~me and does not fall into the time of the one who is merel 
concerned with worldly affairs. Heidegger here cites a maxim of nf-
dence from the apocryphal Ecclesiasticus (20·7)· "A wi·s · pl ·1 · · · · e man IS SI ent 
unti he sees his ti~e, but a garrulous fool cannot abide time." Resolve 
toes not speak of Itsel_f a~d a~mounce itself publicly through programs. 
ts mode of commumcatwn Is silent exemplary action with the others 

and for them. Thus, ~ve_n _though its concernful presentifications are 
now proJ_>erly authentic, It IS publicly indistinguishable from decade t 
temporality. 17 n 

This _last point, mad~ near the conclusion of the section, once a ain 
~xempbfies the phr?,~etic emp~asis that characterizes this very first d;aft
mg ~f the theme of mauthentic temporality." It amplifies, and so com
plexifies, t~e more st~aightforward phenomenology of the ordinary lan
~u_age of time begun m the July talk. It is precisely this emphasis which 

w~~lf: ;~lt ~~7oe to_f the more creative moments of everyday c~ncern, 
. s m BT. There, for example, the appropriate now is 

~entioned only ~nee (SZ 414), and so very little attention is given to how 
It comes to be "sight d " A h 

d . e · . s we ave noted, many of the details of this 
~Ine han 4onlfy pnor draft o~ "Temporality and Everydayness" ( = Div. 

, c ap. o BT) reappear m BT · 11 · 
6; esp. § 80) of the b k h. h . , e_speoa y m the very last chapter (II. 

. . ~o , w Ic Itself was the only chapter in BT drafted 
Without a pnor workmg manuscript. The basi t 1 · 1 . c on o og1ca terms buned 
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in this very last (and so neglected) chapter, like "within-time-ness" and 
"world-time," are coined veritably at the last minute, on the verge ~f the 
composition of the never published Third Division. Moreover, m the 
interim, much has changed in the preceding terminological context (e.?., 
thrownness, understanding, but most pertinent here, Bewandtnts, the Cir
cumstantial nexus which is the being of handy things) which therefore 
gets "repeated" in chapter II. 4 of BT in ways that differ from the early 
article (e.g., "forgetting"). For all these reasons, these ~a~ly pa?es on 
immediate (daily) time, its contrast with the extreme (ongmal) time of 
the self, stand apart and alone as an especially unique "waymark" in 
Heidegger's development toward BT. To the reader of BT, they are 
familiar, and yet, so strange and unfamiliar. These matchless pages, un
polished and disjointed as they are, contain points and nu~nces-I have 
brought out the suggestive possibilities of only a few of_ them-to be 
found nowhere else on this stretch of Heidegger's Way. It IS unfortunate 
for us that Heidegger tendered many of his points without developing 
them no doubt because of the restrictions on length. But as a result, the 
text i~ more difficult and obscure than it might have been, and suggestive 
only with the application of effort by the reader versed in the chronologi
cal and doxographical context in which it was penned. One can therefore 
empathize with the puzzlement of its first two unsuspecting-not to say 
"unwashed" -readers, Rothacker and Kluckhohn, especially here but 
also in other sections. One can only wonder what reception the article 
would have encountered if it had in fact been published in early 1925. 
Clearly, Heidegger had a book-length idea on his hands .. 

The section concludes with a rehearsal of clearly ontological problems 
raised by the time of being-with-things: the nonrecurrability ~f the 
stream of time despite the recurrence of the heavens, the relatwn of 
time and place, time as principle of individuation: Aris_totle's tr:a~ment 
of the relation of time to movement evokes the leitmotiv that will mtro
duce the second, more overtly ontological draft of BT (GA 20:8/6): The 
history of the concept of time can be settled ultimately only if it is a 
history of ontology. Earlier, Heidegger had enc~unt~red an app~re~tly 
linguistic but ultimately ontological problem whKh will plague him mto 
the unpublished Third Division of BT, and beyond: the word "present" 
(Gegenwart) has in its meaning "a peculiar indiffe~ence'_' which conflates 
two different senses: "Anwesenheit in der Umwelt (die Prasenz), und dann 
das 'Jetzt' (das Priisens)." Thus, in the English, we have "present" as pres
ence at a place or in a context ("Here!") and "present': as the t~mporal 
tense of the "now." The point is crucial for understandmg Da-sem (here
being) as in-being, as Heidegger himself rem~r~s in the margin. He then 
observes how "presentish" especially the pnmitlve languages are, an? 
looks to his own investigations on time to get to the bottom of the tradi-
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tiona! grammar and its doctrine of tenses. He could also have added the 
task, begun in July 1924 and continued sporadically through BT, of 
making the ordinary talk of time, beginning with its superabundance of 
idioms, transparent in its sense and sources. This evidence of the com
plex and pervasive presence of time in common parlance is still left 
largely untapped by readers of Heidegger. 

IV. Temporality and Historicality 
T?i~ fin~l s~ction, which in its way anticipates an "ontological exposition 
of h~stoncahty out of ~emporality" (SZ 377), can be construed as an early 
verswn of that penultimate chapter of BT (II. 5) with the same title and 
the same aim, but only in a few very rudimentary points. It makes the 
first halting steps toward making three distinctions which underlie that 
chapter, between proper and improper historicality, between Geschichte 
(the e~per~ence of history) and Historie (recorded history, historiography 
and histonology), and between what has been and so still is (das Gewesene) 
and what is past and gone (das Vergangene). In fact, less than half of the 
sect~on is devoted specifically to the way in which Dasein "grooms" (pftegt: 
cultivates and conserves, holds it in troth) its past and so "has" tradition, 
which takes us to the heart of the historizing action. And this exposition 
of historicality is accomplished upon a somewhat different basis than the 
more developed prestructuration that underlies the chapter in BT. 
Thus, contrary to the previous section of the article, this last section 
cannot even be called an early draft of the like-titled chapter in BT, but 
at most an early announcement of some of its themes and issues stem
ming from a like-minded approach. This only serves to highlight all the 
more the unique accomplishment of each of these versions. In particular, 
there is much to learn from the earlier attempt to elaborate historicality 
out of temporality, which itself has not yet been elaborated into the full 
and complex structure that it acquires in BT. The terse, almost skeletal 
treatment itself serves to lay bare all the more transparently the most 
basic structures constituting the sine qua non to Heidegger's approach. 

This transparency carries over into the second half of this final section 
~hich makes the transition from historicality proper to how it operate~ 
m t~e his~orical disciplines, and from them to the history of philosophy. 
I_n VIew of th~ terse treatment, the need for a "phenomenological destruc
tion of the history of ontology and logic" can be traced back more readily 
to the very character of the historicality of the human being. Accordingly, 
the two_ halves of this short section closely confine and clearly focus the 
not entirely transparent transition between the systematic and historical 
Pa~,ts of the_ pr~jected progr~m of B T. We_ also see the _historical program 
of ,destroymg ontology, sull very much m flux at this stage of Heideg
ger s development, takmg shape before our very eyes. Selecting Des-
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cartes as the chief target of destruction is by no means arbitrary in this 
"Dilthey draft" ofBT. For Heidegger had already sugg~sted in t~e open
ing section of the article that Dilthey's achieveme~t 1? the htst~ry ~f 
philosophy is still marred by the vestige.s of Cartestamsm operat~ve m 
his "hermeneutic situation." Without saymg so-undoubtedly owmg to 
lack of space-the article thus comes full circle to its starting point. 

JV.A. Historicality 
The section begins with an apparent review of the manifold of the phe
nomena of Dasein already traversed: in-being, being-with-one-another, 
speaking, falling, discoveredness, being-possible (its can-b~, l.ater a.lso 
called "existence"). But then we are told that they are all eqmpnmordtal, 
and that their structural coherence together with Dasein's being-tem
poral only now yields the full sense of the being of what had already 
been called "care." It is out of this "structure of facticity," now exposed, 
that historicality as a "character of the being of Dasein" can become 
visible within the phenomenon of temporality, just as temporality was 
brought into relief out of the prior characters of being_. Hen~e,just as 
Dasein is time, so Dasein is history, to paraphrase a maxtm whtch Yorck 

liked to reiterate. 
We thus be~in to surmise the logic behind Heidegger's recurrent use 

of the ordinary statements of identity of being for a whole series of ~raits 
prefaced by "being-," and how such seemingly exaggerated one-lmers 
are to be taken. It is the "logic" of equiprimordiality of the traits of being 
drawn from the irreducibly ultimate and ultimately ineffable starting 
"point," the facticity of Dasein, which ever since KNS 1919 :efers to how 
we first find ourselves in being and as being. These Da-sem statements 
which underscore the is therefore seek to express the irreducible mo
ments of our inescapable facticity. One can even add one's own at this 
"point," like "Dasein is its tradition." Already in July 1924,. this culmi
nated in the equiprimordiality of the articulated tenses of ume (cf. SZ 
381): Dasein is its future, past, present, and "thus" is its time. The return 
to the original experience of Da-sein involves a peculi~r converge~c~ .of 
traits upon the "there" of being: one is reminded of the convertlbthty 
of the transcendentals of being in medieval philosophy. But we have 
already seen that equiprimordiality is undergirded by the ·:heterothesis 
thesis." This means that "equal primordiality" must be glVen to both 
unity and multiplicity, identification and differentiation, convergence 
and articulation. In BT, accordingly, Heidegger observes that the pnmor
dial totality of care, as an articulated totality, in fact demands an equi~_>ri
mordial multiplicity of phenomena. "The primordiality of the c~nstttu
tion of being does not coincide with the simplicity and singulanty of a 
last structural element" (SZ 334). Our ontological return to the origin 
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of our being does not come to a point, as common sense would have it 
and n~w the ~erridean readin? of the purported "phallocentric" thrus~ 
of H~tde~ger s thought takes lt to do. Already in SS 1925, Heidegger 
descnbes 1.t .as a return to the ''field in which the phenomenon of time 
b~~omes. VlSlble" (GA 20: title of the First Division). What is thus made 
vtst?le will become a "temporal playing field" (Zeit-Spiel-Raum) in the later 
He~degger. What is behind this development? We have already seen how 
Hetdegger's return to facti~ity in KNS 1919, as the one subject matter 
of phenomenology, gave hts thought a strong material (and therefore 
mater-n~l) th.rust fro.m .the start, and this hyletic return to the "principle 
of m~te.n.al dtfferenttatlon and individuation" is now manifesting all the 
mul.tipl.tnty or scatter that matter, in its unity, implies. We are only now 
begmnmg to reap the "material" implications which undergird Heideg
ger's thought. 18 

But even though co-original phenomena by that very character cannot 
be derived one from the other (GA 20:332/241, GA 21:226), there is a 
phenomenologically meaningful sense in which it can be said that one 
h~s its ori~in i~ t~e other (GA 21:221£.). In the present context, it is 
~atd that htston~ahty "sho':s up" in the phenomenon of temporality, is 
brought out of temporality and so "set off against" it. Let us see if we 

can gather how (whether) Heidegger demonstrates this nonderivative 
e~positi~n in his exposi~ion of the phenomenological proposition, "Da
sem zs htstory. In-bemg itself as being-temporal is historical." 

W.hat is history? After dismissing the thoroughly objectified sense of 
a senes of brute worldly occurrences, either occurring or cognized, Hei
deg~er m~kes ~ few ~ormally. indicative attempts to give linguistic flesh 
to hts to~tc. Htstory ts past hfe, to be historical is to be dependent on 
what earher has been. To have become history is to be a matter of the 
past, to bel~ng .to the past. "Historical" is an entity's being temporal in 
th~ sense .of b~t?g defined by the past and belonging to the present as 
thts past, tmphntly or explicitly. 

The last .indication allows Heidegger to couple the already established 
sense.of be~ng-temporal as expectant presentifying with that dimension 
of be~ng-wtth-one-another already identified as "interpretedness." We 
have m fac~ grow? up in this already fixed way of having things inter
preted, whiCh gu~des our expectations, preferences, needs, demands, 
ventures, conceptwns, rumors. But not just "things"; we also have al
rea~y been interp~et~d. Even at the very core of our being, none of us 
begms ~new. But lt ts now our interpretedness, that of our time and 
?~nerattofol, the present of our. being-with-one-another, which in this way 
IS ttself ~rtJCu1ate~ tempora!ly m terms of old, up and coming, and middle 
generations. (Hetdegger gtves credit to Di1they here for the "hist · 1 

" f · onca 
category o generatiOn.) As temporally particular, Dasein is at once al-
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ways its generation, identifying with its particular inte~pr~tedness. "':hat 
is preserved in it reaches back into the past, to an earher mterpretatlon, 
to a past concern or confrontation. But it still remains in force toda~. In 
its prevalence, it is self-evident, in its having become, forgotten. Smce 
Dasein lives out of its interpretedness, it lives out of this forgotten past, 
it is this very past. 

1) This prevalent interpretedness has already decided what among 
the possible concerns is to be especially tended and treated (what the 
topics of poetry, the themes of fine art, the working domains of s~ient~fic 
disciplines are). Interpretative concerns thus already have their pnor 
topic, their prepossession. . . . 

2) Likewise determined is the regard in which whatever IS bemg held 
in prepossession is to be viewed. The possibilities of sight are held within 
prescribed limits. Interpretation thus has its preview. 

3) In-being and its world are at once interpreted within the compass 
of a particular comprehensibility. One tends to question the world and 
life in it "up to a certain point." To this end, interpretation comes 
equipped with a transmitted conceptuality, it has its preconceptuality. 

These structural moments and their ever-changing gestalt strictly reg
ulate the interpretedness of a time. Their implicit character-we are 
not aware of them-invests public interpretation with the aura of self
evidence, self-comprehensibility. It is understood as a matter "of course!" 
The "pre" -structure of interpretation nevertheless shows that the past 
takes precedence, as it were, over the present so pervaded by an in~er
pretedness. Expectant concern, guided as it is by interpretedness, l~ves 
its past. Dasein is its having-been, which must be understood as a m?t10n, 
the very happening of this being. It now is what it already was. Th~s ~ay 
of being temporal must at the same time be understood as obhvwus 
presentifying absorption in the present; it is this actively i_mm~rs~d oblivio~. 
which manifests itself as an implicit and elementary histoncahty. And tf 
presentifying constitutes an improper temporality.' then this w~y o~be~ng 
historical in the Everyone itself may be called Improper histoncahty. 

Since the past, what has been, is already there implicit in our present 
interpretedness, it can in various degrees become explicit. Since expect
ant presentifying includes the tendency to forget, one becomes con
cerned about "unforgetting" what has been. (Heidegger diligently avoids 
the German Erinnern, remembering, resorts instead to the Greekified 
form, Nichtvergessen, from aV-Cx/LV7j(Tt~.) Dasein tends its past, and so has 
a tradition. Having a tradition is first of all a presentifying of the past, 
making the past present, where the past is first understood as ~present 
gone by, lost, put behind us-"Thank God it's past_!" I~ ~raditlon, th_e 
"irretrievable" past is preserved for the present. Mamtammg the tradi
tion can become a task in its own right. This task of interpretation is first 
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viewed in the horizon available to us in the present, that is, in the world 
of con~ern. Past Dasein is interrogated in terms of its world, what one 
then did and what happen~d in the environs of past life. The past be
comes t~e. t_heme o~ wor~d hi~ tory: Dasein, historical in itself, can pursue 
t~e p~ssibihty ofben~g histonolo_gteal. In its distinction from historicality, 
histon?log~ mea~s, _m accord wtth the original sense of lr:nopeiv (to ex
plore, mqmre, gam mformation), the explicit un-covering of the past for 
a present. 

~istoriologi_cal knowing can therefore provide a new opportunity for 
losmg o?eself m the world through curiosity. The variety of cultures of 
world history can become the subject of endless comparison, for which 
t~e present becomes only one of many other, albeit past, times. World 
history becomes avail~ble in encyclopedic typologies (Spengler! Cf. SS 
1923), and th~reby claims to have achieved an objectivity comparable to 
the natural snences. It asks backwards in anticipation of the when of 
past ~vents. The when is assigned a number, and this historical date 
estabhshes the historical time, which tells us what the various concerns 
of that time were. Likewise here, the date, the historical enumeration 
has the_ funct~on of making present, of making a time available in it~ 
companson wnh others by containing them within the total presence of 
a wholly .transpa_rent_ and determinable order. (Heidegger here notes 
~hat ?e h_Imself,_ m his early student lecture on ~'The Concept of Time 
m Histoncal Snence" [ 1915 ], had not yet understood this function of 
chronological enumeration.) 

N~t only th~ interp:etation which cultivates and preserves the circum
spe_ctwn of daily D~sem, but_ every interpreting, also that of explicit his
toncal knowledge, IS determmed by the aforementioned "before"-struc
ture ~hat includes pre-having, pre-viewing, and pre-conceiving. They 
~onsttt~t~ _the "he:meneutic situation" in which every interpretation has 
Its possibihty ofb~mg._ Whether this situation is seized originally or simply 
assumed ~y t?e histoncal researcher, it provides him with I) that as which 
past Dasem IS to be apprehended in advance (as the expression of a 
cul~ure, as a p~rson, as a thing in a causal context), 2) the regard in 
whi~h the ?asem thus appre?end~d is to be interrogated, 3) the concep
tuah~y _whiCh stands ready for this appropriative understanding. The 
P~~t Is Interpreted out of the interpretedness and average comprehensi
bihty-':hat everyone understands by art, religion, life, death, fate, free
~om, gmlt-of the particular present of the historian. Thus, interpreta
tlO'_lS i'_l ~he ~istory o~ philosophy and the other historical disciplines 
mamtammg, m ~ppos1t10n to t~e C<_>nst;,uctions of the history of prob
lems, that they ~~~terpret ~oth1~g mto the texts, are affected by the 
most remarkable substrucuons. What they interpret into the t t · · 1 · ex s IS 
prense y the self-evidence of public opinion, the tired old commonplaces 
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of an averaged understanding. This lack of concern for what has already 
been decided in advance in the hermeneutic situation necessary for every 
interpretation is described as the bracketing of all subjectiv~ sta~dpoints. 
(The strong similarity in wording as well as thought at thts pomt t~ the 
opening pages of the Arist~tle-Intr?duct~on of .. Oct. 1 ?2~, (p. ~) ts of 
course no accident, since Hetdegger ts obvwusly repeatmg portion~ of 
his "Indication of the Hermeneutic Situation" throughout this section 
for the new purpose of detailing the character of historicality as such, 
before he applies it to the old purpose of "destroying" the history of 

ontology and logic.) . . 
So much for improper historicality, grounded m tmproper or_ co~

mon temporality. In like fashion, proper historica_lity and authentic ~ts
torical knowledge receive their possibility of being m proper temporahty. 
In the futurity of forerunning, the past is no longer ~ pre~ent passed 
by, but rather becomes free in its having been. It mamfests _ttsel~ _as the 
certain having-been of a being-future, which has resolve~ tts~lf ~~ the 
confrontation with the past for that past. To be properly htstoncalts not 
to make present but to be futural, which, with regard to t~e -~as~ to be 
disclosed, has brought itself into a readiness to take t~e tmti~tive,_ to 
take exception, even to give and take offense. The f~tunty ~f htstoncal 
knowing thus becomes a critique of the present. ~ut tts ~utunty does not 
reach so far as to take care of coming generations. Smce the proper 
character of Dasein lies in the originality of resolve, this cannot be taken 
away from the coming generation nor mitigated for it. ~very _time, if it 
has truly understood itself in the proper character of tts ?emg, must 
begin from the beginning. The more originally it can do thts, the more 

historical it is. 
Historical knowing is the self-interpretation of Dasein. As such, it_ must 

become transparent to itself as to how it disputes its past. Accordmgly, 
working out the hermeneutic situation is part and parcel_ o~ th~ proper 
actualization of interpretation. It decides the scale and ongmaht~ o~ the 
disclosure of the past. And since the cultivation of the hermeneutic situa
tion is based on how far the researching Dasein itself has become trans
parent to itself in resolve, it cannot be pr~scribed i~ a general w~y. The 
historicality of the researcher even vanes ac~o.rdmg _to the dt~ferent 
senses of being of Dasein's possibilities (art, reh~ton, ~oen_ce), ~hteh_ar_e 
to be understood historically in the correspondmg htstonologtcal dtso
plines. The history of Christianity differs from a history of poetry not 
only in its matter and mode of treat~ent. The very ~xistenc~ _of the 
temporally particular historian in relation to the past ts also _dtfferent. 
(For a fundamental treatment of these issues, ~e~degger _r~fers to the 
works of the Dilthey scholar, Rudolf Unger, on htstory of hterature as 
a history of problems" [cf. also SZ 249n]. Unger also contributed to the 
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jus_tl_Y. famous inaugural issu_e of the "German Quarterly for Literary 
C~tttosm an_d Intellectual Htstory." Clearly, Heidegger's philosophical 
~stdes are atme_d at s~me of the interdisciplinary issues raised by this 
JOurnal, for whtch Hetdegger was writing his article.) 
. Because Dasein in its being bears a past within itself, i.e. is historical 
n_can ?e hist?riological_. Pro~erly understood, Dasein stands to its being~ 
htstoncal as 1t does to tts bemg-temporal. It is left to the person and to 
the r~se~rcher as a possibility of free choice and of the originality of 
quesuonmg thus attained. 

IV.B. Destruction of Ontology 
~n ontology_ of D_asein is faced with the task of interpreting this entity 
m terms o~ tts_ bet~g. The task calls for a genuine development of the 
~ermene~uc sttuatton, drawn from the theme itself. Bringing out and 
~nterpretmg the characters of being of Dasein must place Dasein as such 
mto prepossession, then interrogate it in view of its being, and articulate 
the ~~aract~rs of being thus sighted in a suitable conceptuality. Is the 
tradtttonal mterpretation of human being, which is ultimately the basic 
theme of philosophy, adequate to such a fundamental task? Are the 
?asic requirements of such a research understood or even grasped? Is 
1t un~~rstood that the historicality of Dasein belongs to the hermeneutic 
condtttons of fundamental philosophical analysis? 

If we disregard some minor modifications, modern anthropology can 
be resolved into three components: 

1. Th~ old defin~tio~ of man as animal rationale, a living being en
dowed wtth reason, ts sull operative in it. 

2. Th_i~ definition, which once had its origins in a genuine phenome
?a~ condt_uon, beco~es the foundation and fixed principle for Christian
tty s self-mterpretatton of Dasein. This interpretation gives us the idea 
of the person, which from that time exercises its influence across Kant 
up to the present day. The guiding thread of theological anthropology 
beco~es Geneszs_l:26:_"Let us make man in Our own image and likeness." 
The mterpretauon of human being is dependent upon this idea of God 
~as Pr~~ucer). But at the _same time, according to faith, man in his present 
st~te . ts fallen. But bemg fallen means that there is a kind of being 

whtch ts ~ot from God. On the one hand created "good" by God, the 
huma? bemg has from out of itself the possibility to fall. The status corrup
tzo~zs ~~ based ?n the m?re or less original experience of being sinful, 
whte~ m tur_n ts ro~ted m the originality or nonoriginality of the God
relatw~. Thts relauon is neutralized to a consciousness of norms and 
values m t~e secularized philosophical idea of being a person. 

3. I~ ~ht~ whole of the hu~an be_ing, which "consists" of body, soul, 
and sptnt, ts to be made subJect to Its own reflection, such a reflection 
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is based on an analysis of the "facts of consciousness" (cogitationes), from 
which one can then proceed to corporeality as well as to personal acts 
and experiences. Whether in such an analysis of inner. experiences th_e 
priority of the evidence of inner percepti?~ over agamst the outer IS 
maintained or surrendered, whether cogmt1ve comportments or emo
tional experiences are the predominant theme of the analysis, whether 
the theory of consciousness is interpreted as an idealism or understood 
after the manner of a realistic personalism-all these are secondary ques
tions. What is decisive is whether the question of the being of this being 
is fundamentally raised or simply neglected. If the latter, then what are 
the roots of this neglect? 

The basic methodological attitude of modern anthropology goes ba~k 
to Descartes. Why is the question of being neglected he_re and th~s m 
all subsequent analyses of consciousness? One would thmk that With a 
fundamental proposition like "cogito, sum," the being of the ego would 
have to be interpreted. But the sense of being in the statement "sum" is 
in no way examined or questioned. The question o~ bei~g is completely 
neglected. Why? Because this question can~ot be raised 1~ the approach 
that Descartes takes to the res cogitans. This becomes evident from the 
way "consciousness" comes to the fore. Descartes is in search of a cognitio 
certa et evidens to make philosophy into a basic science. Since his ideal for 
such a science is mathematics, Descartes wants a fundamentum absolutum 
et simplex for prima philosophia. This must be given in an intuitus (experien
tia) to lay the basis for all further deductio. A~l of De~cartes's eff?rts to 
found knowledge are guided by the concern for certamt~ and umvers~l 
binding force. To know is to judge. Butjudgmen~ itself IS a~ act of will 
and will means propensio in bonum. The good of JUdgment IS the tru_e. 
The true is whatever meets the regula generalis of being apprehended m 
a clara et distincta perceptio. The true in such a perception is thus an ~ns 
certum et inconcussum. Along his path of doubt, Descartes comes to a pomt 
where there is nothing left which satisfies the predesignated rule. But 
he persists in his search for the predetermin~d certurr: a~d thus encoun
ters the dubitare itself. And it implies me dubztare, which IS alzquzd, some
thing: the res cogitans is: sum. A certum has been found. ~ut it is not 
the doubting nor the being of the me, but rather" 'me ?~bltare' est me 
'esse'"-" 'To doubt myself is 'to be' myself"-a propositiOn! The certum 
is to be found in propositional validity. This sho"':s that Desc~rtes does 
not want to disclose a particular being, the consciOusness, with reg~rd 
to its being and to define that categorially. He mer~ly wants a foundat~on 
for certainty. The ego does not lie within the honzon of ~n ontological 
interrogation. On the contrary: the being of the ~es cogzt_ar:s IS un_ders~~od 
in terms of medieval ontology. The sense of ens IS exphc1tly or 1mphotly 
that of an ens creatum. Being here is producedness, having been pro-
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d~ce_d, which in turn defines the being of God as the Unproduced. But 
this IS really the concept of being in Greek ontology; only now it has 
become uprooted and free-floating, and so "self-evident." 

For the Greeks, being means availability, presence (Anwesenheit). The 
technical term OV(Ti_a for Aristotle at once still retains its ordinary sense 
of the present holdmgs (Anwesen) or real estate of a "man of substance." 
Only by elaborating this sense of being can we understand the distinc
~ions of bei_ng in Arist_otle, who put the ontology prefigured by Parmen
Ides on sohd foundations. Inasmuch as Aristotle drew his concepts out 
of the matters themselves, it is also essential to expose the hermeneutic 
situation of his interpretation. Moreover, since interpreting itself consti
tutes a way in which Dasein is, the hermeneutic situation is determined 
by being-in-the-w~rld .. Dasein is first of all absorbed in the everyday 
concern of the env1ronmg world. Addressing itself to this concern inter
pretat~vely, Dasein already operates with a more or less explicit sense of 
~he bemg of the world. This concerned absorption was already character
Ized as expectant presentifying. In concern, the in-being of Dasein lets 
the w~rl? be encountered in the present. The world in which we get 
about IS mter~reted as presence. What is always present and constantly 
encountered IS th~ s~y, the tr~e presence, the entity pure and simple. 

Insofar as Dasem mterprets Its own being out of that which is of con
cern, with _which !t d_wells, this also becomes the source of the guiding 
s~nse of bemg w~1ch IS used to interpret Dasein itself. Consequently, the 
highest way of b~m~ of human Dasein i~ that which lets the entity proper 
be encountered m Its uncoveredness (a-A.i]Oeta). The aAYJOevew which 
~ets the entity itself be present purely out of itself is Oewpeiv. The being
m-t_he~world o~ the f3_io<; OewpYJTLKO<; is accordingly defined as pure pres
entifymg tarrymg with, otaywyi]. The sense of being is thus read off 
from the entity, in terms of the environment of immediate concern out 
of time. But si_nce time its~lf is, it gets read off in accord with the reig~ing 
c_once~t of bemg. But bemg for Aristotle, who was the first to interpret 
time, Is_ presence, the present. In the light of this concept of being, the 
future IS the not-yet-being, the past is the no-longer-being. Time thus 
serves as the discriminating factor which betrays the sense of being of 
any particular ontology. 

Every interpretation, as a way in which Dasein is, is also characterized 
?Y falling. What was once dra':"n and appropriated from an origin lapses 
mto an averaged understandmg. It becomes a result which survives in 
~xed propos!tion_s a~d ?ardened concepts. This spontaneous degenera
t~on of our h1stoncahty IS dem~nstrated in our own history of interpreta
tiOn. The Greek concept of bemg has become self-evident. This is mani
fest in t?e ontological foundations of Descartes's fundamental reflection. 
The bemg of res cogztans means being on hand. The meaning of being 
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in the statement "sum" refers to the being of the world. And to the extent 
that the methodological bearing of anthropology and psychology lets 
itself be guided by the Cartesian analysis of consciousness or by medieval 
ontology, inquiry into the being of human Dasein basically continues to 
neglect drawing the leading sense of being from the "matter itself," from 
Dasein. (In the coming months, both Dilthey and Husserl will be accused 
of this fundamental neglect.) When it is a matter of investigating Dasein 
ontologically, one cannot let the hermeneutic situation for such an inter
pretation be defined by the concept of being which. is read off fro~ t~e 
world. Instead, the being of Dasein must be brought mto prepossesston m 
such a way that this immediate way of being we have called presentifying, 
which reveals the world's character of being, becomes comprehensible 
as one possibility of Dasein's being. This can only happen when Dasein 
is interpreted in its full constitution of being as temporality. 

But the ontological access to Dasein as such is covered over by the 
domination of Greek ontology within our own history of Dasein and of 
its interpretation (e.g., Hegel's Logic). Making it accessible therefore calls 
for a removal of this layer of Greek ontology which has become self
evident and, as such, is all the less visible in its domination, in order to 
then make its proper fundaments visible. By way of such a phenomeno
logical destruction, the ontology of Dasein must bring itself ~efo.r~ the 
possibility of deciding about the particular provenance a~? smtab_Illt~ of 
the categories which have been transmitted to it. The positive explication 
of the phenomena thus acquire surety and continuity. The phenomeno
logical destruction of ontology and logic is a critique of the prese~t (Oc~. 
1922 again!), not a critique of Greek ontology. On the contrary, Its posi
tive tendencies are thereby brought out and truly appropriated as an 
ontology of the world in which every Dasein is. As past, it is freed in its 
historical potency for a present which has mindfully resolved to un?e~
stand itself, that is, resolved to be futural. The ontology of Dasem IS 
historical knowledge because Dasein has the basic constitution of histori
cality, thus serving to define it in its particular possibility of interpre
tation. 

One senses the whirl of haste in which these last paragraphs of the 
would-be journal article race to a conclusion. Technical terms like "phe
nomenological destruction," already deeply embedded in Heidegger's 
way of thinking, are abruptly introduced with l~ttle or ~o explanation: A 
parting look at Dilthey's andY orck's "common mterest I~ under~tand~ng 
historicality," let alone the bearing of the deconstructwn of Car~esian 
"inner perception" upon Dilthey's psychology, is left to the reader's Imag
ination. We know from Heidegger's correspondence that he worked to 
keep this final section short, leaving out essential ele~ents ~ot only in 
his interpretation of Descartes but also in the explanation of his method-
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ology, lik~ an account of the formal indication, "which is indispensable 
for an ultimate understanding of the matter." 19 

.A_nd as .soon as it became clear that it would not be published in its 
ongi?~lly mtended form, Heidegger's first thought for an expanded 
renditton was to "treat Dil.they more :oncretely, add what was previously 
left out of the Descartes mterpretatwn, and relate all this to y orck. "2o 
Se~eral mo?ths lat~r, when the work of expansion was in full swing, 
Heideg~~r IS ~or.kmg to set the original article back into the original 
context m which It was first elaborated, as the ground for the destruction 
of Greek ontology and logic."21 

.The .effor.t of reworking leads to BT itself. But one already sees, from 
th~s senes of expressed intentions, the close relationship in Heidegger's 
mmd between the systematic and historical aspects of his project. It is 
t?erefore ~ll t~e more unfortunate that Heidegger never found the occa
SIO~ at this. tim~ to spell out the details of the methodology which 
achieved this umon of aspects, especially the connections between the 
phenomenological destruction and the formal indication. All the other 
intentions will come to .fruition in the coming months, beginning with 
one final statement dediCated almost exclusively to Dilthey. 

THE KASSEL LECTURES (APRIL 1925) 

This. semipop~lar series of ten lectures given in Kassel in pairs in five 
evenmgs (Apnl 16-21, 1925) bears the general title, "Wilhelm Dilthey's 
Research Work and the Present Struggle for a Historical Worldview." 
~he ~ecision to undertake them was made just prior to the lecture on 
time m July 1924, under the provisional title, "Historical Dasein and 
Historical Knowledge (Introduction to Wilhelm Dilthey's Research)."22 
A scant two ~eeks aw~y from the opening day of SS 1925 in nearby 
Marburg, Heidegger will here first rehearse some of his developing ideas 
~n ."Being and Time" to be presented in that forthcoming course on the 
History of the Concept of Time." But he will also take care of some 

unfinished b~siness le~t over from his "Dilthey year" of 1924, by going 
~ore deeply mto the hfe, work, and influence of Dilthey than he could 
m ~he com~ass of the article of November 1924. It is this latter aspect 
whiCh we Wish to evaluate in brief in this transition piece between the 
first two drafts of BT. For, despite the critique of Dilthey's entrapment in 
the ways and means of moder~ philosophy, Heidegger is clearly paying 
~o~age to perhaps the one thmker whose radical way of asking about 
hfe m fact first put him on the path to BT. 

Heidegger first tries to clarify his overall title by relating it to a funda
mental pro~lem o~ all of Western philosophy, the problem of the sense 
of human hfe. He1degger of course understands this as an ontological 
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and not an "existential" question. What sort of a reality is life? The most 
immediate reality available for such a question is that of the world, na
ture, which in its way implicates the reality of human being. Of late, the 
question itself begs to be raised and explored scienti~ca~ly. It is in this 
form that it finds a central place in Dilthey's work, and 1s tted to a revolu
tionary upheaval in philosophical inquiry, a crisis of philosophy as a 
science. But in the current situation, philosophy is not alone in this pre
dicament. All the sciences are undergoing crises in their foundations and 
revolutions of the most productive sort: physics, mathematics, biology, 
historiology, even theology. The crisis sprang from the very continui_ty 
of the science, which only underscores the seriousness and surety of tts 
upheavals. (This very first discussion of _th_e fundamental sens: of scien
tific revolution will recur in more detatl m BT (cf. §3) and m at least 
four further contexts, beginning with the opening day of SS 1925.) 

The present crisis of philosophy is related to the struggle for a histori
cal world view, in which knowledge about history determines our concep
tion of the world and of human existence. The awakening of the histori
cal consciousness in the eighteenth century sets the stage. Keeping it 
awake in the present situation calls for a transformation _of t~e question 
of history from that of a historical "world picture" or htstoncal knowl
edge to that of the very sense of historical being. ~h~ch reality i_s properly 
historical, and what does it mean to be histoncaV It was Dtlthey and 
Yorck who, ever since the 1860s, had a radical sense of this problem. 
But did they really solve it, and could they solve it with the philosophical 
means at their disposal? Heidegger observes, in this opening lecture, 
that he will have to go beyond them and place the discussion upon the 
ground of phenomenology. This observation signals the transition from 
the first to the second draft of BT, from the "Dilthey draft" to the "Hus
serl draft," but also beyond Husserl. "We shall see that the reality whic~ 
is properly historical is human Dasein itself, what sort of st:uctures ~t 
has, and that its basic determination is nothing other than ume." Thts 
first hour ends on a political note: it will be seen that the relation to t~e 
matters thus established concerns human beings, seeks to awaken thetr 
consciousness, and is not an occasion for resignation. "It will be elabo
rated without splash and noise, showing that science is exemplary for 
the existence of our entire nation." 

The very next hour provides the kind of example th~t He~de_gger has 
in mind defined not so much by the externals of Dtlthey s hfe as by 
what Dilthey himself called the "spiritual world," the forces defining his 
intellectual life, what Heidegger himself has already called the herme
neutic situation out of which a philosopher's works stem. Dilthey's own 
efforts at biography (Schleiermacher, the young ~e~e~, Holderlin, etc_-) 
were attempts to understand concrete historical mdlVtduals from thetr 
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"spiritual ~ore," the~r "center" (Mitte). The point is important in the cur
rently vexmg. questwn of the relation between life and thought, biog
raphy and phtlosophy, when applied to Heidegger himself and his later 
involvement with Nazism. 23 What he finds in Dilthey's life in fact strikes 
s~rpris~ngly prophetic paral_lels with his own, suggesting that Dilthey 
htmself represented one ofhts exemplary models. For Dilthey's theologi
cal background proved to be decisive, from which he drew "essential 
impulses for the understanding of human life and its history." But Dil
they's _plan to write a history of Christianity collapsed with his study of 
the ~Iddl~ A_ges_- In,the battle between ~elieving and knowing, he chose 
knowmg, thts side, gave up ever commg to a conclusion and instead 
resolved "to die on the trail, wandering" ("auf der Wanderschaft zu ster
ben"). This is reflected in the essays he produced: Contributions to ... , 
Ideas _for ... , Attempts at ... , all provisional, incomplete, under way. 

Hetdegge~ attempts to distill the tentative "ways" Dilthey takes to his 
central question, that of t~e sense of history and of human being, down 
to three: by w_ay of the history of the sciences, the epistemological, and 
the psychologtcal way. And like the trio of directions laid out in Novem
ber 1924, the first two ways always culminate in the third concerned 
with the "psychic c?ntext" of life, and so traditionally called "~sychology." 
B_ut_ th_e problem ts more elemental than the compass of an inherited 
di~c~plm~: t,?e ~uestion of the concept of life is first a question of "con
ceivmg hfe .. It ts therefore first necessary to make life originally accessi
ble, so that It ~ay then be grasped conceptually. Dilthey called his psy
chology analyttc to distinguish it from the psychology that seeks to 
"construct" its phenomena from ultimate elements like sensations. For 
him, what is primary is the whole of life. The psychic context is always 
already there, from which its "members" are to be disengaged. And these 
are not elements but rather primarily given structures to be read off 
from the orig~nal c?ntex~, lik_e its basic traits of being self-developing, 
fre~, a?d acqmred (t.e., htstoncal). But most basic is its personal selfness 
whiCh ts nevertheless always being "worked upon" by the external world. 
In fact, there is a reciprocal working connection between self and world 
which however is not causal but motivational. The original working con~ 
text of life is a purposive context. 

It is to this subject matter that Heidegger wishes to establish an even 
more intima_te re!ationship by means of phenomenology. For the true 
substance of a_ science is not the demand of concept formation, as his 
old teacher, RICkert.' would have it, but the relationship to the subject 
matter. Whence the Importance of phenomenology's motto," To the mat
ters t~emselves!" T~e alterati~:m of this relationship is also what is pri
mary m a?y re~oluu?n of _a science. This is to be achieved in philosophy 
by repeatmg Diithey s baste question upon the ground of that research 
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which calls itself phenomenological. The revolutionary potential is c_on
tained in the inherently ontological thrust of phenomenology. It IS a 
matter of bringing historical reality to givenness in such a way that the 
sense of its being can be read off from it. . 

Taking one's concepts from the matters themselves: this see~s to be 
obvious and self-evident. It only seems so. Both research and hfe have 
the peculiar tendency to skip over the simple, original, and genui~e in 
favor of the complicated, derivative, and nonge~uine. ~oday's philos?
phy is more interested in renewing an already giVen phil~~ophy th~n m 
a new interrogation of the matters themselves. Such a tr~ditional philoso
phy first has opinions about the matters, concepts which are not ques
tioned with respect to their original suitability when they were first 

formed. 
This of course does not mean that phenomenology, in its drive to get 

back to the matters themselves, stands outside of history and remains 
undisturbed by it. This is not possible, for every discovery_ stands in_ a 
historical continuity and context, and so is likewise determmed by his
tory. In phenomenology itself, there are historical motives operative 
which are in part conditioned by traditional approaches that conceal a 
genuine access to the matters. Phenomenology mu~t itself repeatedly 
detach itself from the tradition in order to free the philosophy of the past 
for itself and truly appropriate it. The very nature of phenomenological 
research necessarily yields a variety of directions that must be made s~b
ject to reciprocal critique. There is no such thing as a phenomenological 

school. 
Husserl is not named here, but one senses that some of the most 

cherished prejudices of the basically ahistorical H usserl are bei~g subject 
to a discreet critique here. Both Dilthey and Husserl, and before them 
Descartes, are overtly criticized for their fundamental neglect of the 
question of the being of the entity which they make central_- Whet?er the 
human being is defined as a psychic context, a coherence of expenenc~, a 
center of acts unified in an ego, and so on, none of the phenomenologists 
ever raised the question of the sense of being of this, our own Dasein. 
Instead, they fell back on traditional definitions dividing man into reason 
and sense, soul and body, inner and outer, without a sense of what holds 

these realities together as a whole. . . 
Heidegger therefore introduces his own contribution to the hfe of the 

self-the already discussed tension between the everyday and the proper 
self-which dominates the middle lectures, by way of a parody of the 
Cartesian self: how the self-contained subject must go out of itself in 
order to know the objects out there in the world. But life is always al:ea~y 
in a world, its environing world is not something on hand alongside It. 
Rather, the environment is life's very space of disclosure, a lived and not 
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a geometric s~ace. It~ things are first not objects of theoretical knowledge 
but matters with which I have to do and deal. Others do not first stand 
before me but with me in this disclosedness, and I thus first encounter 
myself "out there" with them also in this, our environing world. One 
s~nses the importance of Dilthey's holistic orientation to immediate expe
r.Ience as a first step in breaking the Cartesian stranglehold of presupposi
tions that bar access to the immediacy of the world experience. 

The le:ture s~ries concludes by pronouncing, for the very first time, 
the questiOn which had been lurking in the background of Heidegger's 
work for several years without however ever being explicitly raised, 
namely, the question of the being as such. The question of the being of 
a particular being is not yet radical, if I do not know what I am to under
stand really by "being." This central question was first posed by Plato in 
the Sophist. (Heidegger had concluded his course on this dialogue a bare 
two months before.) The question becomes all the more acute when it 
is recalled that being for the Greeks means presence and the present, and 
one then attempts to apply this traditional sense of being so temporally 
conditione~ ~o realities like history and being human, which carry tem
poral conditiOns that seem to work at cross purposes with the Greek 
notion. 

Heidegger is clearly announcing his first thoroughly ontological draft 
of BT, which he will launch two weeks later in his course of SS 1925. 



EIGHT 

The Ontoeroteric Draft: History of the 
Concept of Time (1925) 

This intermediate draft of BT can as such easily get lost in the shuffl~ 
of drafts. Jaded by decades of familiarity with the fi~al draft, .the experi
enced reader can at certain points easily construe this penultimate draft 
to be a mere rehearsal of BT to the point of viewing it as a raw and 
boring duplicate. Our Genesis Story is meant to s~bv~rt th.is tendency 
by singling out the novelty of its entr~, by catchm.g m this draft the 
emergence of hitherto unsuspected new Impul.ses wh1ch are neverthel~ss 
consistent with prior developments. It emphasizes the look back to begm-

nings as much as the vision of the goal. . 
Moreover, something remarkable now occurs. On the brmk ~f prepar-

ing his magnum opus for pu?lication in Hu~serl's Jahrbuch, m .a work 
which will distill years of teachmg and unpublished research, Hei.degg~r 
develops a course context which prompts him to review and retn~ve h1s 
earliest roots, as much overtly as subtly. Perhaps no other ~ourse. displays 
its genetic credentials more than SS 1925, from its mi.sleadmg st.art 
through its conceptual genealogy .of phe~~menology to Its conc~udmg 
allusions to the classical and Christian traditiOn. It therefore provides us 
with the first full-blown occasion to understand BT genealogically, even 
better than BT itself does, insofar as this final draft will itself be impelled 
and overlaid, even overpowered, by other surprises. . 

There is in fact a double radicality involved in this recall of roots, 
contrary to the old Heidegger's self-interpretation. In placing overriding 
emphasis on the radicality of Greek ontology, he appeals to the four 
years of labor prior to SS 1925. But this m~st be ~oupled by the equally 
primordial radicality of phenomenology which He1degger, two years ear
lier in his first breakthrough of KNS 1919, already underst?od. as the 
"pretheoretical primal science of origins." The ultimate radiCahty that 
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ensues from the fusion of these two radicalities first finds its most pointed 
expression in SS 1925. The point of fusion between phenomenology and 
ontology is accordingly the phenomenon par excellence, the ontopheno
menon of."being." In more phenomenological terms, it is our most origi
nal expenence, the primal experience of our beginnings in experience 
itself, which once again is simply "being," at first bland, then exclamatory, 
and finally interrogative. The primacy that Heidegger now gives to the 
interrogative phenomenon of being thus yields, not just the phenomeno
logical-ontological draft of BT, as a result of this fusion, but more point
edly the "onto-eroteric" 1 draft, focused on the "question of being as 
such." In this question of appropriately titling the different drafts, it 
should be noted that the guiding focus of this draft is not a concept, be 
it being or time, but "the full force of the interrogative experience" first 
clearly posed in its "initial vitality" and "full vigor" by Plato in the Sophist, 
244A (GA 20: 179/129). The true thrust of "dia-lectic" in Plato, for all 
its verbosity, suggests that we are in this interrogation at the very thresh
old of language (20 11149). 

Having now displayed its genealogical context in its full glory, we can 
easily pinpoint the direct and immediate connection of this course with 
the previous semester's themes, and then go on to trace its multifarious 
roots all the way back to its beginnings in KNS, and earlier. 

SS 1925: HISTORY OF THE CONCEPT OF TIME 

On its face, this is a course of misnomers, false starts, and false promises, 
beginning with the irrelevance of its announced title and followed by an 
inertially faulty introduction, which concludes with a course outline far 
beyond the scope of a single semester. For neither "history" nor "con
cept" nor "time," nor any combination of these terms, truly gets at the 
basic impulse of the course which Heidegger actually gives. Even the 
editor of the German edition, despite the adoption the year before (in 
1978) of the principle of an Ausgabe letzter Hand for Heidegger's Collected 
Works, had to do violence to that hand in the very first strokes it put to 
paper, modifying the publication's title to "Prolegomena to the History 
of the Concept of Time." The modified title obviously still evades the 
que~tion: What precisely, among these "prolegomena," is the guiding 
motif of the course? When he first had to announce, months in advance, 
~he title of this course for the coming Summer Semester, Heidegger had 
JUst drafted his more systematic essay entitled "The Concept of Time" 
(November 1924) and obviously wanted to reinforce it with a sequel 

' ~erforming a historical destruction of the concept. But the initial motiva
tiOn for ~uch a historica.l destruc.tion: spelled out in the opening lecture, 
would still reflect the Diltheyan msp1ration of the systematic essay, in its 
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concern for founding the division of the field of the sciences into the 
natural and the historical (human, cultural) sciences (Dilthey's forte), as 
well as the mathematical and metaphysical sciences. Such a distinction 
seems to find its principle of articulation in time .<GA 20:7/5): But si~ce 
what time distinguishes here is not so much the soences as their domams 
of being, time likewise provides insight into the being of these re?ions. 
Thus, the concept of time is also "the guiding clue for the questiOn. of 
the being of beings"; its history is accordingly th.e "histo~y of the ~uestwn 
of the being of beings" and in the end the "history ~f the d:clme and 
distortion" of this basic question, "the history of the mcapaoty to pose 
the question of being in a radically new way and to work out its funda
ments anew" (8/6). How so? A student who had skipped the previous 
semester on the Sophist would have had trouble in following all these 
tersely made connections, presented in staccato fashion, since they have 
their basis in part in that semester's reflections on Greek philosophy. 
Even those who were there probably did not recognize that Heidegger, 
in the last allusion to the question of being "as such," had for the first 
time also alluded to the purpose that would drive the entire course of 
SS 1925, in continuity with the basic question raised in the Sophist (244A: 
cf. GA 20: 179/129), to wit: "to pose the question of being in a radically 
new way and to work out its fundaments anew." Heidegger in fact makes 
clear only in the fourth week (May 28, 1925) what "the real them~ of 
this course" ( 124/91) actually is, as he burrows ever more deeply mto 
an excessively detailed Preliminary Part on the history and nature _of 
phenomenology, a Part that one could almost ov~r~eap to get to the po~nt 
of the course. Its "real theme" is likewise the dnvmg purpose operative 
in what proves to be the extant second draft of BT, which at this rather 
late point in the course is itself still being intr~duced a~d ~as not y:t 
really begun. It will begin only when "the question of bemg Is. posed m 
a radically new way," in the lecture which inaugurates the Mal~ Part of 
the course (l83/135ff.: June 15). Significantly, the course outhne from 
the opening day is now repeated verbatim, before the more radical and 
novel aspects of the interrogation of being are fully developed ( 191 f.! 

140-142). 

Ontoerotericism 
What then is the "real theme of this course"? It is a "phenomenology 
grounded in the question of being" (183/135), it is the question ~f the 
sense of being taken as the basic question of phenomenology, servmg to 
radicalize it and the understanding of its motto, "Back to the matters 
themselves!" ( 124/91 ). Not just the question of the being of beings, which 
had been the overt theme of Heidegger's phenomenology since at least 
1921, but the more ethereal question of being "as such," of being "in 
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ge?eral," or, mo.re phenomenologically put, of being itself. Accordingly, 
gomg beyond his first draft of BT, Heidegger can now complain of a 
double neglect .of both of these questions by Dilthey, and includes his 
pheno~enol~g1cal cohorts, Husser! and Scheler, in this double indict
ment of ~egh.gence, that i~, not only of the being of intentionality but 
al.so of b.emg Itself. A?d With regard to the second question, Heidegger 
himself I.s at l~ast ~mlty of a temporary neglect which he is only now 
overcommg Wit? his belated recovery of the question of being as such. 
~ecovery, not discovery: for this "higher" (deeper) question was on occa
sw.n alluded to whenever Heidegger discussed the dominant traits of 
be~ng, for example, Greek being as producedness (see Oct. 1922, p. 26). 
It IS therefore ?ot enough to call this new draft of BT the ontological
pheno~enological draft, complete with the most detailed exegesis of 
Husserl.s phenomenology we shall ever get from Heidegger. He had an 
ontological l_lhe~o~eno~ogy clearly in mind since 1921, designed to re
?ard any bemg m .Its bemg or "being-sense" (Seinssinn: GA 61 :60). And 
m 19~2, he. called. It a,:_'fu.nda~ental ontology" concerned with the being 
of that entity whiCh m It~ bemg goes about this being" (Oct. 1922, p. 
15f.). What we have here IS more precisely an "ontoeroteric" phenome
nology, a phenome~ology wh~ch ~rticulates the question of being as such, 
regarded as the ultimate radiCalization of "to the matters themselves!" 
. This point of ".on~ologi.cal difference" (not so named until SS 1927) 
I? phenom~nologies IS easily lost even in this course purporting to high
h?ht that difference. To begin with, Heidegger actually thematizes that 
d1~ference o~ly o~ three separate occasions, and the last two are relatively 
bnef. In the I?tenm, .we are exposed to the myriad traits of the everyday
ne~s of Dase1? lost. m t~e worl? and itself neglecting the question of 
bemg (the ~as1s for Its philosophiCal neglect, even by phenomenologists). 
And ~e~ this same "phenomenology of Dasein" is the privileged access 
pe.rmitt~ng,~s to "pla.ce ~nd formulate the question" (Frage-stellung), since 
~his e~tity has ~1th1~ Itself an outstanding relationship of being." This 
mtentwnal relatiOnship of access to the being-question was in fact already 
seen as early as Parmenides, when he observed that "Being and thinking 
are the same" (GA 20:200/148). 

1. The firs.t occasion ( 183/135-202/150), the only detailed elaboration 
of ontoerotenc phenomenology, is prefaced with that ringing indictment 
of an. extra ontological negligence beyond the being of intentionality 
(Dasem) by the first phenomenologists. And so we are cajoled and se
?u~ed to keep ~n e!e. out for that something "extra" through the very 
msisten<;: of mamt~mmg the excess superfluity of the "question of being 
as such, .and not JUSt for th~ being of even the most privileged being. 
Not only IS all of the later He1degger predicated upon that s p ft _ 

h
. h · u er uous 

ness, w Jc someumes seems like a mere overlay rather than a radical 
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completion, more a textual refinement than the upsetting insight revolu
tionizing the entire framework, which Heidegger intends. The "question 
of being itself' is clearly meant to be the leading edge of BT itself, that 
thin cutting edge that would bare the immediate and thus radical reality 
of "being" first described in its fullness in KNS. 

Heidegger had already shown that phenomenology's backtracking to 
the "matter" is capable of turning verbal problems, like the one in the 
Eleatic Stranger's question, "What does 'being' mean?," into material or 
"substantive" problems (e.g., "history" in SS 1920). This is clearly his 
intent here, and by the same strategies of "formal indication" (cf. the 
KNS-schema): "The question of being as such, however, when it is put 
in a sufficiently formal manner, is the most universal and emptiest, but per
haps also the most concrete question which a scientific inquiry can ever 
raise .... But we come to the question of being as such only if our inquiry 
is guided by the drive to question to the very end, which means to inquire 
into the very beginning; that is, if it is determined by the sense of the 
phenomenological principle radically understood-by the matter it
self-to allow beings to be seen as beings in their being" ( 186/13 7). Concrete
ness by way of the passage through beings, but ontological purity, broad 
and empty, in the goal of being as such: are these two poles not working 
at odds? 

The being which permits the rite of passage is questioning itself, Da
sein, the entity which is both the questioning activity and the place of the 
questioning, and more, a happening. "The questioning is here itself co
affected by (von ... her) what it asks for, because the question is after 
being and questioning itself is a being. This affectedness (Betroffenheit) 
of the questioning being by what is asked for belongs to the ownmost 
sense of the question of being itself" (200/148). Being befalls me, I am 
betroffen, afflicted, stricken, visited by its sense ... or nonsense: Greek 
astonishment, postmodern angst. These middle-voiced vectors of ques
tioning and questioned are about as far as Heidegger gets in this course 
in pressing to the limit and so testing the language first evoked in KNS 
to describe the historical I's involvement in an impersonal "original some
thing," the It which worlds and properizes me, so that I am very much 
in It and of It even before I raise the question. A peculiarly pre-interroga
tive and prepersonal relationship to being where "I am It. It is a matter 
of a being which to us is the nearest" (202/149), so immediate to us that 
It is at once the furthest from our minds. It is the experience of already 
finding oneself caught up in life and under way, the irrevocable facticity 
of the "I am," the sheer experience of being itself. 

This most tacit of our experiences is overtly rediscovered when I "find 
myself" disposed to dread, the sheer experience of Dasein in its naked 
factuality, "the fact that I am ... in the sense of naked being-in-the-
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world ... the pure and simple experience of bein . h . 
in-the-world" (403/291 ) H . . gIn t e sense ofbemg
" . . . . ere, Dasem Is no longer an entit but . 
~asem IS It~ very ~acticity ... which means: it is in a manne~,ofits ~~~e. 

t IS very hem? (Sezn), that it is ... It is its very 'there' and 'in', ("b"d ) g 
2 The " fi d. , 1 1 .. 
: h pnma? n mg of l-am-already-in-a-world is also invoked 

agamst t e Cartesian attempt to rove h . 
world" (296/216) n· r p t e_ existence of the "external 

. . I~mant mg pseudo-questions by pitting a prior basic 
expenence over agamst them has been made possible b t . 
Ph 1 "b . y on oerotenc 

en?meno o?-y, y the Interpretation of Dasein with re ard 
questwn of bemg as such" (293/214) In this se d . . g to the 
. h. h . . . . . con mstance In the course 
m w. IC this Issue IS raised, we even learn that the inter . 
Dasem tow~rd it~ being "is" the exposition of the questionp~;t~:~~n ~: 
such. At _this basic level we are in the realm of tautologi.es· D _g . 
the q e t f b · . asem IS 
. u s I?n o_ ei~g. B~t ~e.spite the privative being that comes with 
mterrogatwn, Its bemg ~fact~City) is sufficiently intact to render absurd 
a~y atter_npt t? p_rove this bemg, since it founds even the most skeptical 
o qu~stwns m Its very being. The passage also makes clear that the 
~xpe~Ience ~f the w~rld as meaningfulness within this "primar findin , 
IS radiCall~ different In ontological structure from the "unworld~d" worfd 
~f theoretical phys_ics and its subject-object structures. For the first time 
smce !<-NS, accordmgly, Heidegger now applies the vocabulary of" 
worldmg" h. h h d h un
f w IC e ~se t en to describe the genesis of the theoretical 
rom the pretheoretical. The latter is now descri.bed as the . 

"I · sum cogzto· 
-am-m-a-world and ther_efore I am capable of thinking it" (296/216). 

What really has to be questioned within this primary finding is the natur~ 
a_nd_structure of e_ncounter of the world, inasmuch as "the bein of enti-
ties Is found only m encounter" (298/217) Th . . g 

· · e very recogmtwn of such 
~uestw~ can take place only by way of a radical interpretation of Dasein 
m regar to the question which defines that Dasein the question of being 
as such. ' 

3_. The final occasion in which our "cutting" question occurs ields a 
~-~aightforwardly ontological definition of phenomenology whic~ see 
i: ~a ~hrowback _to less e~lightened days: "Phenomenological resear~~ 
t e mterpretatwn of bemgs toward their being" (423/306). The con
~:~t ~e cours~, t~e~ sugg~s.ts that the first such entity to be interpreted 

Wh
. h . Dhasem, ~.n_ Its activity of placing the question of being as such 
IC IS t e condnwn of th ·b·1· ' 

"Th" ph . e possi I Jty of any other research into being 
D Ilsl enomen~n 'bei~g,' which takes the lead and so decides the way. 
or a research mto bemg t b 1 b 

this calls for the interpre~.:~~ o~ ;h: ~;;red. As_we_have shown earlier, 
question can as such be clearly realized o~lque~wn~n~ .... Placing the 
what questioning, understanding, and takinyg : ~n ~~ ashbecome cle~r 

view Is, w at an expen-
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ence of an entity is, what the being of an entity in general means, in 
short, when all that we mean by Dasein has been elaborated" (423/307). 

N eo-Graeco Phenomenology 
The trajectory of the course which terminates in the above ontological 
definition of phenomenology can also be briefly followed and deciphered 
by returning to the original "formally indicative" definition of classical 
eidetic phenomenology, which in the early hours of the course is derived 
from a discussion of the three breakthrough discoveries in its early his
tory: "Phenomenology is the analytic description of intentionality in its 
apriori" (108179). More precisely, the descriptive approach to the struc
tures of intentionality is based on the discovery of categorial intuition 
(eidetic intuition, ultimately the free variation of ideation). But even be
fore arriving at this definition, Heidegger is already busy weighting the 
classical terms in the direction of the hermeneutic phenomenology he 
developed in 1919-20. The "equiprimordial" constellation of the three 
early breakthroughs, intentionality-categorial intuition-apriori, is thus 
transformed into care (420/303)-interpretative understanding (190/ 
140)-time (99172, 190/140). By the time the course draws to a conclusion, 
accordingly, we see this hermeneutically modified definition, in terms 
familiar to us from BT, clearly emerging: phenomenology is the inter
pretative exposition of care in its temporality. 2 Explicative uncovering 
rather than descriptive seeing is now the basic form of all knowing (359/ 
260). The ontoeroteric definition thus follows suit: radical ontological 
phenomenology is the unconcealment of Da-sein in its temporally situ
ated being-quest. 

From the start, the traversal of early phenomenology is shadowed by 
its Greek roots. The start Heidegger had made in WS 1923-24 in tracing 
the name phenomeno-logy back to its Greek roots, whose "repetition" 
in terms of the three concealments (first uncovered in SS 1924) will now 
climax (110ff./80ff.) this genealogical account of early phenomenology, 
is first supplemented and extended by tracing the Greek lineage of its 
three breakthrough discoveries. In emphasizing the Aristotelian roots 
of the notion of intentionality taken over by the scholastics and Husserl's 
teacher, Franz Brentano, Heidegger moreover rehearses Brentano's 
philosophical career in a way which remarkably parallels his own, and 
so can almost be construed as a personal declaration: 3 

The crucial point is that Brentano himself, through his preoccupation with 
Greek philosophy, arrived at more original horizons for philosophical in
quiry itself. Inner turmoil over the System of the Catholic faith, in particu
lar the mystery of the Trinity and, in the seventies, the pronouncement 
of papal infallibility, forced him to leave this intellectual world. But he took 
with him some well-defined horizons and a reverence for Aristotle, and 
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~2~~2~)~ved into the current of a free and unrestricted philosophical science 

But of course, Heidegger th~ teacher does not have the luxur in this 
course c.ontext to. wax auto~wgraphical over his Aristotelian-siholastic 
years, Still not quite unrestncted, which brought hi'm to th' . I 

. ' h' d IS partiCU ar 
pom~ m IS evelo~ment. He never cites, for example, his student works 
on t e co.ncept of time and on the "logic of philosophy" (Lask's hrase· 
~::~9) .~nented ~~ward categoric~ and language. These are neve~heles~ 

g repeated throughout this course from the op . h 
· · d · enmg our now 
mtertwme With the two maior phases of dev 1 b ' · 
1917 19 ll . . :.~ . e opment egun m 
H ll -. ' ~ of which are fused mto his present effort toward a neo-

e emc p enomenology. Thus, from the start, the students are bein 
pr~par~d for the .f~llowing semester's course on a phenomenolo ica1 
lo~c;k.m to the O~Igmallogic of concept formation put forward by ~ato 
an ~Istotle. T~Is productive logic of anticipatory disclosure and con
ceptu~ p~netra~IOn o~ potential domains of reality serves not only the 
severa snences m the~r moments of revolution and foundational crisis 
!t fir~t of all serves philosophy in its present crisis, which must now find 
Its. way .to new fundamental concepts, beginning with a new sense of 
bei~~· time, and tru.th (2ff./2ff.). Such a revolutionizing philoso hical 
~ogiC Is needed es~enally to radicalize the broadening of truth and tein 

egun by Husser! m the Logzcal Investigations (LU VI §39) · h' 1 ·g 
f · · · . . ' m Is ana ys1s 

o mtentwnahty .. T~ere .Is a prejudicative truth of perceptual identit 
between em~ty SI?mficatwn and intuitive fulfillment, such that I live i~ 
t~at state of Identity before I thematize it into overtjudicative identifica
tiOn (the standard truth-relation). In Lask's phrase I "live in th , 
?efore I know it (69ff.l?2ff.). This backtracking to' a prereflexi~et:~~~h 
IS ~lready to be found m the habilitation's reception of both Lask and 
.-yistotle (cf. ~hap. 1 above). But Aristotle has provided other paradigms 
o pretheoretical trut~ over and above the perceptual model favored b 
Huslser~, a mod~l which especially lends itself to theoretization Thusy 
our og1c would I d h · · · ' 
i . . me u e t e Situations of everyday rhetoric (cf. SS 1924) 
s~r what m rea~Ity has become i~s basic task, the elaboration of the a priori 
. ucture of discourse (Rede, A.oyo<;) in Dasein (364/264) Th' . 
Is th f h . . . · Is once agam 

a erne o .t e habilitation, following the idea of an apriori logical 
grammar put forward in the Logical Investigations (IV § l3f) Th' I . 
faceted h · ' · · Is mu ti-

, compre ensive logic is the nco-Hellenic henomenolo 
~~~o<; co;rhespondii_Ig to ~he ontological phenomenol~gy focused o~ t~: 

a 0 '> 0 t e questiOn of being as such. 
In recovering it from the Greeks we alread fi d h . . 

· ' Y n t at mtentwnal't constitutes the very structure of "life "Wh h' . 1 Y 
. · at t Is means Is no easy m tt 

apprehensible in a single stroke without further d I a .er, 
a o. ts apprehension 
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dictates a long and involved process which begins by ~emo:ing concealing 
prejudices (3 7 /29). There is mo~eover a _close relationship between. the 
now-central topic of intentionality and Its unconc~alm~nt.. One might 
even venture to say that the way in which intentiOnality IS g:a~uall_y 
disclosed in its being, the laborious process first called "categonal mtu~
tion" which strives to apprehend it simply as "bodily giv~n". (64:~ 7), ~s 
as a possibility "equally prim_ordial" _wit~ it. F~r cat~gon~l !~tmtion IS 
'just a concretion of the basiC constitut_w~ of _u_Iten_twnality (98f.l72). 
But in this genealogical context, categonal m_tmtw_n Is_ to be :ega~ded as 
second in the series of discoveries that begms with mtentwnality and 
ends with the apriori. Thus, even though "a priori" literally means "from 
before" and so by definition is the "earlier," it is understandable only on 
the basis of the two prior discoveries; it is their ultimate "co~cretion." It 
is the culmination of the sequence which step by step bnngs out the 
full and fundamental significance of intentionality. The most obviously 
Greek of Husserl's breakthrough discoveries-Plato's 1rpo:sp~v (99/ 
73)-the apriori raises for the first time in this framework, ~1th Its su?
gestion of a before and an after, the ce1_1tr~l. problem o_f time, and" Its 
conceptual relation to being. For the apnon IS charactenz~d a~ the al
ways already there" on the basis of the Greek co~cept of b~mg ( 190/ 
140). Formally defined, "the apriori to something IS that whiCh always 

already is the earlier" (99/73). . 
Its underlying understanding of intentionality_ has articu~ated_the fi~ld 

of the a priori into subjective, objective, and re_latwn~l. Is _this articul_atJOn 
the real "concretion" of the structure called mtentionality? What IS the 
"self-directedness-toward" of intentionality the structure of? Traditional 
phenomenology has called It psychic life, consciousness, ~cts, person, 
spirit, reason, without questioning what th~se_ really are m .,rega~~ to 
intentionality. If intentionality is rea~ly our gmdmg clue.: thes_e _tradJt~on
ally defined realities" must be put as1de so that we may see, m mtenti~n
ality and through it directly into the heart of the matter, that of wh1ch 
it is the structure and how it is that structure" (63/4 7). What for examl_lle 
does the "belonging of the intentum to the intentio" _really mean (and viCe 
versa, both crucial points already in the l-It relat1?n of K~S)? ~ mo_re 
radical internal development in the determination of mt~nti_onality 
would lead to a more radical conception of being as such, whiCh m turn 
would modify the concept of the a priori, ho': it is_ to be articulated_ and 
divided, how it is to be apprehended (e.g., Ideation ~er~us expository 
interpretation: 190/140), whether it is a logic of generalizatiOn or another 
approach (e.g., formal indication). 

The Categorial Dimension As World . . . 
Its apprehension takes us t_G the co~cretio~ of intentional~ty m categonal 
intuition. Heidegger is qmck to pomt to ItS Greek roots m the problem 
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of the objectivity of ideal objects, the being of universals: "there is a 
simple apprehension of the categorial, persisting constituents (Bestiinde) 
in entities which in traditional fashion are designated as categories" (64/ 
48 and translator's note). Lived absorption in categorial apprehension 
but not yet in categories, which are the fruit of categorial explication, 
by drawing them from the initial engrossment. The ontological thrust 
must be underscored: a categorial component or modification is opera
tive tacitly, say, in our simple perception of entities, before it is concep
tually grasped as a category. This prejudicative apriori structure is the 
enabling background to any and every experience. Explicating these im
plicit "objective" structures of experience becomes the task of ontological 
phenomenology. In fact, that is all that phenomenology is: "There is no 
ontology next to phenomenology. Rather, scientific ontology is nothing but 
phenomenology" (98/72). 

We first live in categories as in contexts from which we experience the 
things included within them. Out of this hermeneutics of lived contexts, 
Heidegger is developing his ontology of worlds (cf. chap. 1), and their 
unworlding through theoretization. Earlier in the course (48ff./37ff.), he 
had shown how the same entity (a chair) perceived in different categorial 
contexts yielded different realities: environmental thing (in the environ
ing world), natural thing (in nature), sheer thinghood (in full theoretiza
tion): A chair can be said in many ways. Later, he will develop, for the 
first time in thoroughgoing fashion (it was begun in SS 1923), the prepo
sitional nexus of praxis (with, for, in order to, for the sake of) preceding 
the predications of perception, which environmentally give meaning to 
those things normally called tools, Zuhandene (the Greek word for 
"things" is 1Tpfxy!J-ma, "the with-which of having to do": 250/I 85 ). Beings 
thus receive their meaning and so their being from the operative struct
uration of contextualization, from the "world." They are thereby articu
lated or "expressed." The active locus of such contexturing "expres
sion"-and this is why ontology is hermeneutic phenomenology-is 
already in life itself, its comportments, its experiences: 

[L]ived experiences in the broadest sense are through and through expressed 
experiences; even if they are not uttered in words, they are nonetheless 
expressed in a definite articulation by an understanding I have of them as 
I simply live in them without regarding them thematically. (65/48) 

The categories or contextures of life are first out of life itself, genitive 
"subjective." Life spontaneously contextualizes or articulates itself and 
so discloses beings in their being. Being itself "worlds," "speaks," "trues" 
~hem, making beings uniquely as they are. In his gloss of the chapter 
m the Logical Investigations (VI, chap. 6) on "Sensuous and Categorial 
Intuitions," Heidegger is from the start rehearsing his KNS transforma-
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tion of Husserlian structures into an ontological phenomenology out of 
the "primal something," "life in and for itself." 

The connection between sensory and categorial intuitional acts is con
structional in structuring the particular directedness toward the objects 
appropriate to each type. The categorial act is accordingly an expressive 
or articulative act which "discloses the simply given objects anew, so that 
these objects come to explicit apprehension precisely in what they are" 
(84/62). The formally indicative "magnet word" in the entire gloss, and 
beyond, is in fact "structure": the structurations of being itself, in multi
plying beings into manifold senses, in providing the apriori structures 
in and by which beings appear, in articulating different regions, sciences, 
and logics; in turn, the articulation itself is obviously a structuration 
calling for examination; the structure of comportment, perception, the 
perceptual assertion, consciousness, encounter, aroundness, worldhood, 
in-being, and so on. 4 If intentionality is not the structure of reason (Hus
serl) or of the spirit or person (Scheler), then what is its structural locus? 
How is it that structure and what is the "sense of structure itself'? (63/4 7). 
The same would have to be asked of its concretion in a priori categorial 
structures, and finally of the apriori itself as a temporal structure, after 
it has been rendered "indifferent" to the structural distinction of subject 
and object (102/74). This overriding concern for the structurations of 
being, its A.6yo~, will reach a dramatic climax in the coming semest~r in 
Heidegger's burst of enthusiasm for Kant's schematism, and prensely 
as a key to the temporal structuration of the a priori of human experience 
at the nexus of conception and sensation. Heidegger's "retake" of his 
own genealogy here is thus as much exploratory for new insights as it 
is reminiscing over roots. 

Decades later, the reminiscing old Heidegger on two separate occa
sions still recalls Husserl's chapter (LU VI, chap. 6) on categorial intuition 
as a particularly "captivating" theme, 1) because of its bearing on the old 
Aristotelian theme of the "manifold meaning of beings"; 2) because it 
broadens the notion of givenness far beyond that of sense givenness; 3) 
because Husserl here "brushes" the question of being in particularly 
allusive passages that prefigure both the scope of the truth of being (e.g., 
the disclosedness of context) and the issue of the ontological difference. 
For Heidegger, accordingly, categorial intuition is "the focal point of 
Husserlian thought."5 We have already alluded to some of these ontolo~
ical possibilities, which receive their first full-length treatment as "baste 
problems of phenomenology" in SS 1927. But an oddly detached phrase 
announcing the gloss of that chapter stands out boldly from the text of 
SS 1925, like an echo from the past, serving to recall where we are in 
our genealogical tracking: "Intuition and Expression" \GA 20:65/48). Fro.m 
Natorp's double objection in KNS 1919 to the very title, and so thematic, 
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of the co~rse of SS 1920, this recurrent phrase was used as Heidegger's 
focal cuttmg edge for both the historical critique and the systematic trans
formatio? of phenomenology into the hermeneutics of life's facticity. 
Already m WS 1919-20, Heidegger warns of the danger of objectifica
~ion _o_r "reification," and so of "unliving," that comes from exemplifying 
mtmt10n through sense perception, as Husserl does. He suggests instead 
that the very first level of phenomenological intuition is in the sheer 
~nderstanding of the meaningful contexts developed by life-situations, 
smce these "pregivens" in which the totality of life tends to be expressed 
can never in any way be objectified (chap. 3 above, p. 121). By SS 1925, 
bot.h 1) .t?e critique of th~ primacy of perception and 2) the displacement 
of mtmtiOn by a more fundamental understanding are virtually com
plete, although the fairly loyal gloss of Husserlian terminology in the 
early stages of the course disguises this. The final draft of BT can thus 
proclaim that intuition and seeing of all forms, as ways of "access to 
entities and to being ... are derivatives of understanding, and already 
rather remote ones. Even the phenomenological 'intuition of essences' 
is grounded in existential understanding" (SZ 14 7). 

I. Questioning the Primacy of Perception 
The critique of Husserlian primacy of perception is nowhere so loud 
~nd clear a?d dir~ct as in SS 1925. Husser! makes perception a superla
tive case of mtentwnal fulfillment because of the kind of givenness which 
occurs within it, bodily givenness. Not just the self-givenness that fulfills 
~ny ~mp.ty inte?difolg, which also occurs, say, in re-presenting and in 
Imagmative envisagmg (Ver-gegenwiirtigung), but a more emphatic given
ness .and p~es~nce. Fo~m~lly, the heart of perceptual intentionality on 
the side of Its zntentum IS Its perceivedness, which is not the perceived as 
an entity, but the entity in the how of its being-perceived (GA 20:59f./ 
4~f.), as it shows itself in concrete perception: the how of ontological 
difference, a way to be. This way and manner, this structure in which 
the entity is ~erceived and )resents itself" has the feature of 1) bodily 
pr.esence (~ezbhaftzgkezt, bodilzness), and 2) always being presumed in its 
thmg-totahty. The two are not unrelated. In the circumambulation of a 
thin~ in. its totality, the perceived thing itself in its bodily selfsameness 
perststs m and through all of its adumbrations (57/43). 

In su:h fulfillments, there is always a surplus of intentions which allow 
percep.tiOns to be expressed in assertions. The how of such givenness is 
acco~di?g~y expressedness. The origin of these expressive moments does 
not he In mner perception, in the reflection upon consciousness, but in 
the fulfillments themselves (78-84/58-62). 

As pe~spicuou~ as thes~ intentional analyses are, Heidegger will on 
the occasiOn of hts analysts of worldliness drastically qualify their sense 
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of primacy as well as their sense of presence, givenness, and imme?iacy. 
To begin with, in this new context of worldhood, perceptual bodtlzness, 
"which Husserl claims to be the authentic presence of the world" (264/ 
195), is a presence founded on the more immediate presence of the 
"handy within reach and grasp." But in turn, "this presence of the envi
ronmental, this presence that we call handiness, is itself a founded presence. 
It is not something original but is itself grounded in the presence of [what 
can be called 'concernedness']" (264/195 ). "It is the presence of concerned ness 
(Besorgtheitprasenz) which first and foremost brings to light what we in our 
orien~ation to theoretical apprehension designated as the immediately 
given" (264/194). There are more layers of "give" t? the presume? 
opaqueness of the "immediately given" than meet the blmdered theoreti
cal eye. What then is concernedness, which is even more immediate than 
the handiness of the nearest available things, handy instrumentalities? 
What has "priority of presence" over these nearest available things? 
When they break down and become conspicuous and obtrusive in their 
presence, we first get a glimpse of the familiar order of references, now 
interrupted, which has all along been operative as a "pale and inconspicuous 
presence ... the background of a primary familiarity ... present in this 
unprominent way ... namely the world" (255/189). Absence of reference 
thus allows us to encounter the world that is always already present, a 
has-been which still is. "The very nearest thing which is at-hand is there 
in its 'there' only from an 'already there' which precedes and accompanies 
it" (258/190). (As the categorial accompanies sense intuition, the ideal 
there with the real? A priori, "always" already there like the Greek world 
of constant presence? The apriori of the practical "work-world" clearly 
suggests something less ideal and eternal, something more historical.) 

In this context of layers of presence which are nevertheless linked, 
Heidegger for the first time, albeit still with occasional lapses, lays down 
a clear set of terminological distinctions central to his later ontology (258/ 
190). For the tacit presence of the world concerned with work, in its how 
of worldliness, lets us encounter the nearest available things in handiness 
(Zuhandenheit) with the presence of "ready to hand." Then, after a series 
of transitions in which we first thematize the handy through circumspec
tion and proceed further to sheer inspection (265/195), it lets us encoun
ter the "present at hand" in its on-handness (Vorhandenheit), in what Hus
serl calls the perceivedness of bodily presence. Three different presences 
in their how of being intended: worldliness, handiness, extantness; in 
the how of their access: understandable, circumspectional, inspectional 
( = perceivedness). Even the direct inspection which "unworl?s" things 
is a "concerned coping (besorgter Umgang)" seeking in remotiOn to get 
along with the world (cf. SS 1922 on Metaphysics A). Isolated perception 
in its directedness-toward is still an intentionality derivative from the 
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more encompassing "already involved with" of the structure of care (420/ 
304). 

The world in some sense makes possible the worldly thing. Seeking 
to underscore the relation of co-presence involved in this empowering, 
Heidegger adapts a term which Husser! first coined in Ideen II, "appre
sent, appresentation." Husserl, it seems, sent the unpublished manu
script to Heidegger precisely in response to the announced themes of 
this course (168/121), which was first meant to provide "prolegomena to 
a phenomenology of history and nature" (its subtitle). But Husserl's 
usage of "appresentation" begins with the overtly phenomenal: the pri
mary presence of the front side points to the additional presence of the 
hidden back sides of a perceived thing, and so "appresents" them; the 
directly perceived human body "appresents" the person. Generally, the 
sense intuition appresents, evokes the additional (in this sense secondary) 
presence of categorial intuition. Thus, when Heidegger states that the 
world "appresents" world-things, lets them become present, encoun
tered, disclosed (258/190), he has inverted the term from a phenomenal 
to a phenomeno-logical one, from an ontic to an ontological starting 
point; as it were, a retrieval of the ontological difference from its oblivion. 
Over and over, he asserts that the "primary given" (265/195) is the world 
and not things, that the "primary presence" (311/226, 318/232) is mean
ing and not objects. In short, because it empowers, lets things be, the 
"pale and inconspicuous" nonobjective presence of worldliness and con
cernedness takes primacy over the overt bodily presence of perceived ness. 
Not the surface presence of the world of perception, but the deeper 
presence of the world of concern comes first. For the presence of con
cernedness, "that for the sake of which concern is concerned" (264/194), 
the how of the "intentionality" involved here, takes us to the heart of 
the matter, where the world of work joins with Dasein in its concerned 
absorption in that world. The most immediate given here is Dasein in 
its inconspicuous presence. For Dasein itself is time (267/197), here the 
time of appresenting, making present. At its deepest, what is of concern 
is time itself. Only a temporal ontology can answer the questions gener
ated by this "intentional analysis," such as: "To what extent is there actu
ally a world present in concern and why does reality mean nonobjectiv
ity?" (263/l93f.). What and how is this world that "presents itself" by 
indirection, "in the character of references" (252/186), as a totality of 
references rather than a totality of things? 

2. Understanding at Last! 
Heidegger now proposes, with some embarrassment, to designate this 
complex of referential correlations formally, in its how, as meaningfulness 
(Bedeutsamkeit): 
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And I frankly admit that this expression is not the best, but for years I 
have found nothing better, in particular nothing which gives voice to an 
essential connection of the phenomenon with what we designate as mean
ing in the sense of the meaning of words, inasmuch as the phenomenon 
possesses just such an intrinsic connection with word meanings, discourse. 
This connection between discourse and world will now perhaps still be totally 

obscure. (275/202) 

The remarkable feature of this embarrassment is that the primacy and 
immediacy of meaning in the sense of empowering contextualizing, as 
the most immediate experience of the being of historical life-"The 
meaningful is the primary, it gives itself to me immediately ... It signifies 
for me everywhere and always ... It worlds, It contextualizes" (ZBP 
73)-has been a constant of Heidegger's Denkweg since KNS 1919. And 
it will persist with little permutation until the end (e.g., in 1962 in the 
contextualizing reach of time: Es reicht, "it realms"). We are at the core 
of Heidegger's own "question of being" in its full, personally felt mystery. 

This expression of embarrassment is perhaps not unrelated to a pecul
iar lag in our ongoing saga of conceptual genesis. When we move from 
the level of life to that of philosophy, we come to phenomenology's prob
lem of the accessibility and expressibility of immediate experience. In 
response to Natorp's double objection against phenomenological "intui
tion and expression," Heidegger already in 1919 discovers an understand
ing which follows life in familiar accompaniment without reflective intru
sion. This understanding access that life has to itself presents the 
possibility of nonobjectifying foreconceptions which, in a precursory in
dication, at once retrieve and forerun life's course without intrusion. 
Replacing objectifying intuition with nonobjectifying understanding thus 
resolves both objections against phenomenology. Yet over the interven
ing years, this clearly central feature of hermeneutic phenomenology is 
never really thematized by Heidegger. The desultory early attempts to 
explain the formal indication never even mention understanding. In 
1921-22, Verstehenssituation briefly appears, only to be replaced by the 
"hermeneutical situation," where the foreconceptions find their place 
with barely a passing mention of the operative word "preunderstanding." 

Conspicuous by its absence over the years, Verstehen finally finds its 
conceptual home and receives its first systematic treatment in SS 1925. 
1) With the introduction into this ontoeroteric draft of an "unoriented 
and vague preunderstanding"(GA 20: 194/144) of the "is" as the indis
pensable basis necessary even to give rise to the question ?f ~eing;. 2) 
with the entire realm of "self-evidence" (Selbstverstiindlzchkett), m which 
we understand "being" as a matter "of course!," begging investigation, 
Heidegger can no longer procrastinate. In addition, this somewhat dis
jointed first attempt plays directly to our purposes. For it thereby betrays 
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its genealogical roots more readily than the developed thematization in 
BT, where understanding is neatly and tightly interlocked, almost in 
scholastic fashion, in temporal equiprimordiality with disposedness and 
discursiveness. This equiprimordiality of in-being is the veritable "for
mal" deep structure of BT, which will be plumbed ever more deeply in 
later years in order to enter into the core and center of our immediacy, 
the "clearing of being" itself. 

In German, Verstehen is a "Heimat" word: to be so intimately familiar 
with something that one "is at home" with it and in it, like a native to a 
land or to a language, that "second nature." It is the intimacy and famil
iarity of things become self-evident that comes from living, from "experi
ence," from be-ing. Seinsverstiindnis ist Selbstverstandlichkeit. Simply from 
living, one knows what it means to be among (bei) things with (bei) others 
in (innan) the world, one knows how to get along with others, get by with 
things, get around the world; in short, one knows how to live, to "cope" 
with life. But the prepositions of intimacy, the talk of "second nature" 
and "native," combine to suggest that the "know how" of a person "expe
rienced" in life is not just knowledge. Being familiar or familial, being 
at home, being versed in life, outstrip the diremption of mere knowledge 
(e.g., reflection) and point instead to a union of being. To get along, 
not only with others but especially with oneself, Sichverstehen, suggests a 
oneness that borders on the mystical, taking us to the very "heart" of 
the intentional relation (cf. chap. 2 above), where "being is the nearest." 

Nevertheless, Verstehen remains a relationship, one that belongs essen
tially to in-being, "the primary being-relationship of Dasein to the world 
and to itself' (GA 20:286/209) in the same sphere of immediacy we have 
just found in the environing world. More basic than knowledge, even 
the "knowing one's way about" (Sichauskennen) central to Aristotle's sense 
of experience (chap. 5), understanding is always a "self-understanding 
in understanding its world"; but first of all it is the relation of "being 
toward ... the being of Dasein" (286/209), the "basic movement of Dasein 
itself" (354/256). "Dasein is the being which in its being comports itself 
understandingly to this being" (SZ 52f.). This circle of ontological self
appropriation, this coincidence of being with being in the self-comport
ment of understanding, is in fact its ultimate orientation, the orientation 
of the understanding ofbeing. Phenomenology's structure of intentional
ity situates the coincidence traditionally called "truth" first in the tacit 
identification resulting from intuitive fulfillment (GA 20:66/49). In like 
terms, understanding as the "primary being-relationship of Dasein" is 
the more basic "fulfillment on the level of being (Seinsvollzug) of discov
eredness" (355/257), that is, of the truth of being. In this aletheic vein, 
one might say that understanding is the movement of re-covering the 
initial discovery (Ent-deckung) of self-finding, where the alienating effects 
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of initial encounter spontaneously evoke the movement of re-closing in 
order to restore dis-closedness back to the temporal whole that life is, 
back to the fulfilled completion of the "circle in understanding" (357/ 
258). 

Heidegger here is simply ontologizing one of the most basic insights 
of his early life-philosophy. The formal schematism of intentionality in 
early 1920 terminates in the V ollzugssinn, the sense of fulfillment (enact
ment, actualization), the familiarity that life already has with itself that 
comes from a spontaneous "going along" with life as it is lived (chap. 
3). This familiarizing movement of return now called understanding is 
distinctive of that self-referential being which "in its very being goes 
about (geht um) this being" (chap. 5). The Umgang of life with itself is just 
as immediate as its Umgang with the world; they are "equiprimordial." I 
have myself "as" I have the world: the equiprimordiality stemming from 
the "as" ( = at the same time) in fact also sets the trap of equating them, 
the trap of decadence or "falling." I discover myself as I discover the 
world at this primordial level of simply "getting around" and "making 
do," in short, of living: 

The co-discoveredness of in-being itself, that I am to my Dasein itself first 
in a worldly way, that is, that I have myself in a self-worldly way as an accompa
niment in my concerned absorption in the world: this is not a consequence 
of the disclosedness of the world, but is equiprimordial with it. 

This passage from SS 1925 (GA 20: 350/254, my emphasis),6 which intro
duces Heidegger's first full-scale treatment of Dasein's self-finding and 
understanding as being-in-the-world, clearly echoes his language of early 
1920. Such language will disappear completely in B T itself. Nevertheless, 
the echo repeats much of BT in the simpler schematism of a phenome
nology of life. The situated I instead of modern philosophy's "pure ego," 
the "I myself" as a meaningful context instead of a pointilistic ego, is 
the way I "find myself" in and by way of a lifeworld. That I already have 
myself in a self-worldly way: that is precisely what understanding is. This 
"being with myself' is my own sense of actualization and fulfillment as 
well as that of the world. This initial self-having is my situation, my 
forehaving or prepossession, the preunderstanding on the basis of which 
I can intensify or, by ignoring or misinterpreting it, diminish my sense 
of the hermeneutic situation that I am (chap. 3). 

To be sure, as a self-finding, disposition is also a way of self-having, 
"the way to have itself as discovered, the manner in which Dasein itself 
is its there" (354/257). Disposition uncovers not only how Dasein is its 
there, in its various moods and attunements, but also that it is its there, 
its own there (352/255). Finding itself there is finding itself already un
covered. In disposition, however, Dasein does not discover itself (sich 
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en~decken):. once a?ain ~he passive/active threshold, the ambiguity of the 
middle vmce. This active "reflexive" is reserved for the function of un
derstanding, of its essence in close proximity to disposedness. Under
st~nding is the "disposed being-intimate-with of disclosed concernability 
[with the world] which always discovers itself as well" (356/258). Tore
peat, understanding is the completion of discoveredness, which as a How 
of "the be_ing whose ess_ence it is to be" (354f./257) gives itself as a possibility 
for Da-sem to be, specifically to be its temporally particular There. Un
ders_tanding simply amplifies the discovery of the possibilities of self
findmg. Its function is simply to uncover and disclose, and so to cover 
the scope, and to close off the reach of Dasein's possibilities to be. The 
fulfillment of being that belongs to understanding "always extends to its 
full understandability, which means to world, co-existence with others, 
and_ one's own Dasein" (356/258: cf. SZ 146). When understanding the
mauc_ally focuses upon the world, for example, the phenomena which 
constitute the full understandability of Dasein itself are always co-under
stood, found within the implicit background of the experienced immedi
acy of being. "The possibility that there is something which cannot be 
understo?d is firs,t given with the orbit of understandability prefigured 
[sc~ematJZed!] and ma_r~ed out by discoveredness .... It is only on the 
bas_Is ~f _und~rst_and~bihty that there is a potential access to something 
whiCh ISm pnnCiple Incomprehensible, that is, to nature" (356/258). (Re
call from 1920 that the experience of experience, the movement of turn
ing back upon itself by which life becomes familiar with itself and so 
understands, is precisely history. Thus the distinction history/nature is 
that of the comprehensible/incomprehensible.) 

In ordinary discourse, "understanding" is normally used in two senses 
(3~6~265). The first of these is plain from the above: understanding is 
?ammg access to something, "taking it over," covering discovery, making 
It present. Understanding in this productive sense can assume the magni
tude of the groundbreaking disclosures of those who thereby become 
great leaders for having understood something for the very first time. 
For all its revolutionary potential, this first sense is not unrelated to the 
seco1_1d, more rec_eptive sense, understanding as apprehending, that is, 
hearmg and havmg heard. And to heed is to obey, to hearken is to 
comply, ~o respond to the demand exacted by discovery. Correlative to 
the seemmgly mdependent initiative and leadership of the great discov
erer, the second understanding "stands under," follows the lead of an
other. To listen to (horen auf) the other is to be in bondage (harig) to the 
ot~er, and so to belong (zugehoren) to her (366/266). Belonging in turn 
pomts to the fundamental harmony of togetherness, the identification 
of agreeti_Ient whic_h is _called truth and in turn calls upon us "to be true." 

But this belongmg IS the sphere of immediacy from which the above 
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"intentional" analysis of understanding took its start. Much of this onto
logical analysis, which is in fact a direct descripti.on of the preu~dersta.nd
ing of the background of being that comes wit~ the glo?al Imme.diacy 
of experience, is, despite its relevance, not carne? over mto ~.T Itsel~, 
at least not into the published fragment. We come mto the familiar tern
tory of BT only toward the end of the course when Heidegger, in situat
ing the phenomenon of understanding in the full.conte~.t o~ care, note~ 
that understanding, hitherto taken formally as a pnmary bemg toward, 
has referred to the "already discovered" of preunderstanding, and to 
the discovering process as making present. But it has by an~ lar2e ne
glected an element which also clearly belongs to under~tan?mg k1_1o~ 
how," namely, the "can do," the "I can" (413/299). It IS this fut~nstic 
element which will in fact overwhelm the account of Verstehen m BT 

itself. 
But before moving on to this revamping retrieve, let us first recall 

how understanding, much like intuition which it is "now" designed to 
replace, can be the "primary appresenting" (347/252). This odd Husser
han way of emphasizing the present, which disappears after. an am pie 
usage only in SS 1925, first and foremost refers to the function o~ the 
world, as tacit and nevertheless primary presence, to appresent thu~gs. 
But the world itself is appresented as meaningfulness by understandmg 
concern (289/211, 379/274). This is appresenting in the order of being. 
The order of knowing reverses the direction of appresenting, regarding 
environmental things as signs which appresent the meaningfulness of the 
world from which they arise. This is expository appresentation, generally 
called interpretation, the "basic form of all knowing" (359/260). But ex
pository interpretation is itself simply the cultivation of an a~ready opera
tive understanding. The two converse senses of apprese~tmg thus stet_II 
from the primary appresenting, understanding concern Its~lf. And ~his 
is purely and simply a "letting-become-present-a rem~rkabl~ kmd ofbemg 
which is understood only when it is seen that this makmg present and 
appresenting is nothing other than time itself" (292/214). 

In the last week of the course, Heidegger first performs a Greek
scholastic retake on understanding as possibility of discovery. The under
standing intimacy with something is now at once anticipatory,. an 
"ahead," forward-looking. Taken together, this means that such relations 
are "sighted," not in the sense of being. see~ble but .more as a ~'can see:" 
To paraphrase Aristotle's famous openm? l~ne ?f ?Is M:taphyszc~, Dase.m 
by nature has a light. A lumen naturale IS mtr~nsiC to ~t, constitut~s Its 
essential definition. Understanding is always sighted, hghted, clanfied, 
cleared (gelichtet). Understanding empowers Dasein to disc~v~r. Its ve~y 
being is a power. "I am" is e~sentially "I ~an" (4.12/29~). This IS the basiC 
sense of the fore-structure of understandmg whiCh articulates my herme-
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neutic situation into a pr~p~s~ession, pre-view, preconception. Fore-sight 
thereb~ prefigures the mopient conceptuality which is already taking 
shape m our ongoing interpretative discourse. 
. The evening fare of SS 1 ~25 is still sparse on possibility. Foreconcep

tton has been around ever smce the formal indication was discovered in 
KNS. And around that, the notion of the hermeneutic situation has been 
taking shap.e since the Aristotle courses began. What is still missing in 
understandmg, but already prefigured in 1919 in the talk of life as moti
vated t:nd~nc~, is ,~he ~ovement of thrown project (gewoifener Entwurf), 
wh:re proJection ~arries the dynamically "graphic" nuance of prefigu
ratiOn, advanc~ outlme, sch:matization of sense. In the closing hours of 
SS 1925, there IS at le~st a hmt of t~is dynamic element in two seemingly 
random remarks: Bemg-ahead-of-Itself means that in care Dasein "has 
~~rust i.ts ow? b~in~ ~head" (408/295), to which Heidegger later pens in, 
as ex~stential factiCI~y." In a final context: "The utmost possibility of 

death IS the way of bemg of Dasein in which it is purely and simply thrown 
ba~k. u~on itself" ( 439/318). The term "thrownness" thus may have its 
ongm m the thrownness unto death, which opposes mere thrownness 
int? the world, of being relegated to the world and thus made subject 
to It, dependent upon it (the "pendency" of fallenness). 

By way of sometimes publicly confessed hesitations, embarrassments 
indecisions, and reversals of decisions, but (as we shall see) also by som~ 
backdoor entries a1_1d reentries, Heidegger is gradually working toward 
the thoroughly revised sense of understanding that he will pen for BT. 
In the context of SS 1925, the tentative, halting entry of two new concep
tual loci, two "firsts" centered a) first on the Other and b) then on the 
th.ing, w~ich in turn then bear on the self and its world, gives us another 
glimpse mto the refinements of this transformation of understanding: 

a. Being-With, and Caring-For the With-World. The work-world also 
~pprese1_1ts the "public world" of the Anyone indifferently absorbed in 
Its functiOns of user, wearer, consumer, owner, producer, and the like. 
T?e world thus appresents not only environmental things but also Da
sem, that of others as well as my own (330/240). Moreover, this worldly 
encounter of the others who are not environmental things nevertheless 
first oc~urs not merely with, but in the encounter of those things: the 
farmer m ~he poorly cultivated field, the wearer in the gown on the bed, 
the guest m the extra chair at the table, his absentmindedness in the 
umbrella he (Nietzsche!) left behind. 7 Now bodily absent, the others are 
nevertheless "appresent" in the thing. By way of the world, things appre
sent the ."person" (so Husser! in Ideen II), not however from the specific 
referential context of "for:' and "in order to" appropriate to things, but 
rather from another (albeit related) context "with a different structure 
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of appresentation." Others are encountered in that "with which they 
have to do" (ibid.), in the with-which of their getting around or getting 
along, the with-which of their particular occupation or preoccupation 
(field, gown). (Note that "for the sake of" e.g. the guest does not yet 
play a major role in this draft. And yet it belongs to the same initially 
indifferent immediacy of experience being unraveled here.) Before and 
after the fact, as it were, and even during the fact, what I really encounter 
is the others' comporting to the world, in a particular how of that com
portment. One is what one does, even during the fact of encounter. Even 
when I encounter the other as bodily present, "in the flesh," she is in 
fact first appresented "out of her world or out of our common environ
ment ... always in a concern or nonconcern depending on her in-being" 
(3311240), in the field, going to work, strolling along leisurely, according 
to her particular intimacy with that world, doing her thing as I do my 
thing. What the world thereby appresents is how the other "functions" 
in the world (a functional how taken broadly enough to include e.g. 
Nietzsche's absentmindedness), his concern or lack of concern, in sum, 
his "Sein bei ihr" (330/240),8 the particular relational comportment of 
being-intimately-involved-with the environing world that springs from 
the very core of the other's being-in-the-world, his Dasein. Not mine, but 
the other's: equiprimordial in their heterologic: distant echoes from the 
habilitation's reflection on the transcendental unum. As in the two drafts 
flanking this one, the habilitation's term "equiprimordial" has its first 
use precisely in this context of the Self and the Other emerging from 
the indifferent Anyone (328/238: cf. chap. 7 and 1). In and through a 
mutual comporting, I am there in the world, others are there in the 
world. Others are there with me, I am with them, we are with one an
other. Being-with-one-another combines the being-structure of my being
with others and the others being-there-with (mit da sein) me, their co-Dasein 
(Mitdasein). The others are appresent to me not as things but as Daseins, 
and that relation of initially inconspicuous appresence differs from the 
inconspicuousness (bei) of the "to hand" or "on hand" of things precisely 
by way of the co-comportive With (mit). Dasein with Dasein, I with the 
others in the inconspicuous world. So now, the remarkable thing about 
this world is that it appresents not only world-things but also "the co
Dasein of others and my own self ... it lets us encounter Dasein, alien 
Dasein as well as my own Dasein" (333f./242). I discover others as well 
as myself by way of the world. "This environmentally appresented being
with-one-another ... is an environmental and worldly concern with one 
another, having to do with one another in the one world, being depen
dent on one another, thrust (angewiesen) upon one another" (3311240), 
counting on others, having nothing to do with one another, and so on. 
The With already present in our concerned being-in-the-world thus has 
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the further possibilities of "being-for and -against and -without-one-another 
down to an indifferent tandem next-to-one-another" (33lf./241 ). 

There is far more to ponder in this phenomenological grammatology 
of prepositions-genealogical shades of the habilitation and DeiBmann's 
"in"-than we can manage here. Out of its ever more refined preposi
tional complex, it has just distinguished and made central, for the very 
first time in the sequence of drafts, the matched pair "being-with" and 
"being-there-with" or co-Dasein. More such prepositional refinements 
will soon follow. Heidegger is breaking new ground. But at this point, 
he interrupts his conceptual innovation in order to look back across the 
years and admit to a long-standing confusion in his earlier terminology. 
The interregnum is therefore significant not only for its attempt to clarify 
terms but also for the authorial stamp it gives to our Genesis Story. 

The flashback: Just as the world-things give us the "around-world," 
so the others, also encountered in a worldly way but as distinct from 
environmental things, can be demarcated into the "with-world." "And 
my own Dasein, insofar as it is encountered environmentally, can be 
taken as the 'self-world' " (333/242). This triad of worlds had become a 
staple of Heidegger's courses since WS 1919-20. As late as the article 
of November 1924, Heidegger expresses the relationship between Self 
and Other in the strongest of ways precisely in those terms: 

Inasmuch as our encounters are first and foremost by way of the world, 
the others are there as a with-world and oneself as a self-world. In the 
immediacy of Dasein, one is the world of the others, and in this world is 
one's own world. This equiprimordial with-worldly and self-worldly articu
lation must become understandable as worldly out of the primary character 
of world-encounter, that is, out of meaningfulness. This must be done in 
such wise that, on the basis of meaningfulness, the "with" character is set 
off from the "around'" character [of the world]. 

But now Heidegger declares this entire scheme of worlds developed 
repeatedly in his earlier courses to be null and void, perverse and false: 

Whenever the qualification "with" is added to the phenomenon "world" 
and we speak of a "with-world," the matter gets falsified. That is why I 
now used the term "being-with" [instead] from the very beginning. For 
the world itself is never there with, but instead is that in which Dasein as 
concern is in each instance. (GA 20:333f./242) 

The very sense of being-with subverts that of the with-world. But nothing 
is said here about the self-world. Would not the abandonment of "with
world" at least modify the sense of the "self-world," if not disqualify it 
as well? Is it, under the changed circumstances, still a viable notion? 
And what of the public world, the public environment of the indifferent 
Anyone, where "everyone is the other and no one is himself'? Does the 
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insistence on the clear division between Mitsein and Insein, which are 
nevertheless equiprimordial (328/238), also affect its worldly character? 
Is Anyone in the public world? (Where else? Are the two not elaborated 
correlatively?) In spite of Heidegger's disclaimer, both of these worlds 
are thematized in the very next hour. The self-world, however, as we 
have seen, occurs in a one-time-only flashback (350/254, with the correc
tion noted above), never to appear again in the Heideggerian opus. 

The "public world" or "public environment" persists into BT and in 
fact undergoes an implicit further development, in the running contrast 
between a public "we-world" and one's own immediate private (domestic, 
familial) world (SZ 65). (But the public-private distinction is never really 
explored.) The work is ready-to-hand not only in the domestic world of 
the workshop but also the public world, "the world in which wearers and 
users live, which is at once our world" (SZ 71 ). Any particular tool-world 
has its pertinent public environment (SZ 359). In fact, that is precisely 
where the public environment, along with environing Nature, is "co
discovered" (mitentdeckt, one surrogate in B T for "appresented": SZ 413). 
Temporal matters on this front have not really changed from SS 1925: 
"Making present ... is constitutive of the familiarity according to which 
Dasein as being-with-one-another 'knows how to get about' the public 
environment" (SZ 354). 

And finally, the with-world itself, both public and private, reappears 
in BT, more forcefully than ever! Heidegger's own objection proves to 
be contrived: "the world is never there with, since it is but the in-which" 
(SS 1925). Only Daseins are-with, and Daseins "have" their world. But 
Daseins can share what they have with others, their worlds as well as 
their concerns. To share with others is to have with others. "On the basis 
of this with-laden being-in-the-world, the world is always and in each case 
the world which I share with others. The world of Dasein is a with-world. 
In-being is with-being with others" (SZ 118). "One's own Dasein as well 
as the co-Dasein of others is encountered first and foremost out of the 
with-world in which we are environmentally concerned" (SZ 125). This 
"first and foremost" world is the public world. "Factic Dasein is first in 
the with-world which is discovered in an average manner" (SZ 129). The 
how of the "with," the how of the being-in the with-world, is averageness. 
The how defines the who: the Anyone. From the start, Heidegger cannot 
shake off the with-world. The real task is to outstrip the initial indiffer
ence of the with-world in which "everyone is the other and no one is 
himself." How do I really find myself? By finding my world? Not so. 
Unlike the with-world, the self-world is not restored in BT, although it 
could claim an equiprimordiallegitimacy "to be," inasmuch as the self 
also "has" its world, and must have it in order to be able to share it with 
others, in order for there to be a with-world. Instead, the "self-world" 
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is outstripped by a more radical movement of the "transcendence" of 
self, in BT and beyond. We shall soon see how, and so why. 

In the semester following his disclaimer, Heidegger replaces the triad 
of worlds with a triad of cares. The context is at once formal and concrete. 
In keeping with a course on the problems of a phenomenological logic, 
Heidegger at one point in WS 1925-26 presents a somewhat formal, 
that is, structural summary of his increasingly more articulated Dasein
analysis. These purely structural considerations, focused on the "struc
tural concepts" of care and concern, are developed from the immediately 
"concrete example" of the dynamic classroom situation, of communicat
ing by my lecturing and "understanding on your part" (GA 21 :217). The 
classroom environment is self-evident, which makes it "no less puzzling" 
and in need of examination. In my (here Heidegger the teacher) efforts 
to communicate, "I live totally in my lecture" and, without thinking, tear 
the paper cover from the chalk in order to sketch a diagram [say, the 
KNS-Schema] by hand9 on the board in order to emphasize my points, 
to facilitate retention, to provide the opportunity for more precise note
taking and reliable transcriptions [for posterity, for now, in the year 
2001], all for the sake of communicating my formal analysis of care 
and concern, to bring the matter of thought before you, to have you 
understand "Logic: The Essence of Truth" (218). A series of comport
ments, a series of "in order tos," from the initial "concerned getting-by" 
with the chalk to the understanding of the essence of truth. Not only 
concern and care but also getting-about (Umgang), as phenomenological 
terms, are to be understood in a fundamental breadth and emptiness 
which nevertheless have their definiteness. As a structural concept, "con
cern" for the environment cannot be restricted to concrete comport
ments like producing, providing, and "making do," but must also com
prehend "modes of the not" like letting something alone or go to waste, 
putting aside or mislaying, surrendering or losing. Neglect is comprehen
sible only when there is something like care or concern (225). The series 
also suggests that, although care and concern are equiprimordial, con
~e~n in ~om~ sense has its origin in care, since the care for one's being 
m Its bemg IS more original than concern for the world. But even care 
is not the final focus of this formal analysis, "but rather the interpretation 
of this phenomenon in the direction of a primary understanding of 
being" (220). 

B~t the above an~lysis, necessarily focused as it is on the being of 
Dasem, my own Dasem, has accordingly neglected and left one vital and 
essential context out of its consideration. Since the goal of the series of 
comportments is the communication of understanding, the series also 
"revolves around" (geht um) or "goes about" the particular Dasein of the 
listener, the one who understands, albeit in another way than what the 
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communicator is "about." (Note the point made in SS 1925, already rife 
with implication for the impending "Heidegg~r Affair".of 1933: there 
are both leaders and followers in understandmg and discovery.) Here 
we encounter-for the first time in Heidegger's opus-a third form of 

care: 

Care as communication and guidance toward seeing the matters is never 
a concern, inasmuch as the seeing of these matters by you c~n. never reall.y 
be produced, like a product, but only awakened, ~voked, ehoted. ~hat IS 

placed under care in communication cannot, at 1ts. most authentic, be a 
matter of concern, but rather is in each case an affa1r of care by the o~her 
Dasein as care. Correspondingly, the manner of being of the commumcat
ing Dasein to his listener is not a bein~-involved-in, a co~c.ern, but.instead 
a being-with, with-care, or more preosely: care-for, sohotud.e (Fursorge). 
This expression must also be understood as a phenomenologiCal concept. 

(222f.) 

What follows is Heidegger's very first description of the two extreme 
forms of "being-for" long familiar to readers ~f ~T <.Sz 122): But h~re, 
the context clearly identifies them as formally md1<:~t1ve relauo~s pomt
ing to the limits of the possibility of this prepos1t1onal expen~nce ~f 
the other. Noteworthy as well is the concrete example out of wh~ch t~1s 
formality is drawn, reflecting Heidegger's situation as a umvers1ty 
teacher and, later, rector. Here we also catch a glimpse of his philosophy 
(in its way betraying his Weltanschauung) of teachin? and ~earning, of 
leading and following in the matter of understandmg be~ng .. 1) Th~ 
inauthentic extreme of "leaping in for the other and dommatmg her 
serves to take over her rightful tasks and make the other dependent on 
him. He cares for the other in her stead and takes care to make a posse.s
sion ("knowledge") available to her. He understands the other only m 
terms of the needs he should take care of by way of worldly concern. 
Such a solicitude removes the other from her situation in order to take 
care of what needs to be done, then placing her back into her now secured 
possession. Such a solicitude treats the other (L~t us .ca,ll ~er "Johan~a 
A.": it was her last semester in Marburg) as a nothmg v1s-a-v1s her D~sem. 
In such a solicitude, she is not there as her own Dasein, but as an mau
thentic one, as something on hand in the world which cannot ~anage 
its own affairs. 2) The authentic extreme of "leaping ahead and liberat
ing" gives the other her care so that she can co~e to herself, perhaps 
for the first time. In such a solicitude, the other 1s not at all understood 
primarily out of the world she is concerned with, but out of her~elf. ~he 
solidarity in such a being-with the other is not out of the matter m whiCh 
and for which one has been employed, but primarily out of the owned 
Dasein who is with the other. Only out of this solidarity with the other 
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can a true concern for the same matter arise. Only out of this comes 
what we are here calling communication, and, in general, being-with
one-another in our concern for the same world (GA 20:224). 

Care in its fullness is accordingly concerned and solicitous care, com
prehending a multiplicity of equiprimordial possibilities in a peculiar 
unity which the history of philosophy has called the I or the self. Here, 
the term "care," and the phenomena it includes, is basically a formal or 
structural phenomenon which has nothing really to do with its everyday 
sense, that "life is trouble and toil" (227), a sense that might also be drawn 
from the J udaeo-Christian (WS 1920-21, SS 1921) and Greek (WS 
1921-22) worldviews. On the formal level, to say that care is self-care is 
to express a tautology (SZ 193, 318), since we are dealing here with the 
being "which in its very own and temporally particular being goes about 
this very being." 

But this same, and now, full structure of care also begins to place the 
notion of the self-world in question. In the argument against the tradition 
of the theoretical I in the early courses, the self was drawn out of the 
world and so was very much in and of the world, in drawing its contextual 
sustenance from that world. The context is the self-world, and the con
textual self is the worldly self of everydayness immersed in that world, 
and so in need of gaining a greater measure of familiarity with itself. 
But then the extreme possibility of death places us at the very limits 
of our being-in-the-world, and thus places this everyday There also in 
question. The condensed analysis of November 1924, which conftates 
the thereafter tandem accounts of death and conscience, is particularly 
telling. SS 1925 still betrays some of its roots in that abbreviated draft. 
In the utmost possibility of death, Dasein is delivered over to itself in 
forerunning the possibility of the goneness (Vorbei) of being-in-the
world, of being no longer there, that is, in the world of concerned getting
about. The world thus withdraws from its meaningful encountering into 
"something" which is merely on hand "as the wherein which I am leav
ing" (GA 20:440/318). Stripped of its meaningful ties to the world, Dasein 
"is wholly by and of itself." "Only in dying can I to some extent say 
absolutely, 'I am!,'" which I utter in the face of my nothing. I by myself 
of myself, a measure which differs from the self which measures itself 
from the world. It is the measure of conscience, which brings me before 
the choice which constitutes my proper being, places me between two 
extreme "to bes,'' between two Hows: either of willing to be absolutely 
responsible for my proper being or of letting myself be lived by my daily 
concerns. 

Yet despite this possibility of the self being separated from its world, 
dying (so in SS 1925) is still a way of being-in-the-world. But it is a 
world upon which Dasein is no longer dependent, no longer subject to 
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its measures. The world is now the bare wherein o~ still living ?n, as 
Dasein withdraws to commune with its conscience, like Jerome m the 
desert and Heidegger at Beuron. The quiet abando.nment of the "self
world" is no accidental slip or minor refinement. It IS at the core of the 
transcendence of the world to original temporality, and at the thre.shold 
of the turn from Dasein to Being itself, that Being which, like consnence, 

calls, evokes, summons, invites us to think. 

b. Bewandtnis 
"Meaningfulness is the specific structl~re of the whole of un?e.rsta~~abil
ity" (287 /21 0). This does not necessanly ~ean ~hat the ~olisuc ability of 
understandability, which first expresses 1tself m knowmg how to cope 
with the world, a "can-do" and "can-be-in-the-world," .i~ empowered 
wholly by the apriori of mean!ngfulness: Underst~nd-ab1lity can ~ere
garded as the peculiar how of the znt~ntzo to me~mng-fuln:ss, wh1ch as 
intentum is in turn the way the world 1s present, lts world-lmess. Oddly, 
in his own copy of the course transcript, precisely at the point w~ere he 
first announces it as the structure of worldliness (cf. 251/186 w1t~ 2~4/ 
200, title), Heidegger strikes out "meaningfulness" andreplaces.lt ~lth 
the "deployment (stanced) totality" (Bewandtnzsganzhezt) of o~1enu~g 
bearings (it replaces "orientation" on p. 349/253). We are catchm~ h1m 
again in the act of reshaping his basic concepts after the ,;ou~s~ itself. 
Recall his long-standing embarrassment over the very term meam~gf~l
ness" (Bedeutsamkeit: 275/202). Moreover, he now seeks to replac~ 1t w1th 
one of the most formidable terms facing the translator of He1degger 

d . 10 
into any language: Bewan tnzs. . . 

The "whole of understandability," the orientmg totality, first refers to 

the environment, which nevertheless includes the self-world and the 
with-world. It is therefore from the environment that I first draw my 
understanding not only of myself but also of others. The common ~nder
standing and self-evidence of the world "understandable to all (3~5/ 
243) is at once a mutual understanding. There is no need for theon~s 
of empathy to account for how we come to ~now the other. ~here IS 

always some understanding of the other even m the strangest of w.orld~. 
Not especially prone to science fiction (as Descartes alrea~y was, wn? h1s 
HAL-like demon), Heidegger once again transplants h1s sa.vage from 
KNS to indicate the kind of understanding that is st.ill poss1~le for an 
alien visitor of strange worlds populated by extra?.rdmary ~emgs (334/ 
242). Another favorite example of an abrupt s~1ft at th~ mterface of 
familiar/strange is the possibility of understandmg the ahen. worlds of 
the historical past, mediated to us by ruins, monuments, artifacts, and 

written sources (335/243). 
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When he, according to Moser's stenographic typescript, in actual fact 
first orally interjects the term Bewandtnis within the course itself (July 
17, 1925 ), Heidegger observes how deeply ensconced it is in the idiomatic 
structure of the German language (357/259). The translator will in like 
fashion have to search out the idiomatic resources of his own language 
to express this orienting How of the with-world or of the thing within 
it. 

In BT, Bewandtnis applies specifically to the being of handy things (SZ 
84). It, its -nis, is thereby meant to formalize the ontological sense of their 
intentional state or quality of handiness, readiness to hand: the hammer 
prepared to hammer, the knife (well or ill) equipped to cut, the room 
furnished to sleep, the soldier in battle array trained and (well or poorly) 
armed to fight, the planes geared and tuned to fly, the pump primed, 
the boat trimmed to sail. All hopefully in good shape and condition 
( = Bewandtnis), in a state of repair and provision to do their thing. "Wie 
ist die StraBe bewandt, beschaffen?" "How is the road, its condition? In 
good shape or in disrepair, in a state (Illinois!) of neglect? Is it at all 
drivable? And in these weather conditions?" What broader and emptier, 
but still precise how of quality, subject to the further qualification of well 
or ill, is the phenomenological conceptBewandtnis meant to express about 
these working relations? The state of readiness, availability, and accessi
bility, or the functionality of the handy, "its serviceability, usability, detri
mentality" (SZ 144)? For understanding not only discloses the world as 
possible meaningfulness, "but also that which is within the world is itself 
freed, which makes such a being free for its own possibilities [freigeben 
instead of "appresent"] .... The functional totality is unveiled as the 
categorial whole of a possibility of handy interconnection" (ibid.). For it 
is of the character of understanding, "whatever the essential dimensions 
of that which can be disclosed in it [the disposition of the self, the standing 
of the other, the deployment of the handy], to always press forward into 
possibilities" (SZ 145 ). Understanding thus discloses the dynamic status 
of the There and the In, the situation of others and things, but first of 
all of the self. "Dasein is such that in each instance it has understood, 
or not understood, that it is to be so and so, thus or thus. As such an 
understanding, it 'knows' its whereat (Woran) with itself [how it stands with 
itself, what to make of itself], that is, with its can-be" (SZ 144). Accord
ingly, "to be thus or thus" for Dasein is really to be its possibilities, its 
for-the-sake-of-which, project, leeway (Spielraum: SZ 145 ), clearing. 

It is precisely in this same context of idiomatizing "states of possibility" 
that we find the very first usage of Bewandtnis, tentatively put forward 
for the first time late in SS 1925, but in a more generalized sense than 
its usage in BT. The translation of Bewandtnis as "standing" in this earlier 
context is in keeping with the fact that Heidegger has not yet clearly 
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spelled out the connection of the whereat with the can-be in the nature 

of understanding: 

The primary sense of the term "understanding" as we use it here becomes 
clear in certain idioms which we often find in language. When I say to 
another, "you have understood me," I mean by that, "You know where 
you're at with me as well as with yourself." Understanding in this sense 
gives us its authentic original sense, namely, that understandzng zs the dzscov
eredness of the whereat-being (Woran-seins) with something, how matters stand 
with it, the discoveredness ofthe standing (Bewandtnis) which It [the matter 
of being, its facticity J has with the environing world, my own being-there 
and the being of others. Discoveredness of the standing, in such a way t~at 
one has become It in one's in-being, means having understood. Havmg 
understood means nothing other than being this temporally particular 

standing. (357 /259) 

The German Be-wenden would suggest more of a dynamic stasis, a kind 
of "turning in place" or verve potentializing the situation, the way the 
world turns, not so much its chance drift or unusual twists, but more its 
orderly bent, leaning, slant, bearing, tendency. The situatedness implied 
here is thus better conveyed by the question "How are things going?" 
(Wie geht Es?) or even "What's up?" (Was ist los?) than by "How d? things 
stand?" (with me, between us, in the task at hand, e.g., travelmg), al
though the responses to the latter would still give what is called for here, 
namely contextual orientation and direction. The more personal ques
tion in BT which specifies the matter of understanding is still the para
digm for the other two worlds, the interpersonal and impersonal: "Wie 
befinden Sie sich?" (How do you find yourself, how do you feel, how are 
you?), best translated in Aristotelian fashion as "How are you disposed?" 
The term can readily be applied not only to the disposition of the self 
to itself and the world, but also to the nexus of any position or situation, 
to the disposition (deployment, bearing) of things to us and the world 
and to the disposition (standing, stance) of the other vis-a-vis the self. 
The reference, in any case, always comes back to the self in the dynamic 
stasis of its situation-"You're on! It's your turn!" (Du bist daran!)-on 
the verge between "where I'm at" (facticity) and "what I'Il_l into and up 
to" (possibility). As the cited passage indicates, the very "~Isco:eredness 
of the standing" which is the fulfillment of understandmg IS at on~e 
having become that potency-laden standing, in such a way t~at one zs_ It m 
its full temporal particularity. "Become what you are to be" 1~ accordmgly 
what is at issue in a temporally particular self-understandmg. The ac
count in BT at one point somewhat obtusely suggests this revolutionary 
shift in Pindar's classical line: "Only because the being of the There 
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receives its constitution through understanding and through its charac
ter of projection, only because it is what it becomes, or does not become, 
can it understandingly say to itself, 'Become what you are' " (SZ 145 ). 

Hard upon this generalized-not generic-first use of Bewandtnis in 
SS 1925, Heidegger applies it to the particular context which it will come 
to dominate in BT. The starting point is once again the context of ordi
nary language: the child's question, "What is this thing?," answered in 
terms of what it is used for, "It's for painting, scribbling, popping corn, 
and so on." which "brings out 'as what' the encountered thing can be 
taken, 'as what' or how it is to be understood" (GA 20:359f./261). With 
the answer to its question, "this thing only now actually comes into the 
environing world [of the child] as something present and understanda
ble, albeit only provisionally, for it is truly understood only when we 
ourselves have entered into the standing [circumstanced relevance, perti
nent in-order-to] which the environmental thing has" (359/261). It is on 
the more primary level of appresenting, of lived understanding, whereby 
I simply live in my comportment of using the tool in context, that we find 
the "temporally particular standing [bearing, relevance, deployment] in 
which the thing as thing is present" (GA 21: 150). The tool is then under
stood in its "hermeneutic 'as,' "at the more basic level of tacit appresenta
tion which precedes the verbalized "apophantic 'as.' " 

What are we to make of such "intentional" concepts seeking to articu
late how the environmental thing is present to us? It is not perceived 
directly, and so is not bodily present. It is rather indirectly looked-over 
in the direction of its in-order-to, allowed to be present in and through 
a working context which itself terminates in a final for-the-sake-of, which 
the thing in its function plays a part in achieving. How to categorize this 
indirect passive-active presence, how to characterize its way-to-be? How 
does an environmental thing "find itself," how is it found and so given? 

Does the genealogical clue help to clarify this sort of category? Be
wandtnis is Lask's alternative word for form adopted by Heidegger in 
the habilitation. In relation to matter, it is a "how" word, the way in 
which matter is taken, viewed, regarded, faced, namely, "as" such-and
such. Bewandtnis thus specifies the "with regard to which" (hinsichtlich), 
the _"in view of" (gegenilber), for example, matter "as to" its quantity, the 
regwnal category generating and ordering the domain of mathematics 
(FS 177). Or in a sentence like ens est, the verb-form "declines" the noun
matter in a certain direction. The turn of phrase has a particular inten
tion, intent upon bringing out a certain aspect or face(t), giving its object 
a certain "spin." The Bewandtnis here is the slant, tilt, inclinatio (FS 329), 
angle, perspective of an intentio, and at once a certain "twist" or bent 
imparted to the intentum. 
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But now we are not dealing with the classical "noun-substance" and 
its qualities but with the determinations of a "pragmatic" thing, the "~ith
which of having to do" and the sense of direction it thereby acqmres. 
Nevertheless, form here is still the "shape" of a comportment invested 
in a thing. But how to talk about the shape of the comportment itself 
which precedes both the comporting and comported? What is the state 
or condition of their prior belongingness? It is these apriori contextual 
states which "initiate" human comportment that Heidegger is really 
trying to "categorize" here. As intentional states of unity and continuity 
at the very interface of passion and action, they incorporate, as we shall 
soon see, both the continuity of time and the union of truth. Heidegger's 
first model for such a comportment in BT is taken from Aristotelian 
entelechy, with a dash of Eckhart: the experienced craftsman who "sub
mits" (SZ 87) to his world, who "knows how" to let his tool serve its 
purpose by having it yield to its tasks and comply with the materi_al it 
works, to let it take its course (Bewendenlassen) along the paths prescnbed 
by his world, to let it "do its thing"; in Heidegger's words, "to let some
thing handy be so-and-so as it already is and in order that it be such" (SZ 
84). 

The Be-deutsamkeit (a meaning-fulness that points, refers, signifies) of 
the environment, the Bewandtnis (compliant bent) of the handy things 
within it, the Befindlichkeit (disposed self-finding) of the self, an equally 
disposed finding of the self with the other (Mitbefindlichkeit: S~ 142). '.' 
These are the four equiprimordial but interlocking contextual tmmedt
acies orienting understanding, interrelated linguistically by way of the 
transitive Be- and, despite one variation, also suffixed together; each in 
its own way a finding of facticity out of the contextual immediacy of 
experience. The repetition of "perfect" suffixes already surveyed has by 
now assumed the crescendo of a litany: compliant-ness (Bewandt-nzs), 
handiness, readiness, bodiliness, worldliness, meaningfulness; public
ness, averageness, interpretedness, everydayness; perceivedness, con
cernedness, disposedness, discoveredness, disclosedness. Being dis
closed, having been disclosed, thus the state of disclosedness that persists 
and still stands. The "-edness" is not just a state of truth, it carries a 
specific temporal thrust. Having been, it still is. Already having under
stood where one stands, one still understands as a matter "of course!" in 
a state of self-evidence, Selbstverstiindlichkeit, in an understanding that 
still stands. Heidegger at one point identifies this entire domain of the 
"already," of a having-been that continues to be, as the "present ~erfect 
apriori" (SZ 85). It is a plural, as we have seen: various levels of persistent 
states that stand in mutual presence and appresence to each other, the 
deeper layer standing as background and hermeneutic context for ac-
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ces_sing and unde~stan~i~g the next. And yet we have an It, singular, 
umq~e, the ~tate, smce It ts my temporally particular standing in under
st~ndmg bemg, the state of Seinsverstandnis, a present perfect apriori 
wtth ~future, a Kmp6-, opening in both temporal directions, the temporal 
openmg and "clearing" with access to the whole; not quite the same as 
the Greeks understood the a priori, as the persistent presence of habitual 
truth, the truth of in-habitation. Or is it? And what of the Kantian sense 
of state or "condition of possibility"? 

Having been true, still "being-true." It is the way Husser! understood 
the union of truth in its completion as evidence within the intentional 
rel~tio~, from which Heidegger is now drawing. To live in the truth is 
to h~e ·~ the state _of identity and continuity between the signified and 
the mtmted, a stasis which we continually experience but do not grasp. 
"Bei~g-true is experi~nced as a distinctive relation, a comportmental 
relatiOn (Ver~alt) ~ol,?mg between inten~ed and intuited specifically in 
t~e sense of t~enttty (GA 20:70/52). Thts state allows us to be true (be 
dtsclosed), be m the hold of truth, where being as truth-relation is the 
"persistence and standing of the state of affairs (Sachverhalt) in the rela
tion '~rue' " (?2/54). Husser! also called such states "static unions," long
standmg habttual fulfillments which are the lasting result of the step by 
st_ep "d~namic fulfillments," where I say and then see and finally recog
mze tantly that they are the same (LU VI, §8). 12 Perception intentionally 
u_nderstood t~ms becomes the precursory indication for Heidegger, a 
kmd of entry mto the understanding of being in the stasis of truth, which 
also. s~rves as a passageway to interpreting as well as dismantling the 
traditiOnal approaches to being and truth. Perceivedness and bodiliness: 
the core correlativity of intentio and intentum. Each suffixed abstraction 
is actually the correlation itself in its how, the completed and repeatable 
state of truth. The "-ness" is meant to suggest something of that unifying 
state, and the stem the condition (so and so), quality, the how (truth) of 
the correlatio_n. In ~ny case, we are to be drawn toward the simple central 
thrust of the mtentwnal movement, sometimes more toward the intentio 
or the intentum, ever more undecidable as we near the center, but in each 
temporal emphasis a specification of truth. 

This com~on core of intentionality is still the cutting edge for the 
destructuratwn and restructuration of the traditional theses of being 
understood as "basic problems of phenomenology" in SS 1927 (GA-24: 
446f._l314). But even in SS 1925, Heidegger is deep in the throes of 
shapmg formally indicative concepts to the shape of the intentional 
movement by way of properly qualifying suffixes available to him from 
the German language. These aim to express the dynamis of the move
ment as well as the stasis of its completion: the "pendency" (Verhiingnis) 
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of fallenness (GA 20:390/282); fallenness itself as a basic "movedness" 
(Bewegtheit: 348/252), soon to be joined by thrownness ar:d. projection. 
We ourselves are confronted with a category problem, of s1ftmg through 
and sorting out these different ontological states, and the ones t.o 
come-ranging from Seinsverstiindnis to Ereignis-according to their 
guiding principle, the simplifying assumption around which they all re
volve and from which they in fact have devolved. We must now turn to 
the guiding clue in SS 1925, the specific formal ind~c~tion w~ich als~ 
owes its ancestry to intentionality, which has been gmdmg He1degger s 

formation of concepts all along. 

Formally Indicating To-Be 
We have thus saved perhaps the most important aspect of SS 1925 for 
last, partly with an eye to what will happen t? it with the onslaug~t ~f 
BT itself. For the ontoeroteric draft, as we m1ght expect, formally mdi
cates the essence of Dasein, the entity who questions being, in a purely 
ontological manner. The formal indication of "existen~e" which literally 
inundates BT itself is totally absent from the penultimate draft. The 
scattered allusions to terms like "Existenz," "existenziell," "existenzial" 
which have infiltrated the "Ausgabe letzter Hand" of SS 1925 all stem 
from Heidegger's marginal jottings in his personal copy of Simon 
Moser's stenographic typescript of the course, and so postdate the lecture 
course itself. SS 1925 is a purely ontological draft at its very core and 
through and through. In fact, only BT itself can with some warrant be 

called the existentialistic draft. 
13 

Moreover, Heidegger overtly shapes and tacitly announces his formal 
indication, hours before it will officially emerge, precisely out of the 
schematism of intentionality which he had developed years before. He 
himself therefore rehearses for us, in the peculiar context of this course, 
at once historical and ontophenomenological, his own genealogy of the 
formal indication out of the very nature of intentionality. The problem 
context is the double neglect by the first phenomenologists of both the 
being of the intentional and being as such. A thoroughly ~ystematic de
struction of Husserl's central assumption of a pure consoousness-the 
Husserl of Ideas I and not Logical Investigations-is in full swing. In order 
to arrive at this sphere of pure consciousness, Husserl hi~self h~s made 
a purely ontological "formal indication" of sorts, on the basis ?f h1s ~arte
sian predilections and his own ambition for phen~menolog1cal philos~
phy to achieve the supreme status ~f ~bsolutely ~Igo.rous ~nd pu~,e so
ence. To this end, Husserl overtly ms1sts on begmnmg w1th the most 
radical distinction in being that can and must be made within the science 
of categories [ = ontology]" (GA 20: 141/1 02), namely, the distinction 
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bet':ee,n. "bei~g as con~ciousness and being as 'transcendent' being 'mani
festmg Itself m consciOusness" (1571114, citing Ideas I, §76). This tran
scendental-phenomenological reduction thus removes us from the "con
tingenc~ of the world of things" into the purely immanent self
perceptiOn (acts reflecting on acts) of a consciousness. In this sense con
sciou~ne~s is absolutely given to itself and independent, since it; self
constitutiOn m~an~ that "it needs no thing (res) in order to be" (14lff./ 
103ff.) .. T~us, 1~ h1s fa~ous thought experiment, Husserl points out, in 
dramatic Car~es1an fa~hwn, that this self-constituting sphere that consti
tutes everythmg else IS absolute being, inasmuch as it is "unaffected in 
its ow~ exis~enc~ by an annihilation of the world of things." 14 The eidetic 
reductwn, ~de~t10.n: completes the purification by removing conscious
?ess from 1~s mdlVlduated setting in reality to the level of the purely 
Ideal essential content and structure of the stream of lived experience 
(146/106). 

. It is precisely in this ideative regard of generic "what-contents," to the 
disregard of the T~at of ~cts or intentional comportments, that Heideg
ger finds the opemng to mtroduce his old schematism of intentionality 
and thereby to announce, for the first time in this course, the kind of 
"category" that will express the core, the "vital impetus" of the intentional 
movement oflived experience. The ideative reduction "regards the what, 
the str~cture of the ~cts, ?ut as a result does not thematize their way to 
be [Wezse zu sezn], their bemg an act in act and in being. It is solely con
cerned with the what-contents of those structures ... the essence of the 
what of comportments ... but not the essence of their being" (15111 09). 
And we know ~rom the old s.chem~tism that the "content sense" only 
bounds th~ pe~Ip~ery of ~he mtentwnal act. For the initiating core of 
~he act resides m Its "relatiOnal sense" and its completion or fulfillment 
m the c~ncrete enactm~nt of that relation, its "actualizing sense." But 
Husserl s double reductiOn has even removed us from that concrete set
ting in which the intentional movement finds both its start and its end. 
M~reov~r, the same passage portends something of the "existentialism" 
wa.n.mg m. the w~ngs ?f H~idegger's creative categorizing, and this, sur
pnsmgly, m conJunction With the traditional essentia-existentia distinction 
the what-that distinction! For what the reductions do not ask, and in fac~ 
overtly obfuscate, is the question of the "being of the acts in the sense 
of their existence .... From the what I never experience anything about 
th~ sense and the way of the that-in any case, only that a being of 
,this wh.at-co~tent ca?. have a certain way to be" (1521110). This loose 
traffickmg With tra~ltlonal categories is soon followed by the very first 
full statement of He1degger's own formal indication, albeit in conditional 
form: "But if there were a being whose what is precisely to be and nothing 
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but to be[?]" (ibid.). An entity that is first of all identified not by its what, 
but by the fact "that it is" (relational sense) and "has to be" (actualization 
sense). What if intentionality itself is the very act of being, the be-ali and 
end-all of being? 15 

Against Husserl, therefore, back to the matters themselves means 
going back to the concrete entity in and through its dependence on the 
world, back to the prereftective realm of experience, back to the "natural 
attitude." But not in the way Husserl understands this, which turns out 
to be quite unnatural. For to regard the human being as something on 
hand composed of body, soul, and spirit is already a theoretical attitude. 
"In the natural form of experience, does the human being experience 
itself, to put it curtly, zoologically? Is this attitude a natural attitude or 
not? ... Man's natural manner of experience cannot even be called an 
attitude" ( 155f./113). Nevertheless, there is still the question of whether 
the "reality" of the human being and its acts is the way to experience 
the being of acts, the intentional in its being, or whether it is not actually 
obliterated "and the being of acts is defined merely in terms of their 
having occurred" (156/113). In defending a more "natural" phenome
nology, in returning to the facticity and individuality of intentional com
portment, Heidegger still finds warrant in the reversal that Husserl called 
bracketing or suspension. A modification of our objectifying tendency 
is necessary in order to make the act itself the theme, in order that "the 
perceived is not directly intended as such, but in the how of its being" 
(136/99). For the natural way of beholding, Heidegger later says, as he 
tentatively broaches the subject once again, "tends to live away from 
itself' (21 0/ 156). 

Hours later, we come to Heidegger's overt declaration of the "formal 
indication" or, more tellingly, "precursory indication," although these 
terms are sparingly used here, as in BT. But here for the very first 
time, what was already tacitly operative in the first draft of November 
1924-in questions like "What does it mean to be historical?" -is officially 
"put up front" and made the core of all forthcoming concept formation 
and category creation. For what we wish to secure here is not just the 
initial determination, "it is also the end determination, that determina
tion to which every analysis of being again and again returns" (206/154). 
The many structures of being which will thus be exhibited are at all times 
to be regarded "in the light of this fundamental character" (ibid.). And 
it is a surprisingly simple and direct and pure ontological formulation, 
albeit a bit awkward, which formally indicates this essence, this "funda
mental character" of Dasein, of the being which questions being. The 
formal indication is moreover said in several ways, to bring out its various 
nuances. Let us take them roughly in the order in which they are first 
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pre~ente~ in §1~ (205f./152f.) .. The self-referential indication: "Dasein 
IS t e entity ~hie~ I myself am zn each instance." Nuanced lightl b the 
m:.d~ls ofbo~li_gatwn (ha:ing-t~-be) and possibility (can-be): "/n :ntity 
w Ic_ zs to ~It m my way, m my mstance, as my affair." In the im ersonal 
relation which takes us back to KNS: "to be It itself'· "I I .P h , 
b It · h · , , . , am t m t e to 

e m_ eac mstance. This impersonal dimension spills over into the 
very c.om~ge ~f the name s~lected for this entity, Da-sein, "to be there," 
to be Its situatiOn. The ambivalent unity of thee . . d" l 

d · "' qmpnmor Ia personal 
an Impersonal_to-~e: . m ea~h case mine (je meines), mine for a while" 
(Je-wezls). The dtstnbuttve umversal: "each accordi·ng to "t t. . h 
d " N h I s Ime, 1e nac 

er:;. ott e bland_ leveled "is" of ens commune, but the muscular "to-
be (~u-sez~) of tendmg and directedness-toward. 

h Th.Is antiC-ontological core gradually unfolds into its many categories 
t. e ways-to-be and not whats, Zu-sein and its many ways. The re osi~ 
twnal ways to be, reflecting the vectors of being: to-be in to-b p t~ 
to-be toward, to-?e with (mit) and intimately with (bei), a~d soe ::. Tc:~ 
~de fac~o) adverbial ways, conveying the states of being: to-be there to-

e possible, to-be authentic, to-be true to-be uncovered to b ' d 
t b h" · ' , - econcerne 
o- e Istoncal, and so on, the "qualities" of the a• · d d · ' I· . . 10rementwne ynamiC 

;.e atw~~- Thus the peculiar shift in ordinary language, where the real 
. nouns are p_reposJtiOnal phrases (being-in-the-world being-ahead- f-
Itself) and th " d. · " ' o e1r a ~ectives are really adverbial since the d"f d 
m d r· " b " ( . ' Y mo I y an 
. o a Ize to- e genum~ly, disclosedly, possibly): why Sein und Zeit con-

tmues to be a strange lexiCal experience even for native Germ 
r Wh~ did Heideg_ger replace this strictly ontological sense of i:~~tion

a Ity With the termmology of existentialism? For it would seem that h 
had all that he needed in the language of "to-b " t h" h" .e c 1 · e o ac Ieve IS ontolog1-
r a atms. The w~ys-to-be as characters of being seem also to be straight-
lOrward expressiOns ("cat · ") 1 . . . . egones ess prone to the Jargomzing that the 
e~Istentia~s have ~ecome, which is why Heidegger himself for a time 
tned to ?Istance himself from the wave of enthusiasm over Kierke aard 
~u;,re~t m the early twenties. What did "ex-sistence" give him tha~ "to-

e dtd n~t? The answers begin to emerge only in the very last hour of 
t~e followmg seme~ter (February 26, 1926), when, after its public absence 
~ ove; two years (smce January 8, 1924), Heidegger revives the terminal
~ gy o E_xzstenz. Here for the first time, he identifies Existenz as his new 
ocal pomt for all the structural concepts-the "existentials"- h" h. 

to expre th b · f . . . w IC are 
. . ss" e emg o Dasem. Time Itself is identified as the "ground 

existential of Dasein (GA 21 :402f) B th. . H "d . 
" . · · Y IS time, ei egger m an all-

~~~~~?6rt to publish or perish," is feverishly at work on the final draft 



398 THREE DRAFTS OF BEING AND TIME 

WS 1925-26: LOGIC (ARISTOTLE) [THE QUESTION OF 
TRUTH] 17 

Why did Heidegger choose the topic of "Logic" precise!y at this critical 
juncture in his developmen.t, on t~e. verge of the ma~s1ve eff~rt to ~et 
his first major work into pnnt? It lS m fact one of H~1d~gger s fav.onte 
course topics, reaching back into his student years with 1ts two logKal!y 
oriented dissertation topics and extending forward to sev~ral ~ourses. m 
the next two decades, up to one of his very last as an Ordmanus, wh1ch 
simply bear the major title "Lo~ic." 18 One could easil~'wri.t~ a "':?ole book 
characterizing Heidegger's enure career as that of a log1oan. But e~er 
since the student Heidegger wrote his revie:V of L~sk's Lo.gzk"der P.hzlo
sophie in 1912, logic f~r him :vas always a ph1losoph•cal log1c, a l~g1c of 
logic" in the Scotus d1ssertatwn (FS 230), thus ~ tran.sce~de~tal (phe
nomenological, hermeneutical, ontological) log1c. Begmnmg m SS ~ 925 
(GA 20:2f.l2), it is portrayed as an "original logic" (ergo a "logK of 
origins") whose first function is to "produce" the fu~damental conce~ts 
which articulate the incipient ground of all of reahty as well as of its 
particular domains, as the starting basis for further scientific research 
in those domains. In SS 1923, Heidegger, outranked by a colleague who 
also announced a course in Logic, changed his title to "Ontology" without 
any particular strain, since for him Ontology and Logic b:long. toget~er 
essentially as "science of being" and "science of the ways m whKh bemg 
is addressed and articulated." As we know from the semesters that pre
cede this course, its very subtitle, "Hermeneutics of Facticity," is me~nt 
to convey the same connection, and even a virtual identity, bet"':'een bemg 
and language. Contrary to traditional "ontic" and ~echam.cally rote 
"school logic" (GA 21: §3), this hermeneutically ~ntologKallogic.' operat
ing at the very interface of being and language, _IS confronted wit,? as ye,~ 
unexplored, inchoate pretheoretical realms wh1~h de~and and evoke 
hitherto unspoken languages apropos of th:•r part1c~lar matter. It 
should come as no surprise that SS 1923 accordmgly prov1d~s ~he con~ext 
in which Heidegger for the very first time mentions, albeit m passm.g, 
those innovative and tradition-breaking categories of being called :·e:-.•s
tentials," meant there to articulate the most unique and highest possibility 

latent in the facticity of being human. . 
This course on Logic in WS 1925-26 likewise repeatedly m~ves, m 

manifold fashion, toward this same interface at which l~nguag~ 1s born. 
Before Heidegger broaches the problem of the existenuals agam, at the 
very conclusio~ of the course, ~e rehe~rses .his own ea~liest steps ~oward 
the conception of a philosoph•callogK ulumately .des•g~ed .to ~hscover 
such existential concepts and their "hermeneuucally md1cauve sen
tences" ( 41 O): the first dissertation through H usserl's critique of psycho!-
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ogism (43-53), the second through his own critique of the neo-Kantian 
sense of judicative truth as validity (53-88) and Aristotle's prejudicative 
truth of simple apprehension (180-190). Both senses played a central 
role in his own conception of the transcendental verum in the habilitation, 
such that his critique of them now amounts to a self-destruction of that 
second dissertation, as he himself points out with regard to his "earlier 
investigation into the ontology of the Middle Ages" (64). 

"It 'is' not, but instead holds (gilt)": We know how fascinated the young 
Heidegger was with this very first, neo-Kantian version of the ontological 
difference expressed in the German impersonal (chap. 1). It dominated 
even Lask, who (so in Heidegger's review) spoke of a "third Reich" of 
validity and verum beyond both physical and metaphysical entities, on the 
basis of which a "logic of philosophy" would formulate its comprehensive 
doctrine of categories. We also know that the young (phenomenologist) 
Heidegger was taking steps to bring this "panarchy of the Logos" of 
ideally formal validity back toward the matter of meaning which articu
lates and differentiates it. When this holding and staying power of valid
ity in neo-Kantianism is traced back to the constancy and persistence of 
the ideal which our judgments necessarily affirm and posit, this firming 
"position" of "affirmativeness," of compelling Yesness (Bejahtheit: 68) and 
the peculiar optimism of Idealism which it exacts, we know exactly where 
we are in Heidegger's developing reading of philosophy's history: the 
Parmenidean-Platonic hedonism (so in SS 1924) of constant presence, of 
OV(J'ia (71, 78) now reasserts itself in the optimism of the late nineteenth 
century in "cultural values" (83). Since even religion must be housed in 
this cultural system, it has also "invented the value of the Holy," and 
fortunately so, since "the world after the war has become very religious" 
(ibid.). 

Philosophy's chronology, read quite consciously from a German per
spective in this semester, thus brings us to Husser!. To put it in terms 
of a "comic juxtaposition of Greek and German" ( 11 0), we must now 
proceed from "A.oyo<;-Wahrheit," the truth of discourse, to the more basic 
"voii<;-Wahrheit," the truth of intuition. For the sentence is the "seat" of 
truth only because it gives expression to intuition. And the achievement 
of Husser!, in giving voice for the first time to a "radical grasp of the 
concept of intuition"-his intentional sense of intuition, at once broad 
and fundamental-is to "have thought the great tradition of occidental 
philosophy to its end" (114). 

Husserl's "principle of all principles" for all knowledge and research 
is intuition. Knowledge is intuition. And intuition, broadly conceived, is 

'"the giving and having of a being in its bodily presence" (113). It is an 
apprehending having, the immediate having of the bodily given. Intui
tion itself gives the subject matter, the thing itself; it "gives originarily." 
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And it is up to us to let the "thing" give itself thus, "but also only within 
the limits in which it gives itself there" (Ideen I, §24). Having and giving 
thus also involve receiving and being had. The issue of receiving has 
surfaced repeatedly in the genealogical record since at least WS 1920-21, 
first in the Christian context of grace, but never sufficiently explored. 
Will Heidegger now finally probe more deeply into it? Can we get on 
the inside of intuition itself and develop its preintuitional substructure? 

As a matter of fact, this process was in full swing in the previous 
semester, and will now be reviewed and deepened. The language of 
appresence is gone, but the move is the same: to get at a deepe_r struc~ure 
of presence, immediacy, and givenness than the structure of Immediacy 
offered by intuition. The movement is slower than usual, since it is now 
being done more historically than by way of the systematic appro~ch of 
last semester. In joining with the issues of last semester, we also piCk up 
the genealogical thread of continuity of this course which will enable us 
to decipher its telic continuity into BT itself, and beyond. 

Intuiting does not lose itself in the matter's content. Instead, this con
tent becomes explicitly bodily present as fulfilling in the self-identifica
tion which is experienced but not overtly known: 

The identification fulfills itself and thereby has a clarification of itself with
out reflection. If this moment of unreflected self-understanding of itself 
in the intentional enactment (Vollzug) of identification is grasped, it is to be 
regarded as what we call [self-]evidence. Evidence is the act of identification 
understanding itself as such; self-understanding is given with the act itself, 
since the intentional sense of the act intends something selfsame as selfsame 
and thus illuminates itself along with its intending .... Evidence is not an 
act that merely accompanies the demonstrative fulfillment; it is its very 

enactment, a distinctive mode of it. (l 07f.) 

This is a lucid intentional statement of the upshot of the previous semes
ter: underlying intuition, there is a more fundamental understanding 
of the truth of that intuition which at once understands itself. Under
standing is more fundamental than intuition: a statement which under
cuts the entire tradition of occidental philosophy. 

Shortly before, Heidegger had suggested that "having to do with 
things," even though this does not give the things strictly _b~dily as in 
intuition, is itself clearly a form of having. "The blackboard IS m a genu
ine sense bodily there, in the most proper reality which it can ever have, 
insofar as it is used in that which it is. In this way, it is in a genuine sense 
disclosed. But to a primitive native [wildfremden Menschen, the savage 
from KNS!] who happens in and sees it, it is not there in what it is" ( 104). 
Once again the understanding familiarity with things that precedes per
ception, thus a deeper form of having than intuitive having. 
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With the invocation of the historical radicality of Husserl's sense of 
intuition as t~e "i~mediat~ having of the bodily given," Heidegger em
barks on a _bnef h1~tory of the sense of intuition. By first going back to 
Kant, whom a way IS more radical in invoking the divine intuition, which 
first produces the objects which it presents bodily (115), Heidegger qui
e_tly announces the surprise he will soon spring in the historical dimen
siOn of the course. This historical dimension, the first version of the 
f?rth~oming "Kant-book," provides an unexpected "marginal" dimen
swn,_m the strongest sense, to the final draft of BT. So strong, in fact, 
that It can be called the Kantian draft of BT, just as the two previous 
drafts respectively spotlighted Dilthey and Husserl in their destructive 
movements. 

Out of this critical juncture in the course, therefore, we can trace its 
t"':o ~~~or an~ distinc~ innovations to the problematic of "Being and 
Time, m particular to Its problem of"Presence and the Present" (Anwes
enheit und Gegenwart), one systematic and the other historical, the first 
overt and the other marginal, one speaking directly to its content and 
the other more to its implicit frame. 

1. Having 
!he_ ~rst pur~ues the old ousiological guiding clue from the "having" of 
mtmuon or Simple "apprehension" (the had held, the held had) back to 
its more ba~ic pragmatic version of "having to do with something" in 
~nderstandmg know-how. The distinction parallels that of the apophan
Uc and the hermeneutic "as," which is first thematized in this course on 
Logic and finds its way into the section on hermeneutic logic in BT, 
~ea~~ng the inscription "Assertion as a Derivative Mode of Interpreta
tiOn (SZ 153-160, §33). These matchless pages in the course (GA 21: 
133-161) are singularly important not only in their anticipation of BT, 
not on~y because_ they bare their genetic roots in Heidegger's continuing 
reflectiOn on Bemg and Having, but also in themselves. For here also, 
Heidegger takes a fresh look at the hermeneutic language of indication 
h~ has been seeking for philosophy by contrasting its logic of heterothesis 
With that of the apophantic assertion, with its deep roots in the traditional 
pre~icative !V_am~ar geared to the clear-cut yes-no binary logic of syn
thesis and diairesis. Small wonder that he, in a seminar concurrent with 
th_is course, spends the entire semester reflecting simply on the opening 
tnad of Hegel's Logic! 19 

Just a few salient points on the ousiological feature (Habe) in this pas-
, sage, o? how we "have': the environing world, by and large left undis
cussed m BT (SZ 57f.), m short, on defining a having within the under
standin? k~ow-how of environmental concern. Having to do with 
somethmg m our everyday rounds of usage is a "having" of something 
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as something, used and so "taken" as a chair, blackboard, chalk, and so 
on, "given" first in its what-for (GA 21: 143-5). This "as-like experiencing 
and comportive holding" (Ver-halten) is the primary form of "szmple af~re
hension of things," more primary than direct intuition, which the tradition 
in precisely those terms rega:_de~ as the "first act _of the _min,d.': "T~_e 
peculiar and self-understood m-Itself of the most Immediate thmgs IS 
[first] encountered in the concern of inchoate usage, which can [then] 
bump into them as unusable" (SZ 74). Things are first be-held (ver-nom
men) in those networks of referral by which understanding know-how 
points (deutet) them to their meaning (Bedeutung), not directly but by 
plying them to their "fors" and "in order tos" with~n the whol~ of mean
ing. Bewandtnis, pliedness, implication in the environment, IS the very 
presence, meaning, truth, being of such thi~gs (GA ~ 1: 150). Taken 
under the wraps of its world, given as an environed thmg and not out 
of its context: the thing is not intuited as white chalk, but understood 
as to-write in the continuity of what-fors and in-order-tos in which I live. 
A more subtle give-and-take, this having in the cycles of usu~ruct (~f. S_S 
1921 ), this having of belonging there. It is a having and takmg whiCh IS 
one with living as dwelling, abiding, sojourning, "holding up" in a stay 
which holds to a locale in order to maintain itself (Sichaufhalten: 148), a 
certain firmness of having simpler than "simple apprehension" because 
it is inexplicit ( 145 ). In its way still prehensile, this non thematic simple 
apprehension of the environed thing, as it is "most naturally given" ( 14 7), 
is a constant coming back to its already encountered state, as my forehav
ing in the present perfect tense, from my always-already-ahe~~- It is ~he 
having of my having-been still to be maintained, of my_ tra~mon whiCh 
I conserve by letting the thing be, take its course, allowmg Its re-course 
(bewenden lassen). It is the old idea (Oct. 1922) of truth as taking into troth 
(verwahren: 150), holding in safekeeping, conserving the environment of 
what has been and still is. This conservative sense of truth will reassert 
itself in the later Heidegger's reflections on "Building and Dwelling" in 
an environment disrupted by the war years. 

The "as" of primary understanding is the original articulation of my 
comportment. I live in the as-what, I live in the understanding of writing, 
lighting, entering and exiting, and so on. All this is ~hat I already h~ve 
in advance, albeit unthematically. "I am-qua Dasem-understandmg 
getting-around. My being in the world is nothing bu_t ~his alrea_d~ under
standing self-movement" (146). T~us, simply by hvmg,_ or_ hvmg t~us 
simply, simply by having to do with it and making do With It, I_ acqmre 
these peculiar possessions, the habits of my habitat, that constitute my 
most immediate having, the having of having been, the present perfect 
apriori, my prepossessions. But life, understanding, goes on. How? On 
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the basis of the habit of having been, on the basis of what is already 
~nderstood, the "deposit" of tradition. The "as" of primary understand
mg (przmar verstehendes "als": 153) is in this ongoing function now the 
"hermeneutic 'as'" (not until p. 158), the already understood which 
serves to further understanding, to explicate the yet-to-be-understood. 
The hermeneutic "as" accordingly has the very structure of the entity 
we have come to know as Dasein; it is its very being, and its time ( 150n). 

. We s~eak. We t~y thus to explicate the very structure of our being. The 
With-which of havmg to do, of understanding getting-on and getting-by, 
now becomes the about-which of an assertion. Sooner or later (Heidegger 
opts for the latter), we discover that the assertion is designed more to 
?ive voice to intuition than to understanding, that is, to understanding 
m the full scope of the temporality upon which it itself is based. The 
as~ertion is a demonstrative letting-see, apo-phansis, "showing up," uncov
ermg ... what? Upon closer examination, we discover that it is only a 
narrowly "indicative" letting something be seen, in the grammatical sense 
of the indicative mood, which means not the optative or imperative 
moods. The apophantic language of direct showing and seeing, the un
punctuated, unadulterated subject-predicate language without the dis
torti~g.twists given to it by question and exclamation marks, is a highly 
~estnctive language. Apophantic language is the language of direct show
mg and sharp definition for the sake of clear and explicit communication 
( 133f.; cf. SZ 154f. ), with little left to do for the hesitation of the question 
the tentativeness of the request, even the presumptuousness of the com~ 
ma~d (it need not be obeyed). Apophansis is a garrulous language in 
~hKh the punctuations of silence ultimately play no role. For the explica
tiOn of t~e full scope of understanding, thoroughly engaged in the voy
a~e of discovery called life, this language of direct demonstration clearly 
Wil~ not do .. Instead of limiting ourselves to this language of traditional 
logiC and soence, Heidegger therefore suggests that we include the lan
guages of traditional rhetoric and poetics ( 130) in our hermeneutical 
logic, whose first task is to explore the full scope of the hermeneutic "as" 
that life is all about. Here, more subtle "indications" are needed which 
let their elusi~e _su~jec~ matter be, rather than the direct onslaughts of 
the apophantic mdiCatiOn, which always begins by a direct address (An
sfrechen)_ that_ amo~nts to staking a claim (Anspruch) upon its topic, laying 
Siege to It. Himself at one time prone to such martial metaphors (cf. WS 
1_921--;?2), He~~egger n_ow. co~che~ his sought-for language of "provi
SIOnal or anuopatory mdicatiOn m more yielding conservative meta
phors. 

Not that the apophantic "as" always levels the nuances of a life in via 
down to right (on-)handed presence. Kept close to the understanding 
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familiarity from which it also originates, apophantic language can have 
its telling moments. For an assertion is in the broadest sense also a having
to-do-with, but now concerning a thematic with-which, say, the chalk. 
To be sure, apophantic determinations like "The chalk is white" are 
thoroughly leveling in character, placing the chalk on the level of a mere 
thing no different from any other thing, a lamp, car, sponge, rock, or 
whatever. But if I say, in the course of writing, 'The chalk is too hard" 
or simply "Too gritty!," then this assertion made in the course of going 
about my teaching stands in close proximity to my more vital concerns. 
It is in fact not a definition of a thing as such-and-such but an interpreta
tion of my comporting, better, of my not being able to relate to my 
immediate environment. The statement itself is tied to my writing, the 
chalk surfaces momentarily out of my absorption in my environment as 
that which keeps me from writing (157). The broken hammer or missing 
watch uncovers the way things have been interwound in the world, as 
aprioris of human comportment. 

At the end of the course, Heidegger distinguishes between a "worldly 
assertion about something on hand" and a "categorial assertion," in par
ticular "a specifically phenomenological categorial positing" ( 41 0). 
Though the latter has the structure of a worldly assertion, its primary 
sense is not to show forth something on hand but to indicate the being 
of Dasein, to point to its structures of time, to index their potential con
ceivability accessible to the understanding. Such hermeneutically indicat
ing sentences, for example, "Time temporalizes (zeitigt: comes to matu
rity, brings to fruition)," are meant first to break old habits of viewing 
the tenses of time in objective terms, thus to reorient habitual apophantic 
ways of understanding toward a non-reifiable index of reference which 
prefigures our sheer being-there (ibid.). 

The categories of such indicative sentences, the broad and empty 
structural concepts (GA 21:218, 225) which make up such specifically 
phenomenological assertions, such "ways to be" (209, 229, 414), "charac
ters of being" and not of beings, are first called Temporalien or "tensors" 
(243: Tempus, Tempora = [grammatical] tense) before they are finally 
called Existenzialien (402). But in order to arrive at the labile sense of 
time meant to be conveyed by such categories, in order to break with 
everyday "now-time" and come to this more "original time" (243), our 
ousiological guiding clue must now be suspended. The world with which 
we have to do in the end can be too much with us. Having to do may 
well be the busywork which obscures our sheer "having to be." And this 
turns out not to be something we have, a firm possession, but instead 
something we are. "Having" now is the obligatory "ought" of being itself. 
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Dasein in its absorption in its concerns persists in these Wh t · . . . . a concerns It 
and tha.t for whiCh It 1s concerned is that in which it abides and holds to 
the havmg (ll_abe) that has become a habit and habitat, about which eve; 
more posse:swns become the concern. All acquisition and provision, 
understood m a sense broad enough to include the acquisition of knowl
edge ~nd ~now-how, all of this already presupposes a certain possession 
to begm wtth .. And the _one who already has is the one who is in a position 
to augment h1s possessiOns. (232) 

Th: inertia of ~aving which continues to escalate of itself, this having 
whiCh promotes Its own habit, is the pendency of fallen ness de-pendency 
on t~e world to ~hich Dasein is r~le.g.ated. To escape this' inertial cycle, 
I?asem must find Its way to the posstbthty "of giving up all worldly acquisi
tions and possessions" (ibid.). 

It i~ the leitm,~tiv of Christianit~, which is not merely a staple of medie
val P?llosophy. All of modern pht~osoph~ in its problematic is incompre
hensible an~ ~o~ld,be absolutely Impossible without the doctrinal con
tent .o~.C~nstiamty (233). In Heidegger's formal structure, this new 
possibihty IS found by transcending concern toward care, which formall 
refers to that structure of Dasein according to which it in its being" y 
b " ( h h . goes 

a ou~ t e ge t um of an Umga?_tg) this very being. The "formal logic" 
drawmg out the consequences of that structure is now cited in full below 
not only becau~e of the crucial "inside story" it gives of Heidegger'~ 
concept formation, but also to suggest something of the formal purity 
of the gram~a-ontology of prepositions and verbs which Heidegger has 
erected for himself: 

Impl~cit in this "it goes about" is the consequence that that about which it 
goes IS not a ftxe~ possession [fes~e Habe]; and as long as this "it goes about" 
?eio~gs to Dasem, that means msofar as it is, and that means as long as it 
Is,.t~~~ says: that "~~out wh~ch it goes" is never firmly had, and nevertheless 
th1s It goes .about IS preCisely a bemg-toward [Sein-zu] the "about which." 
And th1s bemg-.toward is .not a being intimate with something on hand, 
~ut pure)~ and s1mply a bemg-toward, which indeed is not yet a firm posses
Sion and 1.n the end ca~ never become one, according to its most proper 
sens~. Th1s toward-whiCh of the being-toward, which is care, is however 
n'othm? other than the bein~ of J?~se.in, namely, in each instance the being 
~ hiCh IS not yet but can be; 1mphC1t m the "it goes about" there is accord
mgly a betng-out-for (Aussein-auf) its own being qua can-be. (234f.) 

Being-out~fo~ its own can-be: the ultimate intentional core of Bein _ 
~~ward "':1thm the structur~ of care itself. All this is now being hig~

ghted with an eye to the ult1mate temporality (Temporalitat: 234) of care. 
And now the Moment: We are on the verge of He'd ' · · 1 · 
1 . . . . 1 egger s cntiCa termi-

no ogiCal re-v1s10n of h1s formal indication of "to b " N h - e. ote t e context 
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of influence: Greek ousiology finally severed by transworldly Christian 
elements operative in the philosophical tradition, which Heidegger has 
also formalized in the structure of care. Significantly, we have already 
encountered the upshot of this passage, being-out-for, in the first _n:o 
drafts of BT precisely in their meditation on death as outer~ost posstbtl
ity (chap. 7, pp. 336-339). Circling his way from_ th_e on_uc bac~. to the 
ontological, Heidegger now repeats these mortal mumatwns- msofar 
as it is and as long as it is," "and in the end can never become a fixed 
possession" -before moving to his final fo:maliza~ion .. Being-out-for: ~n
other one of those many ways of expressmg anxtety m the German td
iom-Aussein-auf: being anxious ,to, bent on, ~ager for-n~w to be t_aken 
literally. The key word is "out," eK, ex, that s~~pl~ adverb m the mtddle 
modifying in both directions, also the prepos1t10n m the phr~se, auf, for, 
to, sometimes zu, toward: every nuance "counts" in this prense gramma
tological game. Always out, never finished, constant~y u~der way towar?, 
never at an end never in its entelechy: both medttauons on death, m 
their razor's-ed~e distinction between an unfinished Dasein and a thing 
which only comes into its own precisely when it is finished (GA 20:430), 
clearly sound the knell of the ousio-logic of constant presence._ The lead
ing indicator, the determining indicator, is no': t~e future, whteh at ~nee 
retains its indeterminacy. The present perfect mdtcator of already-bemg
in-the-world the realm of in-habituative Habe, is outstripped by the self 
confronting 'itself stripped of this being-in, being out of this in, being 

beyond the world itself. 

Genealogical Excursus: The Ins and Outs of Ex-sistence and ~rans-ce~denc~ 
Looking forward, we find that the meditation on death _m BT lts~lf ~s 
introduced by the same farewell to Habe (SZ 233), to ouswlogy, whtle _1t 
of course also betrays its new departures. The very nature of Dasem 
puts in question not only any attempt to "have" it ontically, but also 
conceptually, by way of a concept_ual analysis. "~ein~-out-for" ~ecomes 
a recessive term in BT, withdrawmg almost entirely mto the fihgree of 
the text (SZ 195, 210, 261f.). After all, it is no longer really needed. T~e 
formal indication into which it has been translated, by way of the Latm, 
is now front and center, dominating every page of BT: ex-sistence, out
standingness. Heidegger does not admit to his etymologicalleg~rd~main 
until SS 1927 (GA 24:242/170, 377/267), but he slyly plays wtth 1t pre
cisely in these pages on death in BT. "So l~ng as _it i~, there is alwa~s 
something in Dasein that stands out, somethm_g whtch 1~ ca1_1 be and wtll 
be. To this standout belongs its very "end," whtch for bemg-m-the-world 
is death" (SZ 233f.). He then must demystify the on tic pitfalls of th_e term 
Ausstand (outstanding debts: SZ 242ff.) in the ?e~ma~, but t~1s only 
serves to bring out the purity of his own formal mdtcauon of extstence. 
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Having developed his ek-static temporality out of that same indication, 
he then once again gradually reverts ex-sistence back to the in-sistence 
of being-in-the-world (GA 24: ibid.), disguising its Christian upbringing. 
But that is the beauty of the flexibility of formal concepts! How being
out-to became ex-sistence to begin with, how existence could become the 
formal indication and preempt that role from facticity, is itself an exam
ple of that. At first, existence was but the most unique possibility of 
Dasein to be found within its facticity (Oct. 1922). But if ex-sistence is 
itself being-out-for its own can-be, and this is something that can never 
find its end and will always remain unfinished, if this end cannot be had, 
then this never-ending "out" is not only possibility but at once facticity 
in the very extremity of a very incomplete finitude, to wit, being caught 
up, "being had" willy-nilly in a precipitous movement beyond its control; 
one might say, "thrust" into existence as a fact, in its sheer sense of"bare" 
existence, now understood as sheer dynamism. Existence thus can be 
turned inside out into its facticity, and made to order for the full scope 
of care, now taut from the tension of the haves and have-nots, compre
hending the addictive pendency of having, which acts inertially as a pull
back on the dynamic forward thrust of existence. Its ousiological roots 
naturally lead to characterizing "falling" as the drag of substantive fixity 
characterizing possession, the reifying tendency wanting to maintain the 
constancy of presence. "Existence" specifically designed as a formal indi
cation of temporality, formally thought through the full "from-to" of 
always being "under way," becomes amenable to the double sense it plays 
in BT: narrowed to the future within the structure of care (the role it 
had in Oct. 1922) and broadened into a formal indication of Dasein in 
its full vectorial field of relations. One can finally ask whether this broad
ened version has been sufficiently formalized, detheologized of its initial 
roots. Heidegger clearly wants an active experiential sense of finitude 
which is not simply dogmatically equated with creatureliness and creat
edness. "Thrownness" (Sartre translates it as "dereliction") does that in 
a brutally dramatic fashion. But the question of finitude will arise primar
ily with regard to the even more theological twin to the formal indication 
of existence, to which we now turn. 

The "out" added to the intentionality of being-toward in fact yields a 
second formal surrogate for intentionality, one that has deeper roots in 
theJudaeo-Christian tradition than Kierkegaardian existence. Stemming 
from the same deep source both etymologically and traditionally, it shad
ows "existence" and subliminally assists in sustaining its verbal potency. 
With a slightly retarded incubation but a more overt doxographic trace 
in the Heideggerian corpus, it will soon break out and overpower "exis
tence" as a surrogate for intentionality in the coming years of develop-
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ment. Because of its more overt history relating back to the Greeks, it 
will serve an especially important role in the destructio~ of that history. 

It first surfaces in SS 1923, mediated by that "Catholic phenomenolo
gist" (but cf. GA 24:28/20), Max Sch~ler, ':"h~, in. a ~ower~ul st~tement 
worthy of quotation, was the first to I~ennfy It ~VIth mtentwnality. The 
context is similar to that of the genesis of ex-s1stence, namely, that of 
distinguishing the Greek ousiological definition of the human being from 

the "theological concept": 

"What is man?" ... He is "the intention and gesture of transcendence it
self, a God-seeker," a "between," a "limit," ... "an eternal Out and Beyond 
[Hinaus]," a "door of sudden opportunity" for grace ... "the only meaning
ful idea of the human being is a thea-morphism through and through, the 
idea of an X which is the finite and living image of God." (GA 63:25) 

This laudation of trans-cendence, of the human being as an "eternal out
toward (Hinaus-zu)" (GA 20: 181/130) by way of quot~tion of t~e Chris
tian tradition (especially Calvin and Zwingli), recurs n~to B! I~s~lf (SZ 
49). Heidegger's attraction to this formulation o~ inte~non~hty 1~ m f~ct 
already recorded in his habilitation, where ~e 1d~ntifies mtentionaht;, 
concretely with the "transcendent primal relationship of the soul ~o God 
(FS 351). To what extent will its "mystical" sense for the young He1degger 
(cf. chap. 2) be carried over to the later development? Transce~dence 
becomes a technical term only after "ex-sistence" launched the traJectory 
taken by BT itself. But it is important to identify it now, as a twi~ of ex
sistence and root it in the same vectorial field of conceptual relations, of 
care rip~ning into temporality. Its Christian roots are clearly ~'till manifes.~ 
when we identify transcendence as the countermovement to decadence 
or fallenness, which itself loudly proclaims its religious flavor. B.ut tra~
scendence formalized will allow Heidegger to develop a peculiar reCI
procity of the immanence of transcendence, and the transcendence of 
immanence, in the same vectorial field (cf. SS 1920). In terms of tran
scendence, the destruction of the history of ontology naturally becomes 
that of transcendental philosophy, from Plato to Kant to Husser!. The 
categories of the being of Dasein can now be called n~t only temporals 
and existentials but also transcendentals, to be sure m a transformed 
sense, but nevertheless circling back to the habilitatio.n and earlie:,. to 
the native soil of Catholic Messkirch which the old He1degger, awaitmg 
"the grave stillness of God's little acre," became fond of evoking. 

2. Back to Kant 
When was Heidegger not a Kantian? It is almost like asking '_'When was 
Heidegger not a German?," in his case, imbibing the very a~; (Gezst) of 
the German university which he attended as a student of the Southwest 
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German School of Neo-Kantianism." In his very first semester as a uni
versity teac~er, the young Heidegger gave a seminar on Kant's Prolegom
ena, and this was shortly followed by a course on "German Idealism." 
~ et ~i~ teac~ing progr.a'? after the war betrays a phenomenological pro
~nnoalism with a ~roclivity for seminars on Descartes (tied to his religious 
mterests) and Anstotle (cf. Appendix B), but not the German "classics." 
WS 1925-26 changes all of that. The seminar experience of reading 
Kant's first critique and Hegel's Logik thus came as a precipitous creative 
shock to Heidegger. It had an immediate impact on the final draft of 
BT, now shaped by this belated shock of discovery, as well as on his work 
in the years following. Heidegger's reflection on Hegel's opening triad 
of Being-Nothing-Becoming triggered his own thoughts on the shaping 
of the concept of being through formal indication. His fascination with 
Kant similarly came from his own problem of formally indicating the 
phenomenological structures of immediacy. It was thus Kant's way of 
g~tting on t~e inside of intuition, of sensing the infrastructure of tempor
ality operatmg at the interface of receptivity and spontaneity, that ambiv
alent middle voice at the heart of experience which now speaks imagina
tively and schematically, in short, Kant's doctrine of the schematism of 
the productive imagination, that first caught Heidegger's critical fancy. 

We have Heidegger's direct testimony out of that immediate context 
even of the emotions of discovery (contrary to his discovery of ovCTia as 
~onstant presence two years before). From his two letters to Karl jaspers 
m December 1925: "My Kant and Hegel seminars are giving me an 
unusually great deal of pleasure, and I'm glad that I am only now coming 
around to these things, when it is at least to some small degree possible 
to understand something of them .... The most beautiful part of it is 
that I am beginning actually to love Kant." "I am grateful that fate has 
kept me from spoiling Kant and Hegel with any one of those pairs of 
?lasses available on the market today. I think I can sense the world spirit 
m the presence of both."20 More than three years after the fact, in re
marks that conclude his second intensive exegesis of the doctrine of the 
schematism in the closing minute of WS 1927-28, Heidegger makes the 
following confession to his class: "Several years ago, as I began anew to 
study the Critique of Pure Reason and read it against the background of 
Husserl's phenomenology, it was as if scales fell from my eyes, and Kant 
became for me an essential confirmation of the rightness of the path 
that I sought" (GA 25:431). 

The impact of this sudden revelation on the lecture course of WS 
1925-26 was the announcement, on the last class before the Christmas 
holidays (as in WS 1923-24 regarding Descartes), of the abandonment 
of the course outline presented in the opening week (GA 21:26), which 
was oriented toward Aristotle's question of the truth and falsity of asser-
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tions and shifting direction to the more basic question of the temporal 
basis, of such ass~rtoric syntheses. It is now Kant's question which will 
govern the second half of the course, the question of the te~po~~l arti~u
lations (schematism) which join the receptivity of sensory mtmt1on With 
the spontaneity of the intellect (Verstand), at that incipient threshold of 
linguistic articulation and concept formation which is the main concern 
of Heidegger's hermeneutic logic. Through the eyes of Kant, it now 
becomes a productive logic guided by the productive imagination, that 
capacity of finite human beings which puts them in touch with the dy
namic core of their existence, with a "logos of time" (200) different from 
any known logos, in particular the known quantities of now-time. As he 
says on both sides of the Christmas break (194, 200f.) ~~d will repe~t 
only a few weeks later (cf. Appendix C below on the wntmg of BT) m 
the programmatic opening pages of BT (SZ 23f.), Kant was the only 
one in the entire history of philosophy even to suspect this rudimentary 
connection of our most incipient understanding of being with time, and 
perhaps even to glimpse the different sense of time offered here. But 
"here Kant shrinks back" (ibid.) before this fusion of Being and Time 
which is the task of his own book, as Heidegger suggests Kant's terror 
before the abyss of inconstant presence which opens up at the limits of 
human existence (the It-experience of KNS). 

At about the same time that he is first composing these opening pages 
of BT, Heidegger is relating the same inner drama to his class to begin 
the last week of the course (February 22-26, 1926; GA 21 :378), and will 
retell the tale of Kant's "shrinking back" in conceptual context on anum
ber of occasions in the next three years, notably in the two versions of the 
"Kant -book" that follow this first version. 21 We have our own conceptual 
drama to relate, and this fresh discovery so late in our own Story presents 
an embarrassment of new riches that must be forgone as much as possi
ble, if we are to bring our own long tale to a speedy end, with the appear-

. ance of BT in the spring of 1927 (cf. Appendix C). We will now construe 
our task quite narrowly, even too narrowly, namely, the Genesis of the 
book Sein und Zeit, that published fragment wrapped in a mantle of 
publication promises that were never realized as such, but _spin off into 
other publications. The "Kant-book" (1929), for example, IS a clear off
shoot of our Story, but in the strictest (i.e., chronological) sense does not 
yet belong to it. Even the promises that we find scattered in the footnotes 
of the published portion will be given attention only inso~ar as t~ey b~ar 
on our Story. Assigned a major role in the never-pubhshed h1stoncal 
part within the overall plan of BT (SZ 40, Division II. ~ i~ the outlin~), 
"Kant's doctrine of the schematism and time, as a prehmmary stage m 
a problematic of Temporality" is fated to remain in the footnotes of 
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unfulfilled promises that sprinkle the margins of BT (SZ 319n on "tran
scendental apperception" and SZ 427n. 4 on a "more radical understand
ing of time than Hegel") as the "First Division of the Second Part." Kant 
liter~l~y "fr~mes" ~T, and it~ first readers were forced to read its margins 
to diVme his role m the ultimate scheme. The two most telling sections 
in t?e gen~alogical de~elopment of BT, for example, are preceded by 
sections whiCh first outlme the problem according to Kant (SZ §64, §69b). 

But he frames BT more firmly than Hegel, who suffers a different 
liminigraphical fate. The "history of the concept of time," which WS 
1925-26 in the end became, followed the plan laid out in the previous 
semester (GA 20: 1lf./8f.) to trace that concept backwards from Bergson 
to Kant and Newton, finally to their common source in Aristotle's land
~ark treatise on time in Physics 4 (GA 21 :249ff.). This was to parallel the 
history of the concept of intuition, which Heidegger had earlier ( 114ff.) 
likewise pursued in reverse, from Husserl to Aristotle, since intuition 
is intri~sically r~lated to the "now-time" thus being traced historically. 
Accordmgly, He1degger treats Hegel's concept of time (251-262) before 
he embarks upon Kant's. The point is worth noting only because this 
treatment of the "most radical conception" (SZ 428) of now-time is later 
touched up for transposition into BT, along with the matter of a much
?iscu~sed foo_tnote (SZ 432n = GA 21 :266f.), and sits awkwardly as an 
Ill-fittmg section (§82) which abruptly and inconsequentially introduces 
the very last section of BT. So much for Hegel. But it does indicate that 
WS 1925-26 was intended to play an important role in Heidegger's plan 
for BT, and most of it ended in the unpublished periphery, or in inconse
quentially obtrusive roles. 

WS 1925-26 thus shows Heidegger hard at work on this larger opus 
when an absolute deadline, like an ultimatum, was delivered to him as 
the end of the semester approached. With a delivery to the printer only 
weeks away, the outline and the central ideas of BT now had to be fixed 
and maintained with some consistency. That is why the trail laid down 
especially into the last hour ofWS 1925-26 is so important. It is February 
26, 1926. All of March will be spent in an isolated farmhouse in Todt
nauberg, cut off from human contact, unshaven (the only time in Hei
d~gger's li_fe), not only in finalizing the working manuscript but in pen
mng a legible copy (for Heidegger an effort) for the printer by April 1 
(up to the title of §38, SZ 175, as it turned out: cf. Appendix C). Since 
~he first half of th_e working manuscript is missing, there is a critical gap 
m the doxograph1cal record that must be filled from other sources. The 
innu_endos of _w~ 19~~-26 thus become crucial for our Story. 

G1ven the ummg, It IS understandable why BT from the start receives 
such a Kantian overlay and impetus. In fact, the Latinate Temporalitiit, 
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first introduced in WS 1925-26 (GA 21: 199) to point to a time different 
from ordinary conceptions of time like "in time" or "now-time," is more 
sharply refined in BT. Introduced by a call to reopen the classical ques
tion of being as such (SZ 1), the "Temporality of Being" (SZ 19) as such 
is projected as the guiding clue for the historical task of the Second Part 
of BT, the "phenomenological destruction of the history of ontology" 
(SZ 39), in which Kant now becomes the lead figure. But the term is 
used only in the programmatic opening pages, its distinction from the 
Zeitlichkeit of Dasein plays no role in BT. It comes into play only in the 
course of SS 1927, which continues the destructive task set by BT. In 
this new historical approach now aimed at the sense of the "concept of 
being," Descartes is re-instituted (from the first draft of November 1924) 
as the backup figure to Kant, whose genuine insights were marred by 
repeated "dogmatic" lapses into Descartes's "ontological position" (SZ 
24). 

In this history which looks to the convergence of the concepts of being, 
time, and the immediacy of human intuition (the "question of truth" in 
the Logik course), Kant's more traditional "faculty" approach to intuition, 
thinking, and the "genesis of the theoretical" now overshadows that of 
Husserl's intentional approach, which was Heidegger's critical point of 
departure in the "Husser! draft" of SS 1925. But both are at times still 
invoked in tandem on these issues in BT. Heidegger bows in both direc
tions in noting how understanding concern has deprived pure intuiting 
of its priority, "which corresponds noetically to the traditional ontological 
priority of the present-at-hand. 'Intuition' and 'thinking' [in Kant's sense] 
both derive from that understanding, already rather remotely. Even the 
phenomenological 'intuition of essences' is grounded in the existential 
understanding" (SZ 14 7). In the very Kantian section on the "ontological 
genesis of the theoretical attitude" (SZ 357, §69b) culminating in mathe
matical physics, Husser! still manages to get a footnote, and an important 
one at that (SZ 363n). There Heidegger points to the thesis common to 
Husserl and Kant, traceable back to Parmenides, that "all knowledge has 
'intuition' as its goal, which temporally means that "all knowing is a mak
ing present (Gegenwiirtigen), a presentifying." This is a also a Husserlian 
coinage, like "appresenting," which it has now replaced. "The intentional 
analysis of perception and intuition necessarily suggested this 'temporal' 
characterization of the phenomenon. That and how the intentionality 
of 'consciousness' is grounded in the ecstatic temporality will be shown 
in the following [never published] Division" (ibid.). In short, the issue is 
so central to an ontological phenomenology that it will have to be re
hearsed again on the level of the Temporality of being, the time of being 
itself. For with the questioning of making-present, we are toying with 
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the very phenomenality of the phenomenon, the nature and possibilit 
of access to being in its truth, letting see and letting be, and Kant is no~ 
~xplici~l~ invoked in BT in the s_ection on 'phenomenon' (§7a). Already 
m BT, It IS clear what the ontologiCal upshot of this destruction of intuitus, 
~ernehmen (ergo Vernunft = "reason"!) will be: The light of eternal voeiv 

~.s to ~e r~pla:ed b~ the more ~nderstanding "lighting" of a temporal 
c~earmg. I~ IS no Idle speculation, therefore, when Heidegger enter

tams an entirely new thought in the aforesaid footnote (SZ 363n): 
:'Whether every science, or even philosophical knowledge, aims at a mak
mg_ present, may be left open here." But perhaps the thought is not 
entirely new. Commenting in WS 1925-26 on Hegel's rigidly consistent 
exclusion from his now-time of the phenomenon of memory on the one 
hand, hope and fear on the other, Heidegger is reminded of his work 
on Aristotle's Rhetoric (SS 1924). Turning to the latter's minor work "on 
remembering and forgetting," he finds the following remark: "There 
als~ ought to be something like a science related to hope [and so fear], 
whiCh some call mantic, prophecy" (GA 21 :262). 

But we get no real hi~t of the past and future until the concluding 
hou: of WS 1925-26, with the first mention of ex-sistence as a way of 
ge~tmg at care's "already" and "ahead." In fact, the overriding problem 
gomg back to SS 1925, first systematically and now historically ap
proached, has been the present perfect apriori, appresentation, making 
prese~t, the ~~powering relation of the present tense to presence, Being 
and Time still m the old ousiological mold. What Kant saw in intuition 
was a deeper, more productive sense of the present tense of time than 
anyon~ hith~rto had surmised. Already in the given of appearances, 
there IS a pnmary order, a certain articulation, called the "manifold," a 
prescientific order which appears chaotic to scientific determination 
(281: Kant _does n~)t ex~ lore the more immediate order of the environing 
wo~ld). This mamfold IS the "form" of the intuition of time, the "toward 
which'_' (Woraufhin: 304) of its orderly regard. The "milling throng" of 
sensations, externally a primary apartheid, asunder, "Out from one an
other" (Aus-einander), in encounter is already a here and there, now and 
then plurality, however indeterminate and variable: next to or after one 
another, the "forms" of outer and inner sense, the toward-which of the 
regards of space and time (287). [It will soon seem as if Heidegger is 
ph~no~eno-logically re-viewing Lask's reflexive categories here, culmi
nati~g m the "toward which" of the "regard," Bewandtnis: cf. chap. 1.] 
Lettmg the encounter take place involves both "forms" as an unthematic 
to~ard-which in which I live and take as immediately given and self
evid~nt, the "in-w~ich" ~fan~ overt order (288). Are these "subjective"? 
Lackmg a sense of mtenuonahty, Kant in his Cartesian dogmatism simp!-
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istically leaned in that direction. But his surrogate question, what are the 
conditions of possibility for the connection between time and the "I 
think," between pure manifold and pure unity, transcendental aesthetic 
and its logic, helps to restore the balance (309f.). Time, the toward-which 
according-to-which, is the condition of possibility that anything giving 
can give itself in the articulation of after-one-another. 

The toward-which: a pure self-giving whole of after-one-another. In this 
prior outlook-taking, the mind or self thus gives itself of itself the basic 
possibility of being able to encounter something on hand. The out~oo~
taking toward, this prior albeit unthematic having of the toward-wh1ch IS 

the a priori letting itself be encountered; the basic kind of being of the self, 
in which it lets itself encounter, from out of itself, an other-the toward
which-lets itself be approached by it, in Kantian terms, lets itself be af
fected. (338f.) 

Time is the original self-affection of the mind: I think myself thinking 
something, unthematically. Self-affecting spontaneity and receptivity are 
equiprimordial (340). 

This unthematic unity generates the schematism, the sensory aspects 
of our categories, a self-showing "category," a kind of prefiguring "con
cept," the prefiguration itself, the figuring synthesis of time, time as a 
pure image (Bild) giving shape and articulation, the pureEs gibt. "There 
it is, It gives it. And who (wer) gives, who this It is, which gives, is the 
now" (385). [Cf. KNS: "It worlds, it contextualizes."] What is this Now? 
Not the crude caricature of a between a not-yet and no-longer. "The 
Now as now-this-this Now, as it were, speaks away from itself and points 
out toward: now; here this; there that; now here" (398). Every now has 
unthematically the character that we notice in the signal for the start of 
a race: now-here-this ... and Go! Every now has the pointing character 
of direction, of "on to" and "toward," the toward-which, not at all on 
hand. The temporal synthesis is a self-relating, it follows the "on to" and 
"towards," more concretely, the toward-which as this and that. Take the 
category of substance, whose character is perdurance. Its schematism, 
the pure image of time, the temporal synthesis which it accentuates is 
"This at any time, all the time." Its very nature makes it the basic category. 
"The schema of substance is thus the most original and purest look to 
time as a whole with respect to its pure character of reference to the 
This as the same at all times, i.e., the whole time" (399f.). 

And time itself? It gives itself unthematically as the constant precur
sory letting-encounter. It is not something on hand, simply appre
hended. It affects in such a way that, in constantly stepping back and 
disappearing in its constant referential directing, it lets something be 
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seen. It is "a constant stepping aside and freely giving letting be seen" 
( 40 l ). Accordingly, this now in its pointing to, a direction by which it 
lets something be seen, "waits to" (entgegenwartet), appresents something. 
It is not the fragment of an incised now-point on hand. As pointing to, it 
is the "basic structure of the comportment called knowing in the Kantian 
context" (ibid.). The now in this sense is Dasein in a basic way of its being 
toward the world, namely, in making present (402). In the making, the 
present is a comportment of Dasein. For Dasein is time itself (205, 407). 
As a basic possibility of the very being of Dasein, that is its Existenz, the 
present as making present is an existential, a structural concept of Dasein 
(403). 

The Problem Hour 
It is now the last hour of the semester ( 402-415 ). Heidegger is conclud
ing his long analysis of Kant by a summary which at once recalls the 
motive that initiated this historical interlude, namely, to find a sense of 
time other than the traditional chosistic, substantifying now-time. Spe
cifically, he wants a new "concept" of time which would be capable of 
expressing the Temporality of the relational structure of care, capable 
in particular of expressing its "already" and "ahead of' without substanti
fying them. The point is to express the Temporality of the being of 
the entity which we ourselves are. Not the entity, in entitative fashion, 
chosistically, but the being of that entity, relationally or comportmentally 
(verhiiltnismiif3ig). In the terms of the traditional substantifying concepts 
which pervade the innumerable expressions of our everyday discourse 
on time, these relations of "already" and "ahead of' are "at first obscure 
characters of time" (245) in need of a more telling language, a language 
of being rather than of entities. 

In his halting way, in the narrow sphere of his particular problem of 
assertoric synthesis, Kant faced the same problem and the same obscu-

. rity. "Within the very narrow chronological sphere within which he 
moves, Kant already also sees the obscurity of the phenomena which 
press upon him here" (200f.). It is the obscurity of that "art hidden 
deep within the human soul" which Kant calls the "schematism of our 
understanding" (20 1 ), which we now perceive as the articulation of time 
itself expressing itself in and as our comportment of forming concepts 
and making assertions. Assertion, addressing something as something, 
now assumes its fundamental temporal sense (402) in the comportment 
of making something present, letting it be seen as something, letting a 
being be present. Assertive making-present is the discovery of the pres
ence of something on hand, which can only be in a present. This is 
precisely what the apophantic "is" of the assertion is meant to express. 
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The "is" does not have the function of the copula, but is the index of the 
basic function of the assertion, its making present as pure, pure making 
present, letting us purely see the presence of the being, of the being in its 
presence. The expressed assertion preserves in itself the uncoveredness 
of the being, takes it into troth. But to preserve an uncoveredness means 
nothing other than being able to presentify at any time, all the time. (414f.) 

But this last hour is meant not merely to summarize the results of the 
analysis of Kant's schematism of the present tense. It clearly points ahead 
to Heidegger's own task of taking this very relational and tensal sense 
of time, operating unthematically in an equally unthematic "I. th~n~," 
and extending it to the whole of human comportment, to Dasem m lts 
being. It is a matter of e~panding the s~here of' analy~i~ ~rom t?e asser
tion to the whole of Dasem. That was Heidegger s exphot mtentwn from 
the very beginning, when he changed the orientation of th~s ~ourse to 
the question (205), "Was besagt Zeit?," What is time? What IS Its sense? 
This is not a question of definition, but of seeing the phenomenon ttself 
originally (ibid.). It is a phenomenological question, where the "itself' 
indicates that it is one of those emphatic questions that can only belong 
to an ontological phenomenology (ibid.): 

It calls for its own ways and preparations, preliminary investigations, it is 
not to be reached in one fell swoop. And when we say: Time is not only 
and not primarily a schema for the orderly determinations of changes 
[Kant's time of Nature and natural science], but is actually Dasein itself, 
that is at first only a catchphrase, a cliche,just as the initial thesis is [always] 
an arbitrary one. We know nothing about it and want it to say [something] 
to us about itself. 

"Dasein itself is time." That had been an ear-catching statement, a favor
ite rhetorical device of Heidegger's, ever since his speech of July 1924, 
often repeated in the first two drafts of BT. It will never. ~e r~pea~ed 
again after the concluding hour ofWS 1925-26: "The transition m b~mg 
from pretheoretical comportment toward the world to pure ~akm~
present is a mode of temporality itself-and would be absolutely Impossi
ble if Dasein itself were not time" (407). Kant's sense of time as an "on 
to" and "toward" that steps back into the background as it articulatedly 
brings forward and reveals things in their categorial. st~uctures: .this very 
intentional sense of time is to be equated with Dasem Itself. This should 
not surprise us, from all the past indications we have followed up to .this 
point, especially the last formal indication ofDasein as a ve.ry ten~e~ually 
understood "to-be." And Heidegger does not neglect his old msights. 
"To-be" thus makes a cameo appearance in this last hour, conceptually 
in a very strategic way, leading to a hitherto unexpressed dimension of 

THE ONTOEROTERIC DRAFT 417 

care. Heidegger also reviews for us what he really intended to express 
in this old formal indication, about to be displaced. 

He is discussing the aspect of "already" in the structure of care. "The 
already is the indication of the a priori of facticity" (GA 21 :414). He first 
warns against taking this in the sense of a brute fact as something on 
hand. "The structures of Dasein, temporality itself ... are in their most 
proper sense possibilities of Dasein to be, and only that." But this can-be 
includes already having decided, either authentically from itself, or by 
renouncing such a possibility, or by not yet being equal (gewachsen = 

"grown") to such a decision. Accordingly, "Dasein is delivered over [iiber
antwortet] to itself in its to-be. Being delivered over [being charged to, 
having to answer for]-that means: already-in, already ahead of itself, 
already by the world; never on hand, but always already a possibility 
decided so or so" (ibid.). In addition to being the very first instance in 
which Heidegger has distinguished a separate third dimension (the tense 
of the simple past, not the more complex present perfect), the "already
in," in the structure of care, the passage underscores how the dimension 
of possibility, the conative future so strongly implied in the muscular 
"to-be," reaches into the past. Possibility is to be found at once in all 
three dimensions of care. This flexibility is a trait which the new replace
ment for to-be, ex-sistence, is meant to have in common with it, and will 
assume in B T. Which of the two is better suited to perform this concep
tual function? Not an idle question, since, by now, we know that every 
nuance counts when it comes to formally indicating the immediacy of 
being, which is now to be indicated in its full temporal immediacy. "Being 
itself is time." Heidegger never actually says this. But, besides the prob
lematic "is" in any statement about being, is he himself "shrinking back" 
before the horror of horrors, the sheer flux of being, as Kant did before 
him? For he does make some other rather strange statements in this last 
hour, at least from the vantage of BT itself. And if time is something 
like a schematism, if the goal is the "logos of time," a "chronologie" 

· (200), what's to worry? Everything is tending toward the issue of the 
"Temporality of Being itself," despite the careless use of this term after 
it was introduced in the middle of WS 1925-26. 

"Care itself is time" (409). This appears to be a corollary of "Dasein 
itself is time," since the being of Dasein is care. But let us try to follow 
Heidegger's logic here. This is after all still a course in logic, and Heideg
ger is here busy trying to straighten out his language in reference to 
phenomena, their categories, and the resulting assertions, hermeneuti
cally indicative versus world assertions (410). He is in effect outlining in 
his mind the final draft of BT, which is yet to be written. He is wondering 
about its basic "language game." 

Concern and care are structures of the being of Dasein. They articu-
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late its being toward the world. We now wish to situate these structures 
with respect to time. The problem stems from a traditional concept of 
time which turns beings into on-hand realities "in" time. But the "ahead" 
and "already" in the structure of care would be thoroughly misunder
stood in terms of such a time. Yet they are obviously characters of time. 
"In what sense is care, the structure of the being of Dasein, characterized 
by time? These structures are moreover what they are neither in time 
nor in some kind of relation to time. Care is instead defined 'by' time so 
that it is itself time, the facticity of time itself" (409). But later, we read: 
"Care is only possible in what it is insofar as its being is time itself" 
(413). The being of care is time itself: a bit less direct and less thought
provoking, a bit more careful, ontological, and obtuse. Perhaps a verbos
ity without telling power. Heidegger's self-criticism sometimes took this 
direction, a devastating critique for a phenomenologist. This no doubt 
was also at least the symptom that led finally to the demise of BT, the 
withholding of the unpublished Division from the press. It would seem 
to be an intrinsic hazard of the ontological "language game," where it is 
so easy to forget that "being" is not a bland abstraction, but the very 
stuff of our most immediate and most comprehensive experience of 
"being here," in Kant's impersonal litany of occasional indexicals, "now, 
here, this." How to maintain this sense of concrete immediacy in ques
tions like "What is time itself?" and now, by way of the master structural 
concept of care, "What is the structure of time?" or "How does time 
structure itself?" 

Heidegger's answer, the language of existentialism, may have been in 
part an answer to such problems of misunderstanding and disorders in 
ontological communication. Recall how important the theme of commu
nication became in WS 1925-26, resulting in the introduction of the 
question of what it means to be "for others" (225), for Johanna A. 

Instead of to-be, the leading formal indicator is now, rather abruptly, 
Existenz. Instead of "temporals" or "tensors" (243), which had only a 
passing moment of glory, all "specifically structural concepts, which ex
press the being of Dasein and its modes, shall be designated as existen
tials" (402). Existenz is suddenly there, after a two-year hiatus, without 
explanation for either its absence or its new presence, or how it is the 
key to the structure of the being of Dasein, say, because it ex-presses the 
universal ec-static character of Dasein, as the already formalized clue of 
being-aut-for earlier in the course (235) tended to suggest. Instead of 
explanation, we get some more strange statements following hard upon 
this crucial conceptual decision. "The present (in this activist transitive 
sense of presenting), as a structural concept of Dasein, is an existential" 
(402). According to the peculiar logic that Heidegger has designed for 
himself, this statement then leads to a comprehensive conclusion, and 
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expressed as such. "Accordingly (But this implies): if the present is [aus
macht] a mode of time and as such defines the sense of the being of 
Dasein (inasmuch as Dasein is being-by-the-world), then time itself must 
be understood as the basic existential of Dasein" (403). 

The present is an existential; therefore time itself is the basic existen
tial of Dasein. That is all we hear here about this new ontological lan
guage that Heidegger is clearly devising for the last draft of BT. More
over, Existenz is being designed to take over essentially the same 
conceptual functions that Zu-sein performed in the penultimate draft. 
"We designate the temporally particular and authentic being-possibility 
of a factic Dasein, regardless of how it may be chosen or determined, as 
Existenz" ( 402). Being-there is being-possible. The primacy of the possible 
now becomes the central theme. 

. F~om the vantage of BT, this seminal conceptual decision is clearly 
still m a crude state of nascency, suggesting its recent vintage. In BT, 
Heidegger never calls time an existential, let alone its tenses. Rather, 
time. itself is ec-static, and its modes are its ecstases. It is not temporality 
and Its modal tenses which, as those categories hitherto called characters 
of being and ways-to-be, now get renamed as existentials. In BT, the 
existentials will proliferate, both the relational and the dynamic ones: 
being-in-the-world, being-with others, being-by things; disposedness, un
derstanding, discursiveness, falling. Even truth and meaning (Sinn) are 
called existentials ... but not time. Care will become the master existen
tial. And the meaning of care is temporality, original temporality, that 
original time which is "essentially ecstatic" (SZ 331 ). 

It is February 26, 1926: the last day of class. Heidegger is on the verge 
of gathering all of his manuscripts and notes, his annotated copy of the 
M.oser typescript of SS 1925, his handwritten article on the "Concept of 
Time" for the day's train ride from Marburg to Freiburg, then on to 
Todtnauberg. There he will sequester himself in the Brender-Stube, the 
room rented from his taciturn old farmer friend for that purpose, to 

·refurbish his manuscripts into a final publishable form. (It is the only 
time he did not shave, according to Gadamer.) In a matter of a single 
month, the particular conceptual decisions that are to follow from this 
central concept of Existenz are made, superficially transforming BT into 
a book inaugurating Existenzphilosophie. But that is but a remote by-prod
uct of th.e effort and, over the years, an increasingly obfuscating one, 
~rom Heidegger's perspective. For Heidegger's real question now is time 
Itself, just as being itself was the focus of the previous draft. And once 
again: contrary to the usual characterizations, what Heidegger is after 
her.e IS not so much a phenomenological ontology as something more 
basiC, what he himself tentatively designated, appropriately in his first 
Logic course, as a "phenomenological chronology" (199), a "chronologie" 
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(200). More than an ontology, since it will transcend being itself. ~or 
· ' "1· s the condition of possibility for the fact that somethmg 

time, xpovor;;, "b"l" h . f t 
like being (not beings) be given, the condi~ion of _ross~. Ilty_t at m ac 

ives being" (410). Time "is" the It that giVes bemg: Es g1bt so etwas 
g · s · " Al d ·n WS 1925-26 Heidegger has planted a seed that 
w1e e1n. rea Y I ' . "" , d 
will flourish in the filigree of Sein und Zezt Itself, and well beyon · 

NINE 

The Final Draft: 
Toward a Kairology of Being 

Despite the overtly "indicative" titles of the first two drafts, Heidegger 
had not yet, surprisingly, really "worked out" his concept of time. The 
titles prove to be mere promissory notes. He still has a basic point or 
two to develop here. He still has a book to write. All that had gone 
before has been merely leading up to the question of time itself, to its 
"structure," its logos, to a "chronologie." He now has to deliver on that 
promise. This concluding chapter of our tale of "The Genesis of Heideg
ger's Being and Time" is accordingly devoted solely to pursuing this limited 
central task. For it defines the specific purpose of the published portion 
of that "astonishing torso," the book entitled "Being and Time," the vol
ume which first appeared in late April1927 (cf. Appendix C) and precipi
tated Heidegger to instant fame. 

But to spell out the basic thrust of the finalized draft, the guiding 
term "chronology" from WS 1925-26 simply will not do. Even as Heideg
ger had just transposed the sphere of assertoric synthesis into that of 

, human integration, Wahrsein into Dasein, the truth of sentences into the 
truth of life, so we must transpose our orientation from the surface time 
suggested by "chronology," the ordinary (vulgar!) conception of time of 
everyday life, to a more central structure of time. We need a word here 
to describe this profound temporal particularity of the human situation 
which Heidegger is about to describe. There is in fact a term that Heideg
ger used for a brief spell in 1922-23 which we can now revive to charac
terize what he is truly after in BT. Not a chronology but a kairology. 
Indeed, given the formal indication of an existence which "is in each 
case mine," a phenomenological chronology simply must be a kairology. 
The fact that Heidegger himself did not invoke it at this most appropriate 
point from his burgeoning arsenal of terms suggests another difference 
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between this final draft, this "kairological draft," and the penultimate 
"ontoeroteric" draft. For whatever reasons, some perhaps unconscious or 
simply inadvertent, Heidegger in his final draft, co~tra~y to t~e previous 
draft, is subtly downplaying, disguising, or otherwise d1stortmg s?me of 
the deepest roots of his thought. But it also suggests how conscious he 
was of the radical novelty of this new "concept" of time which he sought, 
leading to a greater emphasis on the distance he found betw~en himself 
and his original sources than ever before. The references to K1erkega:rd, 
for example, testify to that (SZ l90n, 235n, 338n). !he final. draft re
peats" the penultimate draft, as far as it goes, sometimes section ~y sec
tion.1 But Heidegger's repetitions are never mere copywork. His very 
sense of repetition always involves innovation, a re-view at a .more pro
found, new level. The new level of repetition is what we wish now .to 
characterize as kairology. And now he has much to "repeat." But despite 
all the genealogical tracking that is now behind us, this final chapter of 
our Story has hardly been rendered anticlimactic. We are not confronte? 
merely with the task of tying up some genealogical loose ends. There IS 
still the great moment of the kairological climax to confront, and the 
glimpse beyond that it will afford. . .. 

All of the available conceptual forces are refurbished and mob1hzed 
for this central task. Sense (Sinn) is underscored as the "toward which" 
(Woraujhin) of the human project, and its possibility is unive~saliz:d into 
the veritable power of time. Even a few lesser tasks of clanfication are 
geared ultimately to distinguish the different le~els of tim~. Thus, what 
were confusedly called "world things" in the previous draft IS n?w na~:d 
"innerworldly" beings, and these will eventually be m~de .subject to m
nertimeness" (Innerzeitigkeit: SZ 235, 333, 412) for their d1scoveredness. 
All of the conceptual innovations are likewise meant to ac~omm?date 
the emerging new dynamics of time. This final draft accordmgly mtro
duces for the first time "thrown projection" to charactenze the 
"movedness" of Da-sein itself, and the dynamics of "clearing" (Lichtung) 
to characterize the unifying temporal dynamics of the being of being
there. The close connection between time and truth, which the "lighting" 
of the clearing implies, is reinforced by a realign~ent of ~he terms ~or 
truth. Disclosedness (Erschlossenheit) is for the first time speCifically attnb
uted to the truth of Dasein to bring it into terminological proximity 
with the kairotic resoluteness (Ent-schlossenheit, etymologically an "un
locking") sustaining the moment of decision, ~ .t~rm all-importan.t also 
for its "ontic" bearing. After a desultory and diSJOinted treati?ent m t.he 
previous two drafts, the complex of self-auth?rship, co~soence-gmlt
resoluteness, receives its very first thoroughgomg analysis for th~ first 
time under the guidance of the interruptiv~ "c~ll" (Ruf) ?f cons~1ence. 
The content of the call, "Guilty!," is ontologized mto a debit of existence 
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by _way of the ~adical facticity implicit in the "thrust" (Wurf) of time, to 
whiCh the Ruf Is more than anagrammatically related. The basis for the 
entire arena ?f c?nscience is prepared by the formally indicative corollary 
to. Exz~tenz, d_Istnbutive mineness (je meines), while the old corollary, dis
tnbuuve whileness (jeweilig), begins to withdraw into the background. 
It never completely recedes into the filigree of the text, however, in view 
of its, t~llingly pregnant temporal connotations. Even though the word 
Katpo<; IS never used, the idea overtly dominates the entire Second Divi
sion of BT, not only in the authenticating moment of response to the 
call of conscience but in its parallel, the holistic move of forerunning 
my own death. Small wonder that the old kairological term "situation " 
betraying Heidegger's Christohellenic origins, can no longer be d~
ferre~, and. slowly, albeit sporadically, and without real explanation, as
serts Its.elf m the ~lo~ing pages of the book. In fact, the best English 
translatw.n of Dasem Itself is the "human situation," provided that one at 
once retams the full temporally distributed particularity of the indexicals, 
"here, now, mine," that it is meant to convey. 

No"': t~at we have also exposed a similar lineage of "ex-sistence" back 
to Chnst1an ttansworldliness (chap. 8), we are in a better position to 
confront the reading of BT by Heidegger's first habilitation student, 
Karl L~with, who saw in it nothing but a "disguised theology." Heidegger 
would m the end, however, insist on the formality of his assumptions, 
no matter what the source, since his one goal here is to develop the 
formal schematism of time which is most appropriate to the wholeness 
of being itself. Lowith, the existentialist anthropologist, it seems, never 
really understood the formal indication, in sharp contrast with his more 
scientifically oriented classmate, Oskar Becker. Becker, on the other 
hand, was irritated by the pedantic scholasticism of the reiterated outlines 
an~ advance announcements of paragraph divisions replete in BT. But 
He1degg~r, sensitive to years of critique of the incomprehensible opaque
, ness of h1s style, wanted to make himself clearly understood. He wanted 
to communicate, and the obsessive architectonic of the book was one 
way. of subverting the anticipated misunderstanding of his intentions. 
B.es1des, the hur~i:d deadline under which BT was drafted and printed 
diCtated the stability of a fixed advance outline. The need to communi
~ate the new insight of ecstatic temporality, without tangential plunges 
mto the ge?ealogical roots of his conceptual framework, may have been 
the more mternal reason for such pedanticism. Was BT in the end 
"framed" by its outline? For despite all this didactic orientation, BT was 

, neve~ an easy book to re~d. Even now it is not, despite our genealogical 
trackmg, for reasons which however have more to do with where this 
?ntoeroteric kairological endeavor may be heading than with where it 
Is coming from. 
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It is not our purpose to do a section-by-section genealogy of BT, al
though we are now in a position to do so. This can be ventured on 
another occasion. We are still telling a story. Even though the book BT 
has hitherto been the goal of this Story, the story itself, as Heidegger 
himself tells it, now dictates that BT be regarded not as a halt in the 
journey but as one more station along the way. According to Heidegger's 
own formally indicative "terms," every station is a transition, every work 
is a way. The Here and Now of Heidegger's "human situation" incorpo
rated in the publication of 1927 is itself ever an "out toward," still under 
way toward a can-be, ever unfinished. In what follows, we can only ven
ture to pick up a few of the more salient new points at the genealogical 
cutting edge of this developing conceptual drama, those that are specifi
cally aimed at a kairology of being. 

ONTIC ONTOLOGY 

As we already noted in the gloss of the course on Plato's Sophist, the book 
begins by invoking the old Greek gigantomachy over being in ways that 
already point formally through, and so beyond, the classical sense of the 
concept of being, regarded as a self-evident concrete universal which is 
indefinable. Genealogically regarded, Heidegger is from the start crea
tively copying himself section by section to accommodate the ontoeroteric 
draft to the new driving purpose of a kairology. The new formal indica
tion of ex-sistence, designed for that purpose, is already clearly nuancing 
the formulations of §2 of BT, even though it will be first announced 
only in the all-important but dense §4 on the "antic precedence of the 
question of being." The operative formally indicating ex-sistential word 
here, nondescript, usually unnoticed, often lost in translation, is aus
gezeichnet, out-standing, ex-cellent: a question that stands out, excels, re
lated to a questioning activity in·a "remarkable 'back and forth related
ness' " (SZ 5, 8) in which the questing question is affected, struck, and 
so motivated by what is questioned! Dasein, "this entity which each of 
us is ourselves and which includes quest(ion)ing as one of its possibilities 
of being" is thus found to have a relation to the being-question, "perhaps 
even one which stands out" (SZ 8). This very relationship belongs to the 
"most proper sense of the question of being" (ibid.). An entity ca~ght ~n 
the act of quest(ion)ing, surely a basic temporal phenomenon whtch w1ll 
have to be fully elaborated in the course of the book. Alluded to only 
in the back-and-forth spiraling movement of an outstanding relation, 
temporality is there in the very sense (Sinn) of this relation ofquestionin~, 
its relational sense, its sense of direction, directed "out toward" what It 
asks for (Erfragtes), the sense of being, which in turn governs and di~ects 
the quest from the start. 2 Accordingly, the full sense of the human sttua-
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~io?, alr~ady caught up in being in such a way that it is already questioned 
m Its bemg and so put in quest of the sense of its being, will have to be 
~or ked out. in o~d.e~ to prepare the basis for understanding the temporal
Ity already.Imphot m the question of the sense of being. The very sense 
of sen~e will have to be worked out to define at least the temporality of 
my bemg, and hopefully of being itself. 

In these early pages, Heidegger, from years of similar attempts, is 
acutely aware. of how careful ~e ~ust be in singling out, and spelling 
out, hts questwn and the full situatiOnal complex involved in the terms 
?f ~hat. question. A small error, an oversight in the beginning of this 
md1cat1ve process could spell disaster in the end. One could easily dwell 
~t length on this :arefully crafted introduction, culminating in §4, in 
Its phenomenologically formal regress to the experiential origins of the 
ques~ion outstanding, in order to trace the implications of every nuance 
and mnuendo and shade of its indications, as these will then be carried 
out in the full span of the book. One can easily follow the rich refinements 
tha~ Heidegger is now interjecting simply by comparing§§ 2 and 4 with 
thetr parallel §§ 16 and 17 in the more strictly ontoeroteric draft. Let 
us at least trace the central new thrust. 

The overriding modification is contained in the title of §4 (SZ 11-15), 
"The Ontical Preeminence of the Question of Being." This constitutes a 
new emphasis based on the old formal indication of particular whileness 
(now mineness). For onticity received only marginal and incidental atten
tion in the ontoeroteric draft. 3 It is important to note that the entire 
task of a "fundamental ontology," which is never even mentioned in the 
previous draft, is spelled out first of all with an ontic fundament in mind 
(S~ 13_)- To be sure, the "ex-cellence" of the ontic being who questions 
bemg 1s at once an ontological excellence, in view of its privileged access 
to som~thing_like being, its pre-ontological understanding of being which 
allows ~t to raise the question to begin with. But it is an "ontico-ontological 
preemmence" (SZ 14). It is first as an entity, here, now and mine, that 
basein stands out from other entities (SZ 11). This commonly remarked 
exce~lence of .t~e human being over against things, say, by way of the 
classtcal defimtwn of "rational animal," is now pressed to the limits of 
individualization, as one implication related to others within the double 
formal indication of situated existence, of a "Da-sein" which is not only 
the ~endenti~l "to-be" but also the occasional "here (now, mine)." Unlike 
particular mmeness, Heidegger remarks to himself,4 particular whileness 
1s no~ existential, but still formal-ontological. Nevertheless, in BT, the 
occaswnally. particular "while" continues to operate in its grammatically 
natural hablt.at as an adverb (je, jeweils, jeweilig) as an indispensable for
~al assumptiOn about the temporality within mineness-my while, my 
btrth, my death-to define the finite limits of the individual, which at 
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once highlights the scope of its ever-unfinished striving of to-be, ever 
under way ... up to a point. Indexically particular mineness moreover 
means that the exemplary entity, Dasein, is not merely an example or 
instance of a genus of things on hand. Fundamental ontology is not to 
be developed from generic universals which indifferently subsume their 
instances, but rather from the distributive universals of "in each case 
mine" (je meines) according to the circumstances (je nach dem). It requires 
universals which maintain an essential reference to their differentiation 
into ontic instances (SZ 42). In opposition to the traditional categories, 
the existentials are ontological in character because they "are founded 
and motivated in Dasein's own ontical structure, which comprises within 
itself the determinateness of a pre-ontological understanding of being" 
(SZ 13). This implicitly operative pre-ontological "ontology" begging for 
thematization in fact is not only the concrete ontic fundament for the 
fundamental ontology of Dasein but also, in turn, for all the regional 
ontologies which the latter founds, and which hitherto had been based 
only on an abstract ontological fundament (SZ, §3). This point of tem
poral particularity has great significance not only for Heidegger's histori
cal sense of philosophy but also for a similar sense of the history of 
science, and its philosophy. 

The need for such characters of being which transcend the common 
generic universals was in fact already identified in the Aristotelian-scho
lastic doctrine of the transcendental properties of a non generic sense of 
being. That same tradition even invoked the preeminence of Dasein, the 
human soul, as that entity (ens) which in its manner of being is suited to 
"come together with all entities" (Aquinas), an entity which "in a way is 
all things" (Aristotle) (SZ 14). But this ontic precedence of Dasein over 
all other entities, and the peculiar categorial contexts of analogy and 
equivocity to which it gives rise, were never really clarified in their fund~
ments and so remain in the dark (SZ 3). As we have already seen m 
large part, Heidegger, having refurbished Scotian haecceitas by way of a 
heterothetical logic of equiprimordiality and the guiding indications of 
phenomenology, claims to have found the "philosopher's stone" for t~is 
transforming clarification in an ontically founded approach to ontologJC. 
By extrapolating the insights of a tradition of thought on the concept 
of being begun by Aristotle, he now claims to have brought this search 
for the transcendental characters of being to its phenomeno-logical reso
lution. The metaphors seem a bit mixed, given the downward spiral 
toward the now on tic "matter" of phenomenology, but the claim of com
pleting this classical traditi~n by ~ay of a p~enom~n~~ogy of D~sein, 
understood as the "ontologico-ontJCally excellmg entity (SZ 37), IS un
mistakable: 
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As the basic theme of philosophy, being is not a genus of beings. And yet 
it relates to each and every being. Its "universality" is to be sought higher 
up. Being and the structure of being lie beyond every being and every 
possible entitative determination of a being. Being is the transcendens pure 
and simple. The transcendence of Dasein's being is an outstanding tran
scendence because it implies the possibility and necessity of the most radical 
individuation. Every disclosure of being as the transcendens is transcendental 
knowledge. Phenomenological truth (disclosedness of being) is veritas transcen
dentalis. (SZ 38) 

And in the outline of the treatise BT which soon follows, Heidegger 
once again has occasion to "prefigure" the ontic thrust of his transcend
ence against the contrary double superlative of the traditional concept 
of being. "The question of the sense of being is the most universal and 
emptiest of questions; but the very same question at once implies the 
possibility of assuming the most acute individualization, when it is fo
cused upon the temporally particular (jeweiliges) Dasein" (SZ 38). 

In point of fact, this very same tradition ultimately gave precedence 
not to the human but to the divine being, which as the prime analogate 
in turn defines the traditional sense of temporality as constant presence. 
"The divine is the sky," according to Plato and Aristotle, which could be 
the leitmotiv of one of the first chapters of a long onto-theo-logical his
tory of philosophy. It is in this sense of the indispensability of an antic 
fundament for ontology that we are to understand "Aristotle's dictum 
that the first science, the science of being, is theology": 

This indicates that ontology itself cannot be grounded purely ontologically. 
Its enabling possibility is referred back to a being, that is, to something 
ontic: the Dasein. Ontology has an ontic fundament. Such a fundament 
shows through time and again in the history of philosophy up to the present 
day. (GA 24:26/l9f.) 

This sense of the indispensability of an ontic fundament is also behind 
Heidegger's oft-repeated statement that "There is being, 'It gives' being, 
being is given, only if the understanding of being, the Dasein, exists" 
(ibid.; cf. SZ 212). The sheer existence of Dasein is thus the on tic possibil
ity of the understanding of being, thus the "give" of being, and thus the 
possibility of any ontology whatsoever. The same impersonal language 
of on tic possibility applies to the truth of being, its disclosed ness. "Truth 
is given, 'It gives' truth, only insofar and so long as Dasein is" (SZ 226). 
This on tic possibility has nothing to do with "vicious subjectivizing of the 
totality of entities" (SZ 14). As it will turn out, the human situation that 

' Dasein is, this It which gives, is a "primal something" which proves to be 
far more basic than what the distinction of subject versus object conveys. 
Nevertheless, the old KNS experience of already finding oneself impli-
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cated in being, in an It which worlds and properizes me, this "outstanding 
relationship of being" (GA 20:2011149) which Dasein already is immedi
ately, prepredicatively and pre-interrogatively, is now reiterated in ways 
in which the "It" could be misconstrued in subjective terms: "Ontically, 
to be sure, Dasein is not only close or even the closest: we are It, each 
of us, we ourselves. In spite of this, or rather for just this reason, It is 
ontologically the farthest" (SZ 15 ). 

One sees the full radical thrust of Heidegger's phenomenological 
backtracking into the ontic fundament that we are, when he then asks 
about the possibility of this very ontic possibility which enables the ques
tion of being at all, and so makes any and every ontology possible. "What 
is It that makes this understanding of being at all possible? Whence-that 
is, from which already given horizon-do we understand the like of 
being?" (GA 24:21116). From the start, Heidegger regards this ultimate 
enabling of being itself in its sense and comprehensibility to be a Tem
poral "horizon," time itself. This is precisely the question that literally 
bounds the book, "Being and Time." Despite its cloak of abstractions, 
BT begins and ends with the question of ontic fundament issuing from 
the compunction of having to repeat the venerable old question of being 
because of its double superlative quality, doubly outstanding in being 
equiprimordially "the most fundamental and most concrete of all questions" 
(SZ 9): "The interpretation of time as the possible horizon for any under
standing of being whatsoever is the provisional aim of the following trea
tise" (SZ 1). The treatise BT concludes with the question, "Does time itself 
manifest itself as the horizon of being?" (SZ 437). 

The inevitable ontical founding of ontology in temporality is the final 
upshot of Heidegger's efforts since the habilitation "to go all out after 
the factic in order to make facticity into a problem at all." Although the 
tradition at least since Aristotle had some sense of this need to found 
ontology ontically, Heidegger notes, in his letter to Lowith in August 
1927, that "no one before me had seen that explicitly and said so. But 
ontic founding does not mean referring and going back to something 
ontical arbitrarily. The ground for ontology is found only in such a way 
that one knows what ontology itself is and then allows it, as ontology, to 
wreck (zugrunderichten) itself and go under."5 Ontic founding, it seems, 
is at once ontology's foundering. At the very least, its vaunted purity as 
ontology is compromised by an ontic inevitability. 

The ontico-ontological relation finds its specificity in Dasein itself by 
way of the existentiell-existential relation. But now it is an affair of Da
sein's understanding of its own existence in two quite distinct ways, con
stituting two levels of questioning: 

1) The question of existence, whether to be itself or to not be itself, 
is ultimately settled simply by existing. The self-understanding that takes 
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this path, whether by choice, lapse, or development of one or the other 
extreme possibility, is an existentiell understanding. The question of exis
tence here is an ontic concern of Dasein, how it comports itself under
standingly about its very own being, which is precisely its existence. This 
on tic concern "does not require that the ontological structure of existence 
be theoretically transparent" (SZ 12). 

2) The question of explicating the ontological structure of existence 
calls for an existential understanding, which is a theoretically clarified 
understanding of existence. It develops the existential analytic of Dasein 
through which fundamental ontology, the first goal of BT, is achieved. 
Such a task is in fact "prefigured in its possibility and necessity in Dasein's 
ontical constitution" (SZ 13). In fact, "the existential analytic is in the 
end existentielly, that is, ontically rooted." It can truly perform its analyses 
"?~ly when_ the questioning proper to philosophical research, as a possi
bility of bemg of each existing Dasein, is itself seized upon in an exis
tentiell manner" (ibid.) But the converse does not hold, as we have seen. 
Exi_stentiell understan?ing does not require existential understanding to 
be It~el~, o_r to not be Itself. There is no waiting for this, and no escape: 
Da_sem m Its _ve~r essence implies ~hat "in ~ach case it has to be its being 
as Its own bemg (SZ 12). The on tic preemmence and precedence of the 
question of being, here the being of Dasein which is existence, is thus 
underscored in a new way, stemming directly from its formal indication 
understood as a compulsion, an obligation of "having to be in each in
stance." 

Authentic Existentiell Understanding: Resoluteness 
The demand to ontically found the ontological possibilities of an existen
~ial analytic ~nds its most noteworthy concrete application at that point 
m BT at_ which the purely ontological possibility of being-a-whole by 
forerunnmg my own death is "attested in an existentiell manner" by 
the existentiell possibility of authenticity achieved through resoluteness. 
"Authentic 'thinking about death' is a willing-to-have-a-conscience which 
has become transparent to itself in an existentiell manner" (SZ 309). For 
existential analysis !s groundless without an existentiell understanding 
(SZ 312), here provided by what the conscience "gives us to understand" 
(SZ 26~f.). _At th!s me~hodological turning point in his book (§63) just 
bef?re Its climactiC sectiOn, that is, just before Heidegger roots the "onto
lo~Ical_sense of care" (§65) in original temporality, he reiterates his early 
pomt m_ §4: ~!though. existentiell understanding does not necessarily 
need existential analysis, the latter is necessarily developed upon the 
gro~nd of the former (SZ 316, 312). In one sense, this is simply a reas
sert~on of the phenm_nenological order of founding between the prethe
matJc and the thematic, between a preontological understanding of being 
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and the fundamental ontology to be based upon it. But it is also the 
reassertion of the "self-sufficiency" (so in 1919-20) of an ontical realm 
which is already "ontological," of the factual which is facticity, of an 
ontological disclosure which is already under way before ontology proper 
begins its thematic disclosures. It is finally a reminder to the phenomenol
ogist to become absolutely clear about the presuppositions of the herme
neutic situation from which he inescapably, that is, ontically, starts. How 
is ontology to reach its goal except by being responsive to the disclosive 
process already underway in the ontico-ontological realm of Dasein? For 
this ontic preunderstanding of being is a kind of preontological "ontol
ogy," an unthematized fundamental ontology which is the native ground 
for any and every thematization of the question of being. Being receptive 
and open to this ontico-ontological dimension of disclosure yields the . 
analysis of Dasein which at once makes up fundamental ontology in the 
thematic sense. In fact, openness to the prethematic ontic "matters them
selves" is the only path to a "more original" understanding of both the 
ontic fundament and the fundamental ontology seeking to draw itself 
in accord with that fundament. The goal (or as Husser! will soon put 
it, "the dream") of phenomenology first spelled out in KNS, to be the 
"pretheoretical primal science of the 'primal leap' [Ur-sprung] of being, 
of the primal something in its origin," has now become more articulate, 
thematized, thus perhaps more theoretical ("scientific") than Heidegger 
would eventually wish. One might however also speak of a double origin 
seeking to become one, where theoretical transparency is to become one 
with its concrete evidence; or of an ontological backtrack to its ontic 
origin in a peculiar "back and forth" interchange seeking to make both 
transparent. "The existentially more original interpretation also discloses 
possibilities for a more original existentiell understanding, as long as onto
logical conceptualization does not allow itself to be cut off from ontic 
experience" (SZ 295). 

For all that, Heidegger's admission at this point that there is indeed 
"a particular ontical way of conceiving authentic existence, a factical ideal 
of Dasein, underlying the ontological interpretation of Dasein's exis
tence" (SZ 31 0) has always been disconcerting to commentators. For one 
thing, it opens up the old Pandora's box of world views which can contam
inate the very roots of a philosophy claiming to outstrip all worldviews 
(so in KNS). The methodological §63 which follows this admission, bent 
on exposing all of the presuppositions, on tic and ontological, of the her
meneutic situation at that climactic point in the development of his book, 
does not allay that particular fear. For there we are told that this ontical 
way of taking existence authentically need not be binding for everyone, 
and that existential interpretation will never seek to make it existentielly 
binding by way of authoritarian imposition. But must it not then justify 
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those existentiell possibilities which gives ontological interpretation its 
ontic "ground, soil, and roots" (ontischer Boden: SZ 312)? Here, Heidegger 
appeals to the freedom of Dasein for its ownmost possibilities in choosing 
those "ontico-existentiell possibilities" which it would project onto their 
ontological possibility. But this "free discretion" (SZ 313) only intensifies 
our fear of arbitrariness, especially in view of the admitted "violence" of 
an interpretation which flies in the face of a long tradition of substance 
metaphysics by taking the "opposite course" (SZ 311 ), and claiming that 
the "substance" of Dasein is in fact its existence, ever unfinished in its 
can-be, ever out to be its being. This fundamental distinction between 
traditional reality and this novel sense of existence follows from the for
mal indication of the idea of existence which has guided the entire ana
lytic of Dasein up to this point. The very formality of this idea, which 
"prefigures the formal structure of Dasein's understanding" (SZ 313), 
makes it existentielly nonbinding. But one can still ask, "Where does this 
idea get its justification?" The £\nswer: "The formal indication of the idea 
of existence was guided by the understanding of being residing in Dasein 
itself' (ibid.).6 This entity which I myself in each instance am and can 
be, Da~ein, "is not merely on hand but has in each instance already under
stood Itself, however mythical or magical [or Nazi!] the interpretation 
which it gives to this understanding may be" (ibid.). Dasein "stands out" 
from reality by its understanding of its situation: this is one of the realiza
tions which shape Heidegger's formal indication of ex-sistence, distin
guishing it from reality in the traditional sense. "Yet even this formal 
~nd existentielly nonbinding idea of existence already harbors within 
Itself a particular albeit implicit ontological 'content' which ... 'presup
poses' an idea of being as such" (SZ 314). So we are back in the ontic
?ntological bind, the inescapable "circle" from Dasein to being and back 
m the "to-and-fro relatedness" of questioning being. And no matter how 
pro_ductive this spiraling questioning may be, allowing us to formally 
md1cate the ineffable individual which thus "puts itself into words for 
the very first time" (SZ 315 ), we cannot escape the lurking possibility of 
extraneous influence by inappropriate ontic worldviews, as my deliber
ately malicious insertion into the above citation was meant to suggest. 
B_y way of the_ formal idea of existence, Heidegger has clearly refined 
h1s sens~ of be~ng _of the coarse dross of solid substance and the primitive 
conceptiOns of bemg that the tradition has yielded, made it "fluent" for 
a more intensively temporal sense of life. But his first admission still 
stands a~ a caut_ion and a warning, as well as a "positive necessity" (SZ 
31 0). It Is on this precautionary note that Heidegger himself concludes 
t~e book B!, ~h~re, in keeping with the very assumptions contained in 
his formal mdiCatlon of existence, he sees his entire investigation of Da
sein's being as "but one way we can take," itself still "on the way" and 
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very much in question: "Can ontology be ontologi~ally grounded or does 
it also require an antic fundament? And whzch bemg must take over the 
function of providing this fundament?" (SZ 436). . . 

Accordingly, the outstanding question raised by the problematic ch
max of BT (§§ 62-65) could be put as follows: Does the existentiell 
attestation of the authentic can-be which the call of conscience is to pro
vide-more specifically, the resolute and resolving r~sponse tha_t this call 
evokes-give rise to a world view of world views, ~r. mstead, as .it_ ~y way 
of formality intends, merely the obligatory condltlon of possibility for 
any and every world view? Worldviews are understood in Jasp_ers's_sense 
as "factical existentiell possibilities" which define the human Situatwn of 
existence at any particular time with sufficient scop~ to comf:>reh~nd t~e 
limit situations of death, suffering, guilt, chance, mdeed sttuauonahty 
itself (SZ 30ln). It would seem that forerunning my death as my outer
most possibility, with its potentiality for being-a-whole, gives me sue~ a 
concrete attitude toward life as a whole. But this is a mere ontologtcal 
possibility, an empty and extraneous ideal of ex_istence, withot_It antic 
fundament. Does Dasein ever actually demand of itself such tragtc hero
ics? Does Dasein ever bear witness to such a demand, actually own up 
to it and make it its own as its real, live "existentiell" possibility? Does 
Dasein ever rise to the occasion of its existence and make it its own, in 
its full individuality and totality? Or better, does it have occasion to rise 
to the level of existence at its fullest from the leveling of the everyday, 
thereby taking the "opposite course" and so doing violence t~ the inter
pretations of common sense (SZ 312)? How ~oes t_he ont~l~~tcal can-be 
turn into an antic have-to-be? How does existential possibility become 
existentiell compulsion? 

The compulsion to take the "opposite course" receives its on tic ~ustifi
cation in the phenomenon of the "call" of conscience, wh?~e sole for~al 
function is to interrupt the initially everyday, then traditionally philo
sophical, absorption with things by the indifferent "s~lf'' imme_rsed in 
the Anyone, and thus to single out Dasein to own ~p to its own existe_nce, 
more specifically, to the "demand" (SZ 266f.) dtctated by the umque 
situation defined by its lifetime. Something like a "call" is thus ne_ede? 
to turn Dasein around from its state of indifference, and so to brmg it 
face to face with the full "reality" of its existence. This awakening to the 
"facts of life " to a full and honest confrontation of its scope and limits, 
at once broa~hes the conditions of its freedom to decide about its being. 

Awakening from a dogmatic slumber, turning D~se_in around: ~hades 
of the p,eTlivoux from Plato's Cave and the Chnsuan conversi_on to 
which the newly individualized Dasein "attests," confesses, bears wlt_ness; 
moving from an aesthetic can-be to an ethical ought-to-be; consnence 
calling "Guilty!": the shoals of world views everywhere we turn. Does the 
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~ormalizing schematization of the idea of existence succeed in neutraliz
mg ~he con~ent of all_ of _these world views, from which the very idea of 
ex-siste~ce_ itself has m fact been drawn? Does it want to neutralize all 
~ontent m_its quest ~or a? antic fu~dament for ontology? Empty possibil
ity stands m need _of onuc attestatwn: to be sure, not the testimony given 
at a legal proceedmg (Kant), even more removed from the presentation 
of the ~vidence needed for scientific verification (Husserl). And yet a 
confesswn must be exacted from Dasein, he must be made to acknowl
edge his obligation to be, express his own "conviction" of shortfall in this 
~rena ?f di~logue of self with sel~ called "conscience." An ontological 
consnence and not the evangelical call of the Lutheran conscience 

although Heidegger could have easily invoked Luther's admirable "Her~ 
~ st~fold! I _can no oth~r!" to illustrate the kairotic moment of radically 
mdividuahzed resolutwn that he now wishes to make central for his 
pending ten:poral ontology. Our genealogical record of Heidegger's de
velopment smce the war years literally swarms with the case studies that 
Heidegge~ now wishes to formalize into a central ontological paradigm, 
the par~digm of the Kmpor;; so s_teeped in religious lore, beginning with 
Eckhart s Abgeschzedenhezt, Schleiermacher's "feeling of absolute depen
dence," and Otto's "creaturely feeling." 

At every m~ment _of his account, we sense how constraining the vocab
ulary_ of con~nence _is for what Heidegger wants to say, how this meta
phoncal vehicle ultim~tely hampers him. It is not a person who calls, 
~o~, even myself. Dasei~, the h~man situation, is not a person. Rather, 
It calls (SZ 275), It gives, It gives to understand, which means that It 

of itself discloses. Th~ gi~t of the later Heidegger's question is already 
here: What evokes thmkmg? What calls for (invites, urges, exacts, de
mands, prov?kes) thoug~t? A condition of possibility backed by necessity, 
a harsh reahty that "obhges" thought, a brute facticity that "voices" its 
?emands louder than words. As in an evolutionary niche, there is an 

. ~neluctable challenge-response "logic" built into the human situation, 
mto the "way things are." Behind the initially immediate facades of com
placency, some harsher "givens" of human immediacy await us individ
u~lly, to demand ou~ attention, action, and thought. "What is essentially 
gwen to u_nderst~nd m the call at this time, in each particular while?" (SZ 
280): ~ntically gtven to the existentiell understanding as "to-be under
stood, thus _as tasks_. The language of jeweilig is nowhere more evident 
and emphauc than m this chapter of BT: not ideal and universal tasks 
(Seznkonnen): bu~ "d~s_jeweilig vereinzelte des jeweiligen Daseins: the cur-

' r:ntl~ P~~s~n~g mdlVlduali~ed task of the temporally particular human 
Situatwn _(i~id.). Not the mescapable challenges to a species, but to 1 
myself, ~xis~mg here an_d now. A~l the indexicals of life are now pointed 
at me, smglmg me out m my umque moment of decision, fraught with 
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opportunity and shipwreck. The facts of my life here an? now, the "origi
nal truth of existence" (SZ 307) that belongs to an entity, the bare and 
naked "that it is ... how it is and can be, has to be" (SZ 276), calling 
simply for acknowledgment: Es gibt's! "There It is!" "So be It!" Clearly an 
existentielly binding commitment, here however only to be understood 
formally. . . 

That these irrevocable facts of being here and now are assoCiated with 
a "guilt" of being, which Dasein must now ac~nowledge, pose~ no less 
formidable metaphorical obstacles to ontologiCal comprehensiOn: But 
"the idea of 'Guilty!' must be sufficiently formalized so that the ordmary 
phenomena of guilt and debt, related to what we owe to others, will drop 
out" (SZ 283). The shortfall to be discussed here is simply between me 
and my situation, revealing what is "due" to that situation. For "based 
upon," "because of," or "owing to" my situation, I am and can be what 
I am and in fact "have" (non-ousiological "ought") to be what I am as 
well ~s "have" (ousiological) what I am to be. What is in question is stil_l ~he 
immediacy of the KNS-experience, now being elaborated as a_ transiti~n 
experience in a decisional context, in order eventually to bnng out Its 
temporal character: I already find myself willy-nilly caught up in li~e, 
already under way in existence. The fact "that it is". means that J?asem 
"has in each case already been delivered over to existence, and It con
stantly so remains" (SZ 276). I_t has been "~hro~n" into exist~nce "not of 
its own accord," "not through Itself but to Itself (SZ 284f.), m order to 
exist, in order to be. To begin with, I am not the author (Ursache) of my 
existence but now have to be that author (Urheber: SZ 282), to authenti
cate my being by making it my own; not being the ground of my exis
tence, and yet having to be that ground. "Dasein is not i~self the groun? 
of its being ... but in being-its-self it is the bein~ of_th~s gro~nd. This 
ground is always only the ground of a be_ing wh1c~ m Its bemg has to 
take over being its ground" (SZ 285). My hfe znfact Is not my own from 
the ground up, and yet it is solely my own as a can-~e, my own razson 
d'etre, mine to own up to and make my own, and that IS what I ought to 
do. I thus owe it to myself to own up to my existence in its entirety, 
paying due to its can-be which is not yet, at once "taking into account" 
and paying heed to that and what I already am and_ am not, or_ no _lo?"ger 
am. In short, at any given time, I owe a debt to existence, ~h!Ch It Itself 
exacts from me, to which I ought to own up, and not disown. There 
is an obligatory side to the given which is ex-sistence, si?"ce, by formal 
assumption, its givenness (Gegebenheit) is at once an unfimshed task (auf
gegebene Aufgabe), its "gift" (Gabe) is the "to-be" of a can-be. 7 The moment 
of obligation, the "ought," thus some~ow arises fr~m ~he,~asi,: "not" at 
the heart of existence, which is accordmgly not a pnvauve not or a lack 
(SZ 285f.). To acknowledge an "am not" (the gap, shortfall, or "debit" of 
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being) in existence at once means to acknowledge a "have to be " 
"ought" which someh?w ~lre_ady brid?es and fills the breach of not-b~in~!.S~ 
~y ,;vay ?f the form~! mdiCatwn of existence as distinguished from "real
~ty, He1degger behe~es he has found the basis for a new "modal logic" 
m the tempora~ relat_wns between my being and nonbeing, having-to-be 
~nd can-be. This_debn (Sch~ld) of ex-s_istence is very much in keeping with 
Its temporally dnven, _ongomg, unfimshed character, its non-ousiological 
cha:acte:: alwa_ys findmg o~eself short in existence, always playing catch
u~ m a hfe ~hie~ unrelentmgly makes its claim on us, owning up to an 
existence which IS never our own, even at its best to some extent dis
owned. Owned existence, authentic existence, thus assumes the status of 
an asymptotic ideal, since I am called upon to become the author of an 
existence overwhich I never have absolute authority. Charged by life to 
take :harge of ~t, yet never discharging that debt, always remaining in 
defiCit to It, an ~mpersonal taskmaster ever exacting its due, over which 
I can never achieve mastery. 

Thus Dasein is always first on the receiving end of existence, ever in 
need to be receptive and responsive to its demands. Would not there
spons~ to life ca~led _"resoluteness" maintain the same formal purity, free 
o~ ~,ntiC contammatwn, thus far mainta_ined_ in this ?ntologic of the "de
bit. -response stru_cture of the human situation? Bemg alert to the prob
lem,_ He1d~gger will not be trapped into any of the particular versions 
of ~Is ~a~her studies of listening and learning, the receptive acceptance 
of Ch~Is_uan grace, t?e ~bediential potency of the "passive" intellect, the 
recepuv~ty/spontaneity mterf~ce, and so on. And yet, it is precisely the 
completmg moment of resolvmg response that provides the "existentiell 
attesta_tion" of hitherto empty existential possibility, and so the ontic 
foundmg of ontology. Resoluteness is the existentiell attestation of 
owned can-be (SZ 302), the Vollzugssinn of existence. 

Res~luteness, ~y its ontological essence, is the particular resoluteness of a 
particular factiCa~ Dasein at a particular time .... The receptive openness 
of resoluteness [Ent-schlossenheit] "exists" only as a closing resolution [Ent
sc~lujJ. (als End-schlujJ)] which understandingly projects itself. But in what 
~~~ectJon does Dasein dis-close [erschliejJt] itself in resoluteness? On what 
IS It to resolve itself? Only the resolution itself can give the answer. (SZ 298) 

It is _in ~~is context o~ the thoroughgoing particularity of the "closing 
resolutiOn that the all-Important kairological term "situation" makes its 
t~rdy but essential debut, as "an existential phenomenon which we have 
~Ithe~to ~assed over" (SZ 299). Of its essence temporally particular the 

' SituatiOn IS the particularized correlate of resoluteness. "The situati~n is 
~he 'here' which is in each case disclosed in resoluteness .... The situation 
lS only through and in resoluteness" (SZ 299f.). It is of its essence a 
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"concrete situation of human action" given its rise by a "concrete under
standing" (SZ 302, 300), which is precisely what resoluteness is. Accord
ingly, "when the call of conscience summons us to our can-be, it does 
not hold before us some empty ideal of existence, but calls us forth into 
the situation" (SZ 300). The concrete situation itself gives rise to, shapes, 
and in fact is the "particular antic way of taking authentic existence, a 
factical ideal of Dasein" (SZ 310), the existentiell understanding which 
underlies any and every ontological interpretation of Dasein's existence. 

"Resoluteness gives itself the temporally particular factic situation and 
brings itself into it" (SZ 307). Through this disclosure, Dasein "owns up 
to" the original truth of its own existence. Is this owned existence at once 
the whole of its existence, which comes from forerunning the possibility 
of my death? Can situational resolve, on the verge of articulating 
world views and so very much this-worldly, give itself and bring itself into 
that outermost situation of worldly impossibility at the outskirts of being
in-the-world? To complete his ontico-ontological meditation, Heidegger 
finally seeks to show that situating resolve, which owns up to its tempo
rally particular situation of possibility, at once not only includes and 
makes possible, but already is forerunning resolve, which comprehends 
the whole oflife by comprehending the limit-situation of possible impos
sibility at the outer extremity of life. 

At first, they seem to be poles part. "What can death and the 'concrete 
situation' of taking action have in common?" (SZ 302). But can the ten
dency of resoluteness be made to undergo an "existentiell modalization" 
(SZ 305) in the direction of being-toward-death? At least to his own 
satisfaction, Heidegger succeeds in showing that the situationality of res
oluteness, thought to its end, can assume all those aspects which he had 
already found in being-toward-death, and so can attest existentielly to 
that outstandingly outermost possibility which is radically my own in its 
individuality, not to be outstripped, certain and yet indefinite: death. 
Accordingly, forerunning resoluteness, which brings itself into that ex
treme situation of life which is at once radically my own and the whole 
of my life, provides an especially radical and now transparent ontological 
paradigm. Forerunning my death is no longer merely an empty ideal. 
It is now a concrete ideal of authentic existence duly attested and justified 
as an antic possibility of Dasein, susceptible of existentiell authorship 
(SZ 309f.). Forerunning resoluteness accordingly becomes the ontico
ontological prefiguration for tracing out the structure of the original 
temporality of Dasein in BT, or, more simply put, of tracing out my 
lifetime owned and whole as I live it "from the inside out." A time issuing 
from the situation of existence itself, and not one imposed on it from 
without, in which that situation would "take place." This kairological 
paradigm governs the remainder of the book, even though Heidegger 
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conti~mes ~o express doubts about the radical comprehensiveness even 
?f ~hi~ o.ntically .founded ideal: "Does being-in-the-world have a higher 
J~n.sd~ctw~ for Its can-be than its death?" (SZ 313). Death remains the 
limit situatwn which defines the on tic ideal of the hermeneutic situation 
of the book BT, and perhaps even of the unique factic situation of its 
author. 8 

And Now The Moment 
Kmpo'>. For Arist~tle, the comprehending moment of insight, ~povYJm'> 
( = .resoluteness), mto the whole of the situation; for Paul, the fullness 
of ~Ime and the moment of personal commitment to its full significance. 
~eidegger acknowledges Kierkegaard, by way of jaspers's book, as 
prob~bly the one who has seen the existentiell phenomenon of the Augen

blzck w~th the most penetration. But this does not mean that he was corre
spondmgly suc~essful ~n interpreting it existentially .... If, however, 
s~ch a moment I~ exp~nenced existentielly, then a more original tempor
ality. [than no_w~t.~me] IS presuppose.d, although it may not be made exis
tentially expli~I~ (SZ 338n). ~ In. his first usage in BT of this clinching 
moment of ongmal ~emporality, m fact shortly before the climactic para
graph first announcmg the "ecstases" of time in the climactic §65 Hei
d~gger gives it the Aristotelian emphasis of a "moment of vision":' "It is 
with .resol~te openness that Dasein has brought itself back from falling, 
preCis~ly m order to be more authentically 'there' in the 'moment of 
znszght [Auge~blick] !nto the situation thus disclosed" (SZ 328). It is not 
by eter~al ~ov" bu~ I~ the "light" of time, the "clearing" opened by the 
au~henticatmg holistic movement of original temporality, "by" which 
be.I~g now co.mes to be ~nderstoo~. Kairological time is the empowering 
milieu by whiCh resolution, the ultimate antic thrust of resoluteness can 
find the way to its temporally particular situation. More precisely: the 
p~esent tense .of the Moment Is that "according to which a resolution 
discloses the situation" (SZ 338). 

There is ~ metaphorical transgression at play here which persists into 
t?e later Hei~egger, as resolu~e Of:>enness enters into the light of original 
time: ~.h~re It not only gets Its sight but takes its bearings vis-a-vis its 
possi~Ihties. The metaphors of vision and motion maintain an uncertain 
truce I~ the Lzchtung of time. Resolute ~penness moves toward its closing 
~esolu~~on upon the. whole of the particular situation, as in an opening 
spa~e of clo~ure, m arriving at the moment of comprehension: the 

cleanng of bemg here, now; a temporal "leeway" (Spielraum: sz 145, 
368). A present thoroughly. satu~ated with the uncertain possibility of the 
~uture, contrary to the ouswlogiCal present in old Pindar's ode: Instead, 
Become wh.at you are to be." The self finds its identity in the direction 

to be faced m the self-constancy of steady, steadfast resolve (SZ 322). 
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The self now becomes its time, a project taut ben:een birth an~ de~t~. 
It is not a goal to be achieved, since .it is never fimshed, even w en It IS 

finished: the peculiar stasis of ecstas1s. 

The term Augenblick, as an ecstasis, m~st be ~ndersto~d in t_he ~ctive sense. 
It refers to the resolute remotion w1th whtch Dasem IS c~rned ~way to 
whatever possibilities and circumstances are encom.ltered, m the Sltua~_o~ 
of concern, as a matter of concern. This very mo~wn of transport w ~c 
carries us off is held in resoluteness. The Moment IS a phenomen_on wh~lch~ 

'fi d f h N It is not that "m w IC in principle cannot be clan 1e out o t e ow. · · · . h 
something comes to be, passes aw~y, o~ .is on hand. Nothmg can appe~ 
"in the moment." But as authentic wa1ttng-toward [Gegen-wart], the mo 

... · " be as handy or on hand. 
ment first lets us encounter what m a time can 

(SZ 338) 

A new and different sense of time concentrated on t~e .mo~ent which 
is at once my unique lifetime. How? By "at once'_' (eqmpnm~d~~lly) fore-

. the possibility of my death and repeatmg the poss1b1hty of my 
runnmg . "f · atmg rna-
birth (heredity, inheritance, hentage). The orerunnmg-repe 

t" (SZ 391) is sheer possibility, Dasein's own "superpower, the power 
mfe_n fi · f d m" the "impotent superpower" of its fate (SZ 384f.). 
o tts mte ree o ' . f SS 1921 

l · · oment of containment and contmence (c . , Reso uuon ts a m d' · · 
· d' ) of focus and concentration versus the tsstpauon Augustme tagram , , d · 1 

f the everyday. It is that by which Dasein "takes place an ts tru Y 
~there" in its particular situation, owned ~nd ":hole, not ev~~ywhere ~no~ 
nowhere as in the distracted curiosit~ wh1:h fl~ts fr,~m one mom~nt . 

l h t (sz 34 7) Curios1ty "k1lls ume, emasculates 1t of tts 
nove ty to t e nex · · 1 h 

Or time itself contains a moment of inertia an~ dtspersa t a,~ 
~~;;;~sit impotent, thereby calling upon Dasein to "pullttself together. 

· h · · of distraction is in itself a The self's resoluteness agamst t e m~onsta?cy . . 
stretched steadiness-the steadiness m whtch Dasem as fate holds btrth 
and death and their "between" "in relation" [e~nbezogen = Bezugs~zn~], 
draws them thus related into its existence, so that m such constanc! D~se_m 
· · f t by way of the moment for the world-historical operative m Its 
IS tn ac , ' · · 1' h . 
tern orall particular situation .... Resoluteness Itself tm~ I_es t e exts-
tentfen co~stancy which, by its very essence, has already anttctp_ated efvery 

. . · f · A f te resoluteness IS the ree-
possible moment of viston ansmg rom It. s a ' . d f 
dom to give up a particular resolution, in accord with the deman s o any 

possible situation. (SZ 390f.) 

Freedom for death, freedom for fate, freedom ~or the wo,~ld-historica~; 
freedom to dissolve and resolve resolutio.n ac~ordmg to the. momentou~ 
demands of the temporally particular sttuatwn: ?n~ be~ms to ~~e w y 
Heide er could later point to these pages to to JUStify hts ?w_n ~orld
histori~~l" decision to speak fatefully and "momentously for hts time ; and 
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one could wonder what ontic-existentiell attitude is lurking in the talk 
of "letting oneself be free for one's death by shattering against it, so that 
one can at once let oneself be thrown back upon its factical 'there' ... 
in handing down its inherited possibility to itself' (SZ 385 ). Such ontically 
suggestive attitudes can easily be taken to be entirely consistent with the 
formal self-constancy of the project of his thought. "Momentous exis
tence temporalizes itself as a stretchedness which is fatefully whole, ac
cording to the authentic historical constancy of the self. This kind of tem
poral existence has its time "constantly" for what the situation demands 
of it" (SZ 41 0). But what ontically possible "world-historical" decision 
is not consistent with this formally held self-constancy? Even decadent 
worldviews, as the ever-possible countermovement of falling, find their 
place in this formal approach. By definition, however, they are not antic 
ideals of authentic existence. 

THE PRIMACY OF POSSIBILITY 

Just as "structure" dominates the very interstices of the penultimate draft 
in its orientation toward being, so this kairological draft oriented toward 
time comes to be dominated by a new incidental word, as such and in 
central variants like "can-be" (Seinkonnen): "possibility." This develop
ment was in fact already beginning to take shape toward the end of SS 
1925, as Heidegger struggles for the first time to articulate the nature 
of understanding. 11 But it first takes center stage only in the very last 
hour of SS 1925-26, when Heidegger finds, through his new formal 
indication of "ex-sistence" as being-out-for a can-be, that all three dimen
sions of time are permeated by possibility. The facticity of the past, for 
example, is not a brute fact, but rather the possibility of the Already. 
"We designate the temporally particular and authentic possibility-of
being (Seinsmoglichkeit) of a factic Dasein, however this possibility may be 
chosen and determined, as Existenz" (GA 21 :402). 

Not surprisingly, therefore, this new emphasis in his formal indication 
is announced precisely in the section in BT (§9) in which Heidegger 
gives the first full elaboration of what "existence" provisionally indicates: 
"Dasein comports to its being as to its ownmost possibility." The new 
provisional ontological assertion is no longer "Dasein itself is its time" 
but rather "Dasein is in each case its possibility" (SZ 42), which it does 
not merely "have" as a modifying property. My possibility is "mine" more 
in the sense of an ex-sistential identification rather than an ousiological 
relation. The fanner way of talking about "properties" of Dasein, "ways 

' to be," has all along really meant "possibilities to be" in their reference 
to the How of the verbal Dasein. "Dasein is primarily being-possible. 
Dasein is in each case what it can be and how it is its possibility" (SZ 143). 



440 THREE DRAFTS OF BEING AND TIME 

"Dasein is its possibility": the point is reiterated at every opportunity 
throughout the book (SZ 181, 188, 191, 193, 2~9, 264, 3361 etc.). 

Contrary to the tentative account of the prevwus draf~ ~s~e c~ap. ~), 
understanding now becomes the veritable locus of_P?~sibiltty. ?~sem 
defines itself as a being always in the light of a possibi~lty w~ICh _It It~elf 
is and somehow understands in its being" (SZ 43). The Identificati?n IS a 
consequence of the thoroughgoing existenti~li~~ng_ both of Dasem and 
of the understanding which it is, where possibility IS n~w the very _core 
of the formal indication of existence. "The mode of bemg _of Dasem _as 
can-be resides existentially in the understanding. Put_otherwis~, the activ
ity of understanding e_xister:tially i~I_>l_ies Da~ein's kn~d ~f bei~g. as can
be" (SZ 143 ). This existential possibility whiC_h. J?asem itself Is Is to_ be 
sharply distinguished from empty logical possibility, the ~erely possible 
which, as not yet actual and n~ver at any tir_ne ~eces~a:~, I~ regard_ed a~ 
onto logically inferior to actuahty and nece_s~ny. Possi~Iht~ as an exist~n, 
tial is the most original, ultimate, and positive d~te_rmm~tion of J?asem 
(SZ 143f.). In Dasein and with Dasein regarded m Its bemg as exis_tence, 
we come upon a hitherto unknown and especially pregnant no~wn of 
lived possibility lapsing and thrown, w?ere to-~e: ~an-be, and ha~mg-to
be (traditionally the modals of actuality, possibility, and necessity) are 
"equiprimordial" in a sense which will only be ful~y grasped by way ~f the 
ultimate condition of possibility, by way of the umty of the temporality of 
Dasein. "Higher than actuality stands po_ssibility" (SZ 38): " 

Understanding, first regarded as a disclosednes~, a k~nd of know
how," is on the level of being a disclosive can-be, disclosmg t~e can-be 
for the sake of wliich Dasein itself is (SZ 86, 144). U nder~t~~~mg as ex
sistence, accordingly thrown forward into and t~w~rd_p~ssibil~ue~, al,;vays 
has the structure of a project. "As long as Dasem IS, It Is p~ojectmg. (SZ 
145). This very projecting is the leeway (Spielraum) allowmg _D_a_sem to 
be "free for its ownmost can-be" (SZ 144, 145), the_ very possibility and 
freedom that Dasein is. As disclosive, this leeway IS the ~ree play and 
field of play of a cleared ness (Gelichtetheit: SZ 14 7) that provides tra~SI_>~r
ency to the whole of existence. The conflation of free lee~ay of possibility 
and disclosedness yielded by the project of und~rstandm,?.thu~ leads to 
the halting and ambivalent emergence of Da-sem as the hghtm_glclear
ing" (Lichtung: SZ 133) of being, a favorite term ~f the later Heidegger 
already playing a central albeit unelabo_rated role m BT. ~!ready mea~t 
to displace the "pure intuitive be-holdmg" ?f the Greeks _etern_al vov<; 

(SZ 171 ), the clearing provided by prereflexiVe ~nde~standmg Will s~on 
fi d its "condition of possibility" in the ecstatic umty of temporal~ty, 
w~ich "originally clears the There" (SZ 351) of Da~sein: "That b~ W~Ic~ 
this entity is cleared, that which makes it both ·~pen for It~elf and bnght 
for itself, was, in advance of any 'temporal' Interpretation, defined as 

THE FINAL DRAFT 
441 

care" (SZ 350). Both the truth of the discovery of things, practical as well 
as theoretical, and the truth of the disclosure of the self in its concrete 
~ituation of action, is, contrary to Aristotle, governed by a temporal clear
mg rather than an eternal Mind in which we partake. "We understand 
~he light o~ this clearedness only if we do not look to some extant power 
Implanted m us, but rather interrogate the whole constitution of Dasein's 
being, its "care," in the unitary ground of its existential possibility" (SZ 
351 ). This is the ultimate reorientation of possibility dictated by the extro
vertive thrust of ex-sistence which turns human being "inside out," as it 
were: facultative powers, once possessed by the rational animal, become 
empowering contexts (later, the clearing of Being itself) in which and 
by which the human being is "out for" its being, in order to be. 

"As long as it is, Dasein already has understood itself and always will 
understand itself from possibilities. The projective character of the very 
act of understanding means moreover that the understanding does not 
thematically grasp that toward which [woraujhin] it projects, the possibili
ties" (SZ 145). The very character of possibility means that it is not 
grasped thematically, reflectively. "Projecting throws the possibility be
fore itself as possibility and lets it be as possibility" (ibid.). This unthe
matized state of being the possibility demarcates the primacy of possibil
~ty contained in the existential assertion that "Dasein is its possibility." It 
IS a further specification of the formally indicative statement that "Dasein 
is the being which in its being goes about (is concerned with) this being." 
. The explication of these implicit possibilities, expository interpreta

tiOn (Aus-legung), develops these already projected possibilities which 
constitute the fore-structure of understanding into an explicit as-struc
ture, whereby we overtly understand something as something. To expli
cate something as something is to understand its sense (Sinn) or meaning. 
"Sense is the forestructured toward-which of the project out of which 
something as something becomes understandable" (SZ 151 ). I have tem
porarily left out a portion of this already rich sentence, underscored in 
BT, and so pivotal to its movement both in its content and its method 
of concept formation. It would even take us too far afield at this late 
stage of our Story to retrace its genesis back to the KNS response to 
Natorp's objections and the ensuing threefold sense of intentionality in 
1_920. But no~e the "outering" movement of the "laying out" or ex-posi
tio~ of mean~ng "out of" a prior whole of implicit understandability 
which makes mter~retation, and that means not only human knowing 
but also human actmg, at all possible. The ex-sistential movement which 
is the central presupposition of BT is now characterized as a hermeneutic 
~ovement of ~xplicating the implicit, the exposition of meaning invest
mg human bemg with the manifold sense of direction which carries it 
forward in all that it does, both toward the world and toward itself. The 
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backtrack to the veritable source of that movement of meaning (Sinnge
bung, Sinngenesis) defines the phenomenological ambition of the book, 
in a question already stirring in the habilitation: Whence sense? How 
does it arise? What are the defining conditions which make it possible 
to emerge? 

We are at the moment catching sense in its movement outward, but 
are really more interested in the "pre" structure of this toward-which: 
"Sense is the toward-which already structured by a prepossession, 
preview, and preconception ... "(ibid.). The temporal stretch from past 
into future of these lived pre-suppositions, now clearly identified as lived 
projects of human possibility rather than explicit propositions, which 
through the spiraling movement of interpretation are brought to lan
guage for the first time (SZ 314f.), has been manifest almost from the 
start in Heidegger's sense of the "hermeneutic situation" (since SS 1922): 
The human being is already had and so holds forth, is already sighted 
in sighting forward, already grasped in its continuing conceiving. The 
spiraling movement of making sense out of existence in its being is the 
natural outcome of its precedented character. The question of the sense 
of being is to be traced back to the pre-understanding of being which 
prompts and directs the interrogative situation of the question itself. 
The process of understanding interpretation itself must therefore be 
accounted for in terms of the temporal conditions of an irretrievably 
situated existence, situated in the sense already latent in its underlying 
possibility. This primary possibility, the pre-understanding of being it
self, receives its ultimate possibility from the most basic project, time 
itself. In this final step back into the source of the giving of meaning, as 
we approach the source of the immediacy of experience, we find our
selves resorting to the double-talk of tautology. The possibility of possibil
ity, the sense of sense, the project of projects, is time itself. Original 
temporality is the "sense of Dasein" (SZ 331 ), "the ontological sense of 
care" (SZ 323), "the original condition for the possibility of care" (SZ 
372), "the sense of the being of Dasein's totality" (SZ 373). As the very 
sense of care, temporality "enables the totality of its articulated structural 
whole in the unity of its unfolded articulation" (SZ 324). Temporality 
"is" the very basis (Boden: SZ 373; 328) of possibility for the sense, unity 
and wholeness of existence in its being, its A.oyo.;;. 

The "outering" upshot of this backtracking to the experiential source 
of the understanding of being, by way of the guiding idea of ex-sistence, 
comes with the closer examination of the tendential senses of the tenses 
of time. "The phenomena of the 'toward .. .', 'back to .. .' and 
'among .. .' make temporality manifest as the eKuTanKov pure and 
simple. Temporality is the original 'out-of-itself' in and for itself" (SZ 
329). Like an explosive event, time opens the ecstatic expanse that defines 
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t~e thrust and vect_orial_context of existence. But rather than foisting a 
B1g B_ang theory of ex-s1ste~ce upon Heidegger, let us watch him grope 
fo~ his own terms to des~nb~ the dynamo of meaning and possibility 
that he finds at the expenent1al source of existence: 

Tempor~l!ty "is" not a~ entity a~ all. It~ not, instead it temporalizes itself . ... 
Temporality temporahzes, and mdeed It temporalizes possible ways of it
self. "_f~ese e~ab~e the manifo~d of ~asein's modes of being, and especially 
the basiC possibility ~f authen~1c and mauthentic existence .... Temporality 
IS not, before all t~u_s, a1_1 entity which first steps out of itself, its essence is 
rather a te~porahzmg m the unity of the ecstases .... The future has a 
preceden_ce m the unity of _original and authentic temporality. Even so, 
temporalit?' does not first anse through a cumulative sequence of the ecs
tases, _but m ~ach mstance temporalizes itself in their equiprimordiality. 
But Wlthm th1s equip~imordiality, the modes of temporalizing are differ
~nt. Th~ d1f~erence hes in the fact that the temporalizing can determine 
Itself pnmanly out of the different ecstases. (SZ 328f.) 

A unity and manifold of articulation at the source of meaning: shades 
of the_ habili_tation's "doctr_ine of categories and meaning." Even the sen
tence _mtentwnall_y underlmed r~sonates with the neo-Kantian theory of 
mea~mg t?at He1deg~;r entertamed then. "It 'is' not, rather it holds, it 
~arnes Weight (es gzlt)._ But what_ a f~r cry this theory of validity, with 
Its po?dero~s e~phas1s o~ necessity,_ 1~ ~rom Heidegger's new theory of 
meanmg, With Its emphasis on possibility: "It clears, It holds forth, It 
~mpowers, ~nables, makes possible." The full statement of this existen
tJal-o~uological "t~esis': serves ~o _accentuate this note of possibility: "Tem
porality temporahzes Itself ongmally out of the future" (SZ 331 ). A 

b 1 l · · I 1 sa ver a tau to og~, It Is c ear y a source statement, more intensively focused 
?n the _heart of the "matter itself," on the genesis of sense out of the 
~.mme~Ia:y o~ ~ife, than its earlier version at the conclusion of SS 1925: 
Not: Time IS; rather: 'Dasein temporalizes its being qua time'" (GA 

20:442/319). 

As a solus ipse or s_ingulare tantum, time is a many-splendored power. 
As the gr~:m~d of umty and ~holeness, it is a cohesive and binding force, 
an orgamzatJ~nal and gathermg power according to which "things hang 
tog~~h~r, fall mto place, and so make sense," providing a "working con
text hke t?e worl~, and a completion to life's sense of direction. Not 
the r~pressJVe holdmg power of "validity," but the freeing release of an 
enabhng co~t~xt which lets things be what they are meant to be in their 
full scope, givmg them their sense of place as well as sense of direction 
~0 become what they ~r~ to be. Thus a directive power as it contextualizes: 

Y th~ same token, It Is the power of articulation of the manifold of 
meanmg: Th~s. a revelatory po_w_er: as a phenomenological sense of time, 
how the ImpliCit becomes explicit, pro-ducing evidence. But then a pro-



444 THREE DRAFTS OF BEING AND TIME 

ductive power, yielding new possibility, the power of opening an? un
folding, ripening, maturing and bringing to fruition. "T~e truth will o~t 
... when the time is ripe." In the same vein, a drawmg power as It 
withdraws into concealment, inviting further exploration as an arena of 
disclosure "calling for thought." "Being loves to hide," says Heracli~us. 
The later Heidegger will find many an occasion to ponder how ume 
itself "with equal primordiality" assumes and so modifies all of the _po~ers 
invested by the philosophical tradition in its most central terms for bemg, 
and especially in Aoyo~, aA1]8eur, and cpwv;. . 

It is perhaps a cliche to say that time is a power to contend with. On 
the one hand, the ground debit of existence means never to have power 
over the ground of one's being from the gro~nd ':P (SZ 284). On ~he 
other, it is precisely time's power of sense and directwn that ~oreru~nmg 
resoluteness seeks to take over "to acquire power over Dasem's exzstence 
and so to disperse all fugitive self-concealments in their ground" (S~ 
310): the powers of concentrated integrity, openness, and transpa~ency, 
in short, the power of existentiell understanding that resolut~n~ss m fact 
is. Or in another context, by letting death become powerful m Itself, the 
forerunning Dasein "understands itself in the unique superior power. of 
its finite freedom ... which allows it to take over the impotence of bemg 
abandoned to that very death and so to come to a clear vision of the 
accidents of the disclosed situation" (SZ 384). Dasein thus becomes its 
fate as "that impotent superior power which puts itself in readiness for 
adversities" (SZ 385), just as resoluteness is readiness for dread. In re7 
peating its death and its fate, the "silent power of the possible" (SZ 394~.) 
enters deeply into Dasein's own existence, and it comes toward that exis
tence in all its futurity. 

HORIZONAL SCHEMATIZING: THE STORY GOES ON 

Having reached its climax in original temporality, much of the remainder 
of BT is spent in showing how this unique time of. my lifetim~ "gets 
leveled" to the ordinary conception of on-hand now-ume transmitted to 
us by the tradition of philosophy, as we~l as from. t~e int~rm~diate lev~l of 
the handy time of daily concerns; how m fact ongi~al u.me temporahzes 
itself'' into these levels. This discussion of derivative ume flowmg from 
its source in a uniquely experienced time was in fact begun in the first 
draft of B T in 1924 and will spill over into the course of SS 1927, ~s the 
book BT first becomes available to the reading public (see Appendix C). 
This course on the "Basic Problems of Phenomenology," later billed by 
the old Heidegger as a reworking of the never publishe~ Third Di~i~ion 
of the First Part of B T, will moreover press more deeply mto the ongmal 
temporality of Dasein in order to work out the Temporality of Being 
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itself. This would indeed complete the reversal of movement from 
"Being and Time" to "Time and Being" suggested by the announced 
title of the Third Division in the larger Outline of B T. This program 
which would have completed the systematic First Part of BT is never 
really carried out. The content of that First Part is, in the Outline, de
scribed as the movement of first interpreting "Dasein on the basis of 
Temporality" and then explicating "Time as the Transcendental Hori
zon of the Question of Being" (SZ 39). All we have are two visible shards 
of the attempts to complete that systematic outline, proceeding from the 
very odd §69c of BT to the conclusion of SS 1927. They seem to contain 
at least part of the secret to the eventual demise of the project of BT. 
That failure, as the later Heidegger will reiterate more than once, was 
a failure of language to express the insight contained in the very title 
"Being and Time." Perhaps even the terms of the questions at this point 
in Heidegger's development failed to point the way adequately. 

"The Demise of Heidegger's Being and Time": we stand at the threshold 
of an entirely new story, the sequel to "The Genesis of Heidegger's Being 
and Time." It can be told in the same way, by following the doxographical 
trail of documents in its BCD intertwining, by listening to Heidegger tell 
it Uust as partially as he told his Genesis Story) at different points in his 
career, by piecing together the fragments of other bits of evidence, end
ing with a story which will confirm Heidegger's version only in part. 

The telling of this new story must be left for another occasion. But 
as a sequel, it will have its roots in notable portions of the first Story, like 
the running critique of intuition and immanent perception in Husser!, 
Descartes, and now Kant, like the never-published opus on Aristotle. 
Both of these would have played significant roles in the historical Part 
Two of BT which, along with the Third Division of the First Part, never 
saw the light of print in any intact version. The Genesis Story is thus the 
indispensable basis for the story of the collapse of BT. 

This is clearly true of probably the very last new conceptual develop
ment in the extant book BT, the cutting conceptual edge which then 
becomes the sticking point in SS 1927 and so blocks at least one of the 
paths toward completion of the project of BT. The oddity of this new 
concept is that it appears only in §69c in BT, and nowhere else in the 
book. Despite its obvious connection to the central thrust of the climactic 
section (§65) of BT, namely, the temporalizing of temporality, it appears 
almost as an afterthought in an obscure corner of BT. It is not even 
mentioned in the last flurry of questions of the book, where it easily 
could have and even should have been. For it will eventually be invoked 
to answer precisely those questions that course back from Time to Being: 
"The ecstatical projection of being must be made possible by a primordial 
way in which ecstatical temporality temporalizes. How is this mode of 
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the temporalizing of temporality to be interpreted? Is there a way that 
leads from primordial Time to the sense of Being? Does Time itself mani
fest itself as the Horizon of Being?" (SZ 437). 

This concept, put in place already in BT and then made into the way 
to broach the turn to the question of "Time and Being," is the "horizonal 
schema" (SZ 365). The questions it will be recruited to answer already 
acquire a certain clarity in BT: "The question of whether and how Time 
has any "Being," and of why and in what sense we designate it as actually 
"being," cannot be answered until we have shown to what extent tempor
ality itself, in the totality of its temporalizing, makes possible something 
like an understanding of being and an addressing of beings" (SZ 406). 

Our new concept for delineating temporality, "horizonal schema," is 
based on the premise that temporality regarded in its entirety, "as an 
ecstatic unity, has something like a horizon" (SZ 365). "Horizon" is one of 
those incidental words which sneaks up on us in the Heideggerian opus. , 
Its occasional use since WS 1919-20 is in retrospect, however, not sur
prising, in view of its multifaceted usage in the early phenomenological 
tradition. It bounds both life and inquiry, almost in alternation: first a 
horizon of significances (WS 1919-20), then the horizon of historiology 
(SS 1920), then the leap back into the "driving boat" "which first discloses 
the authentic horizon onto factic life" (GA 61 :3 7). "Horizons" for re
search and inquiry begin to proliferate perceptibly in Heidegger's 
courses in his Marburg years. The new crop of students who came to 
his first Marburg semester probably did not even notice the change. At 
any rate, in the first week of WS 1923-24, in discussing the phenomenon 
of the Greek sky, Heidegger notes in passing that the phenomenal con
nections he is making between the light and the bright and the like "give 
us a horizon for our later investigations" (November 5). His long concern 
for Greek "definition," especially that of the human being (SS 1923), 
finally develops, in SS 1924, into a rather extensive thematization of the 
nature of opi~ew, that radical "determining" that occurs at the interface 
between language and being (see chap. 6). In the penultimate draft of 
BT, in SS 1925, "horizon" receives an even more extensive incidental 
usage. That proliferation escalates in BT where moreover, in its opening 
and closing scene, the term "horizon" begins to step out of the wings 
and claim prominence on center stage. Its talent for expressing and 
projecting the "matter itself' however remains an unknown magnitude 
throughout the first act of BT. It is not even clear what role it is meant 
to play. But now that it is vying for more of the limelight, we suddenly 
recall its years as an "understudy" and wonder, not only about its prepa
ration for its new claim to fame, but also whether its old place in the 
underlying plot clarifies and justifies its new role. 

We are not disappointed by its resume, outlined in the Index of Lesser 
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Terms on the occasion of its previous appearance. 12 When we follow the 
indexical trail laid down by the term "horizon" in SS 1925, we soon 
discover a remarkable pattern. There is a pregiven question-horizon, 
problem-horizon, research-horizon which orients and guides philosophi
cal inquiry, providing it first with its field of matters as well as with the 
directives on how to approach and so interrogate them. The history of 
philosop~y is like a playing field whose horizons vary and so repeatedly 
offer. a different ~eld of opportunity as well as new constraints in per
spectives. New honzons must constantly be won, against which, for exam
ple, concepts like "history" and "nature" may properly be contrasted and 
made to stand out in relief. Phenomenology in particular has laid open 
an especially novel horizon unifying and defining a distinctive subject 
matter by way of its three breakthrough discoveries, first of all "prefig
ured by the phenomenon, the fundamental determination, of intention
ality .... Consider therefore the increasing elaboration of the thematic 
field, its determination, and the prefiguration (V orzeichnung) of the work
ing horizons ensuing from this determination of the field" (GA 20:123/ 
90!- At first, phenomenology allowed its unique discovery of a new apri
on to be clouded by the traditional horizon of the concept of "being" 
understood as constant presence ( l 0217 5 ). The question of being must 
accordingly be articulated anew, in order to "obtain the secure horizon 
of questioning the being of beings and with it the prefiguration of the 
steps and the way to seek to find the answer. This prefiguration is that 
from which the answer is drawn and in which it is confirmed" ( 193/ 
143). A horizon that provides internal prefiguration and direction to the 
project of questioning, a prefiguration that outlines its outer horizon: 
a horizonal schematizing already operative not only in the history of 
phenomenology but also, in Heidegger's own accounting of it, what is 
going on in his own spiraling progress/regress back to the matter itself 
of ph~nm_nenology! Kant only confirmed what he had been doing all 

, along m his method, based on a hermeneutics of facticity, of phenomeno
logical definition by way of formal indication, in order to trace (schema
tiz~). the matter as it articulates (schematizes) itself from its phenomenal 
on?I?s. The prefiguration of horizons is but an alternative way of de
scnbmg a foreshadowed structure of the hermeneutic situation. The two 
sho~ thei~ comm?n stripes in the movement of the understanding 
project which explicates the possibility latent in the situation at the time, 
where method merely follows matter in its own self-disclosure. In meta
phorical English, this is the way understanding already "takes place." 
You already implicitly "know where you're at and how things stand" 
(358/259),. and the one w.ho w.ishes to explicate must first develop a sense 
of that pnor context of Implicated preunderstanding in order to stand 
a chance of "working" it out into the open. Defining the situation and 
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movement of research depends first on the situation and movement of 
the matter of research. It is simply a matter of following the lead of the 
advance project of the matter, the project which "It advances." It clears, 
It temporalizes. 

And now, It schematizes, It schematizes horizonally. Is this new lan
guage game meant to account for the move from one horizon to another? 
What are the different horizons accessible to us? How do they modulate 
or modify one another, and so articulate another field of beings? And 
the horizon of horizons comprehending them as a unified horizon? In 
what way does it receive its determination, or perhaps determine itself? 
This new language game is clearly Heidegger's intended translation of 
his old habilitation problem, the classical problem of the unity and multi
plication of the regions of being. This traditional "thesis of being" will 
naturally appear among the "basic problems of phenomenology" in the 
sequel to BT. 

§69c has always conceptually stood out, like a strange outgrowth, from 
the textual corpus of BT. Its reincorporation into Heidegger's develop
ment was made possible only in part by the publication in 197 5 of the 
course of SS 1927, which provided the further elaboration not only of 
its notion of "horizonal schema" but also of its correlate, the notion of 
"transcendence," Heidegger's final formal indication of intentionality. 
The larger genealogical context of BT, the period of 1916-26 now rap
idly being brought out into the open, more fully shows how this project
horizon structure is but the final outcome of Heidegger's prefigurative, 
formally indicative approach to human immediacy. Our concluding task, 
venturing beyond the book BT only slightly, is restricted to this natural 
genealogical issue, and only "schematically" at that. 

The term "horizonal schema" does not even sneak up on us in BT 
(but see SZ 360 for its initial traces). It is suddenly there in its full glory 
in §69c, and only there, in conjunction with "the temporal problem of 
the transcendence of the world," as if a world-horizon were more intui
tive than a time-horizon (it is), as if a world-horizon should also be re
garded as a temporal horizon (a more interesting suggestion, in view of 
its eventual connection with the "transcendence" of the self, broached 
in the previous subsection). Intuitively, one thinks of horizons as confin
ing-they are at least defining, which is the real intention here-but 
from the start, the stress falls on its possibility, on its providing an open
ing in which and by which things can become what they are. The "ecstat
ico-horizonally founded transcendence of the world" (SZ 366) lets things 
be encountered within the world, even lets them be eventually objectified 
scientifically (the previous subsection, §69b). Horizonal schematizing 
thus provides the specific directive ways to be for the various entities that 
are. The horizonal schema is the "whither" of the ecstasy. At least each 
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temporal tense has its own. And yet the dynamism of the Whither lends 
its~lf to modulation, according to the rapport among the tenses, and an 
ulttmate "horizonal unity" of temporality as a whole, which is the ultimate 
determinant defining the "toward which" (the sense) of disclosure (SZ 
365). Thu~, the schema of the present "in order to" is modulated by the 
schema of the future "for the sake of' to define the temporal horizon 
of the transcendence which specifically belongs to the world and the 
entities within it_ (SZ 365). The horizonal schema of the precedented 
havzng-been, whtch would of course be the central modulation to the 
project of historizing, is oddly double, including both the "before which" 
of confrontation with one's facticity and the "on the basis of which" of 
irretriev~ble consignment to ~h~t facticity. Why are not the others doubly 
schemattzed, say: one constrammg and the other enabling? §69c is hardly 
more than a la~mg out. of the terms of a new language game, raising 
a host of questiOns whtch can only be answered when this horizonal 
s~hei_Uatism_ha_s b~en fully worked out and concretely applied to its spe
ofic tmmedtaoes m human experience. In the dossier of his autograph 
of the lecture course ofWS 1925-26, Heidegger has left a thick accumu
lation of_lo?se no~es f~cused repeatedly on "§69," archivally suggesting 
what a suckmg pomt thts new development was for the conceptual forma
tion taking us beyond B T. 

The partial and now ontologically pointed elaboration of horizonal 
s_chematis~ toward the end of SS 1927 breaks off as a fragment, does 
little to satisfy our specific questions from BT. As the locus of the demise 
of BT, it in f~ct raises more new questions which are never really an
swere? by Hetdegger. But the later Heidegger at one point does specify 
~hat l~ probably the heart of the problem here: the concept of horizon 
lt~elf, mtroduced _under the spell of his enthusiasm for Kant's problem
atic ~nd some of Its conceptual formulations. 13 Even the tracing of this 
speofic fau_lt line to its conclusion must be postponed at this late stage. To 
parody Hetdegger, we find ourselves looking outward toward a horizon 

' which opens up a vast expanse of possibilities for exploration. To circum
vent thts new embarrassment of riches, let us limit ourselves to a few 
critical remarks drawn from the genealogical framework from which we 
have just come. 

The ~ery interjection of the word "horizon" into the question defining 
t~e pr~Ject of ?oth BT and SS 1927, the project of deriving Being from 
~1me, _1s questiOnable. "Von wo aus, out of where, whence is something 
hke bet?g a~' all to ,be understood? How is an understanding of being at 
all posstble? (G_A 24: 19/15). " ... that out of which Dasein tacitly under
stands and exphcates something like being at all is time. Time must be 
brought to light, and genuinely conceived, as the horizon of all under
standing and explication of being" (SZ 17). The fatal conceptual leap is 
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baldly stated a bit later: "What is it that makes this understanding of 
being possible at all? Whence-that is, from what already given hori
zon-do we understand the like of being?" (GA 24:21116). But why does 
an enabling source, a Whence that empowers, have to be described as a 
horizon? As we have seen, the pivotal §65 of BT amply describes original 
temporality as a source, "dynamo" ("wellspring" is the term favored by 
the poetically inclined later Heidegger) of sense-giving without resorting 
to the language of "horizon" at all. But in SS 1927, this same source, the 
Zeitlichkeit (small t) of existence, is regarded as a kind of inner horizon 
whose outer face at once projects the Temporalitiit (Big T) of Being, in a 
reversal that amounts to a tautological equation of tenses distinguished 
only by a translation of the Teutonic tenses into their Latin equivalents. 
The etymologically telling Gegen-wart thus becomes Praesenz. The fact 
that Heidegger never even gets around to translating the other two tenses 
into the Latinates of Praeteritum and Futurum tells us how far this lan
guage game was carried before it foundered. The fault lies not in the 
tautology-identity philosophy from Parmenides to phenomenology 
after all always comes down to a sol us ipse like "Being is" -but in the 
metaphorology. 

In SS 1927, Heidegger depicts the extrapolation of ecstases toward 
horizons as the (one?) formal, "logical" conclusion following from the 
assumption of ex-sistence, which, as an ever unfinished out-for its can
be, came to define the project of the last draft of BT. Ex-sistence belongs 
in the chain of formal indications that stretch from the triple-sensed 
schematism of intentionality in 1920 to transcendence in 1927-29. All 
three formal indications are repeatedly invoked together in SS 1927, in 
a renewed open display by Heidegger, contrary to BT itself, of at least 
the formal roots of his terminology, as he tackles the traditional theses 
of being phenomenologically. Ecstasis and existence "hang together" 
(GA 24:377/267; 170/241) etymologically as a "guiding clue" connecting 
time with human being in their corresponding "outering" character from 
the immediate unity of human experience. When the formal need for 
horizon is first invoked, the stress on its possibility is quite clear, in keep
ing with existence as being-out-for a can-be. But it leads to a somewhat 
nonintuitive sense of horizon, whose only sense of limit is in its being 
de-fined by the ecstasis into a specific "schematic prefiguration" (435/ 
306). This is presumably further delimited in being inescapably related 
to, and so modifiable by, the other two "equiprimordial" ecstases. Th.e 
horizonal unity is then presumably the result of the presumably compati
ble interlocking of the three patterns of possibility. The assurance of 
unity can actually only come from the prior ecstatic unity, which is itself 
achieved ontically, in the authenticating holistic move of existence. For
mally, there is no unity at all in an "outering" movement which is never 
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finished, always on the way to possibility. This formal aspect emerged 
from the recurrent suggestion that the outermost possibility of death in 
some sense takes us beyond the secure confines of the world as our 
possession and throws us back upon ourselves in the sole movement of 
"going about" our being. But now, the new formal indication of "tran
scendence of the world" seems to take all that back. For "transcendence 
me~ns: t~ und~rstand oneselffrom a world" (425/300). Thus, a temporal 
honzon IS denved by trading off "something like" a world horizon. 
Thinking t~o spatially about time is one of Heidegger's critiques of phi
losophers hke Bergson. And yet he himself seems to lapse into it here, 
precisely in the early going of his development. Why does a "condition 
of possibility" have to be regarded as a horizon? This Kantian phase 
of ~eidegger's development, fairly well publicized for decades through 
He1degger's own "publication blitz" of 1929, can now be examined in 
rela~ion to the hit?erto unpublished genealogical sources which promp
ted It. Closer to h1s sources, fresh from his discovery of a philosophical 
Promised Land, the young Heidegger had a cruder, rawer, but perhaps 
still fruitful way of putting his questions. 



Erotetic Epilogue 

My work is directed toward a radicalization of a~cient ontolo.gy and .at the 
same time toward a universal structuring of th1s ontology m relation to 
the region of history. The fundament of this problematic is develop~d by 
starting from the "subject," properly understood as the h~man Dasem, so 
that with the radicalizing of this approach the true mauves of German 
idealism may likewise come into their own. Augustine, Luther, Kierke
gaard are philosophically essential forth~ cul~ivation of~ more rad1~a~ un~er
standing-of-Dasein, Dilthey for a rad1cal mterpretauon of ~he h1stoncal 
world " Aristotle and scholasticism for the strict formulauon of certam 
ontol~gical problems. All this in a methodology guided by the idea of a 
scientific philosophy as it has been grounded by Husserl,. not without .the 
influence of the logical investigations and philosophy of sc1ence of H. RICk
ert and E. Lask. My work has no ambitions toward a worldview or a the
ology, but it may well contain approaches and intentio?s in the ~irection 
of an ontological founding of Christian theology as a snence. Th1s should 

suffice to give you an idea of what I am after. 

So writes one German academic to another, as Heidegger, on the last 
day of the Year of Our Lord 1927, responds to Rudolf Bultma~n's qu~ry 
on how he himself would, at this stage in his development, wnte a bnef 
encyclopedia article entitled "Heidegger.'>~ Bultmann himself loads the 
cards somewhat by initially suggesting to his friend that he should not 
just cite the dates of his vita, "but also your relationship to J-:Iusserl and 
the motives of your philosophy which stem from Luther, Kier.k~gaard, 
and Dilthey as well as from Aristotle, Augustine, and scholastiCism. As 
to the relationship to theology, you might perhaps want to say no more 
than, say, that the motives of the theological tradition are taken up by 
you because of your relationship to medieval philo.sophy" (December 29, 
1927). Bultmann then took Heidegger's fuller epistolary statement and 
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published it almost verbatim under his own name in the lexicon, Die 
Religion in Geschichte und Gegenwart e 1928). The article concludes with 
a bibliography of just two books, the habilitation of 1916 and "Sein und 
Zeit I, 1927 ,"serving to demarcate the open decade without publication 
as the temporal space in which these listed tendencies worked themselves 
out into BT. Heidegger for his part found the whole thing somewhat 
ludicrous, to have himself taken apart and put together again in a list 
of motives, and objectionable, since each would construe a "mere list of 
names and directions" differently. 

T.he seriatim enumeration nevertheless provides a relatively accurate 
albeit condensed portrayal, direct from Heidegger himself, of the Gene
sis Story which we have just traversed, though perhaps a bit out of 
chronological order and certainly reduced to a single unemphatic 
level of influences: Husser!, Rickert, Lask, German idealism, Aristotle, 
scholasticism, Dilthey, Augustine, Luther, Kierkegaard, Aristotle again 
("ancient ontology"). Conspicuously absent in this particular letter ex
change are Eckhart, Paul, and Schleiermacher. But Heidegger, contrary 
to Bult~ann's s~ggestion, does realign his religious influences by making 
Augustme first, m the same staccato mentioning "Luther, Kierkegaard," 
while underscoring their philosophical contribution toward radicalizing the 
unde~standing-o~-Dasein. Significantly, Heidegger's other friend, Jas
per~, IS no.t mentiOned at all. After all, "Existenzphilosophie" is not yet 
m orculatwn as a concept, let alone as a "movement," and so does not 
even become a topic of the 1928 edition of this encyclopedia. 2 

Bultmann is clearly impressed by the achievement of the book Sein und 
~eit, Erste Hiilfte, and is now seeking to find himself, his own theological 
Impulses and direction, in that book. It is not only being discussed in 
some early press reviews and in the classroom (Scheler's, Hartmann's), 
but has also become a heated topic of conversation on campus. Their 
correspondence, in the scant eight months since the book had appeared, 

, thus r~volves around the initial reactions to it by colleagues and mutual 
acquamtances, by the first reviewers in the German press as well as the 
~eviews anticipated from the theology and philosophy journals. Not only 
Is Bult~ann intensely interested in finding his way through that difficult 
?ook with some degree of comprehension. He is also eager to know when 
Its sequ~l, die Zweite Hiilfte, will appear. But Heidegger is now in no hurry 
to publish, for one thing feeling that what he had already written was 
not really being read, "in part out of annoyance over the fact that it does 
not tread the beaten paths, in part because the topics dealt with are 
uncomfortable in their content." He then adds, "I have at the very least 

' proven that I can get something into print" (October 6, 1927). He also 
plans to improve upon his manuscript of the Second Half (up to four 
hundred book pages: see Appendix C) "by rewriting the whole thing 
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. some im ortant points are not at all worked out yet" 
~~~~ m~~·s:~~~eof uneas:yet, still flush with the old ~reativity, full_ of 
~~~fi~ence t~at he will achieve his goal of a scienti~c phJlosop~y, hav~ng 

the way through Kant (his course at the ume), to proJeCt Bemg 
?ow seen h h, . f Time The unease will surface only toward 
Itself onto t e onzon ° · . · 0 leave 
the end of the following semester, as Heideg?er was prepan~g t .. 
Marburg to assume the chair in Freiburg bemg vacated by t e retmng 

Hu~~;ldetails of this conceptual development will be the substance of 

h d fall of BT. But at this stage, at the end of 1927, 
another story, t e own . d h" eers and for 
BT is still clearly in its ascendancy f~r Heidegger an IS p ,2001 

Us as well as we ourselves proceed mto the Year of the Fol reed d". t 
, M. h h had p aye a Irec Wilhelm Dilthey's son-in-law, Georg JSC , w o . . . 

part in the story of Heidegger's rise in 1922, is busy late~~~:;:-~ wnt~~~ 
the first of the installments of his profound assessment o ror_n 

ers ective of the then equally prevalent "life philo~ophy" o~ the _Dilt~ey 
~cho~l. He introduces his problem with the followmg openmg hnes. 

Lon awaited, Heidegger's book Sein und Zeit, which appeared 'mo~e tha~ 
g . . I f the Yearbook put out by Husser! s orcle o a year ago m a vo ume o . h. 1 henomenolo ists, has generated an unusual amoun~ of philosop_ ICa ex-

Pcl"tement Onegreads this rigorous, difficult, systematiC wodrk afnd HIS almo,~t 
· k h a deca e or usser s al abl drawn into its contents. It too per aps . . . . 

ro;ch: Untersuchungen to become generally recognized Ill Jts.~Igr_n~cance, 
at which point it then quickly became a classic ~ork; the WI e m u~nce 

. . beyond the circle of his closest students, came 
that D1lthey now enJoys, · d h Th" 
only after his death, and this only slowly with any kmd of ept . IS 
sin le book, however, struck like lzghtnmg. . . . h 

g T b Heidegger's work also clearly shows m ItS fi~Igree t e 
lin~~ ~ha~ co~~~~~,it with the entire development of philosophy ~n the last 

h
. So now out of the older circle of phenomenologists comes 

t 1rty years. · · · ' " 1 · " and . f the book which refutes its claim to be revo utwnary a rev1ew o · 1 d · of 
d I . "It is in truth but the synthesis of all of the vita ten enoes 
~~~~:~s.h which are current today" (M. Beck, Philos. Hefte 1, 19~8). And 

P Pldy "ly multi. ply if so inclined, all the references that this review 
one cou eas1 • · 1 d A 
gives to the "presuppositions" in Husser! and_D~lthe~, Anstot e an ~~gus~ 
tine Nietzsche and Kierkegaard. But one will m this waydnehver reda y ge 

, k" "I believe I have foun t e roa upon 
at the nerve of that underta mg. · · · · · "· th" s line 
which philosophy can ascend to the rank of an ~vJdent soence . C~orre-

"d , B t he 1s more cautious. 
from Fichte can easily be Hel egger s. u f h ndertaking which 

d" the robing research character o t e u , 
spon mg to. p "th Dilthey Heidegger declares in the end (SZ 
H usserl has m common WI . . . ' . a ,3 

437) that the "present invesnganon IS snll only under w y. . 

. . hreaktion to the book will also have to be taken into accou~~ m 
This Mzscl . -I di"ng that of Misch himself. Misch was in a better positiOn 
our seque , 1nc u 
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than most to judge "where Heidegger was coming from." For he happens 
to have copies of Heidegger's still unpublished texts, the ''Jaspers Re
view" ( 1920) and the "Aristotle Einleitung" (Oct. 1922), which he had 
received as part of the effort to get Heidegger appointed to Husserl's 
old chair in Gottingen in 1922. But for all that, in his lengthy and pene
trating study of Heidegger's work in 1928-29, he himself never gets at 
the "nerve of the undertaking" of BT, its "probing research character," 
namely the assessment of the power of "formal indication" in accessing 
and expressing the full immediacy of human experience. In all fairness 
to Misch, Heidegger never openly or fully explained, beyond his class
room (but even there, we have the infamous cursus interruptus of WS 
1920-21), this most crucial aspect of his undertaking: its motivation in 
a most peculiar "object," thus its character, strategies, ontological intent, 
and especially its genealogy from a problem situation at once venerable 
and modern. Even Heidegger's own "name-dropping" of figures in a 
litany of historical "influences" in the letter to Bultmann gives us only a 
sketchy sense of the concepts, and certainly not the precise "hermeneutic 
situation" from which these had "first sprung" (Ur-sprung), which led to 
the book BT. Bultmann's lexicon article would therefore only add to the 
reductionistic manner and leveling tendency of the initial reception of 
BT.4 

In that letter to Bultmann, the first real locus that catches the attention 
of a genealogical eye is in the variants of the word "radical" (used three 
times), especially in the cultivation "of a more radical understanding-of
Dasein" (eines radikaleren Daseinsverstiindnisses). Everything tends to fall 
into place around that core: Dilthey's "radical interpretation of the his
torical world" goes beyond the meaningful context of the world, essential 
as it is, to the very movement of historicality as the most radical move
ment of understanding itself, this nonreflexive return upon itself in sim
ple immediacy which is at once possibility. Thus the "radicalization of 
ancient ontology," for all its talk of being as persistent presence, is to be 
made compatible with the "universal structuring of it in relation to the 
region of history," where the past finds its project in the future in a sense 
of time which is not at all in keeping with traditional ontology. Clearly, 
a different sense of time is developing in co~unction, or better, in iden
tity with this deepening sense of "understanding." Perhaps it would have 
been superfluous for Heidegger to mention "Paul" to Bultmann (they 
had done a seminar together on "Paul's Ethics") as a fourth on his list 
of theologians, but it would have been a genealogically truer list. 

If we look further, we see that Heidegger's somewhat methodological 
' list, on how to get at this rudimentary historical dimension of the under
standing of being, has its more conceptual translations: Rickert's heter
othesis thesis and its underlying sense of the equiprimordiality of the 
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characters of being already speaks to the convertibility of the medieval 
transcendentals (Natorp would have appreciated these connections far 
more intuitively); Lask's many insights, from categorial immersion to a 
sense of the ontological difference translated into this concrete realm of 
being; the scholastic analogy of being and its gramma(on)tology me
diated into the KNS-Schema with the help of Lask's (i.e., not just Hus
serl's) distinction between reflexive and constitutive categories. In the 
conflation, the many-sided richness of Aristotle's contributions tends to 
get lost in the imitators who follow. But all in all, despite the superficial 
wraps of a "history of influence," the letter lies close to the genealogical 
record as we know it. Undoubtedly the reference to "Luther" meant far 
more to the two scholars than we have been able to uncover. On this 
point, eavesdropping on their conversations might open new vistas. 

Of course, we have only the systematic portion of BT, and for that 
matter, only a portion of that. Does this still superficial "history of influ
ences," in which BT was first received and even explained by Heidegger 
himself, translate into the deep structures of a history of being and bare 
the needs and precise loci for its destruction? Kant, for example, is never 
explicitly mentioned by Heidegger and so located within the topic of the 
"subject" inherited from German idealism. But of the several notes that 
point beyond to the never-published Second Half (SZ 319n, 363n, 427n), 
the most tantalizing by far is not historical at all, but rather the reference 
to a specific chapter (II) in the missing Third Division which would have 
discussed the temporality of discourse, the origin of its "tenses" (Tempora: 
why Heidegger first looked for "categories" called Temporalien rather 
than Existenzialien), the ontological sense of the "is," so that "we might 
clarify how 'meaning arises' and make the possibility of concept forma
tion ontologically comprehensible" (SZ 349n; these footnotes were 
dropped or replaced in the later reprinting). This clearly takes us to the 
heart of the matter of Heidegger's formally indicative hermeneutics of 
the immediacies of human experience, the ultimate need to spell out the 
gramma-onto-logy that thereby ensues. The book BT itself testifies to 
this shift in language game, where prepositional phrases become nouns 
and the adjectives are really thinly disguised adverbials of the verb of 
being. 

But first a more propaedeutic language game: could Heidegger not 
explain, could he not give an "indication of the hermeneutic situation" 
from which he had sprung into the limelight, "flashed like lightning," 
could he not expeditiously communicate the most radical impulses of 
BT to peers like Misch and Bultmann? Or was he still too much "under
way" to properly pause and look back over the hitherto untrodden path 
which he had just trodden? After all, when his old student, Karl Lowith, 
complained about losing the more on tic hermeneutics of facticity in onto: 
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l~gica~ formalization in BT, Heidegger's reply was both systematic and 
histoncal, as :ve~l as precise and focused. The process of going all out 
after the factlc m. order to. make facticity into a radical problem was 
abetted more speCifically, Within the Aristotelian-scholastic framework 
by Duns Scotus and what he stood for, namely, subtle formality applied 
to the most concrete immediacy. 5 But the habilitation therefore also 
took a closer. look at the "speculative" grammar that might articulate 
t?ese concreti?ns ~f "I -here- now- this," which Husser! called "occa
SIOnal ~xpressw~s (LUI, §26) and included among them the imperson
als! Heide.gger, Circa 1921-23, accordingly devoted more than one semi
nar preCisely to these Husserlian texts (see Appendix B), and 
undoub~edly. ~laborate? on the indicative power of such impersonals, 
and their ~bihty to pom~ out the sheer happening of concretely lived 
wholes. This refers espenally to the verbal particularity of simply "be· 
h "b 1· · mg ~re;, ,ut app Ies JUst as well to a book like BT, which "struck like light-
mug : Es b~ztzt! (an example from 1914: FS 114). 

The closmg o~ the publicatio~ gap of 1_916-26 thus opens a panorama 
?f ne"';, ge~ealogica~ly retrospective questiOns not especially raised before 
m th~ He~degger htera.ture." BT :an now b~ understood genealogically. 
One IS n~t m the same dilemma as Its first reviewers. How now to "review" 
a book. hke BT? How shall we repeat all that has gone before, which, 
a~cordmg to the rules of the game of repetition established by Heidegger 
himself, means to review it at ano~her ("deeper"?) level. Our Story has 
come to an a.brupt ha~t, an.d a sectiOn-by-section genealogy of BT is out 
o~ t~e 9uestwn. at t~Is pomt. T~e Sequel recounting the "publication 
bhtz of .1929 will. raise a host .of new questions, both retrospective and 
~rospective. A qmck look at this new story will illustrate how both direc
tions now belong inescapably together. 

. ~e find Heidegger at the end of .192? thoroughly convinced of being 
~Ithm the reach of the goal of a sCientific philosophy. The bold claims 
mduced by t?e spell of th.e Kantian transcendental philosophy appar
ently lead Heidegger to beheve that something like a Kantian schematism 
of h~man existence is capable of definitively articulating the evasive im
~ediacy of the human Situation, that is, of "saying the unsayable." This 
onfid~nce first becomes fully transparent in the extreme statements 

made m the course of SS 1927, which coincides with the appearance of 
BT. After vacillating since KNS 1919 over whether the pretheoretical 
~enture.of phenomenology is anything at all like a "strict science," Hei
a:gger m ~S 1927. uneqmvocally responds in the affirmative. For, just 

the.part~cular sne~ces must objectify their entities against the horizon ' ~i thei~ Be~ng, s? phiios?phy, if it too is to become a science, must "objec
y ~emg Its~lf (!) agamst the horizon of time (GA 24: §22b). 
It Is only With the "turn" two years later that Heidegger will undo this 
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very un-Heideggerian way of speaking! Ever since KNS, when Heideg
ger first discovered and named the unique subject matter of his thought, 
he had frequent occasion to observe the almost contradictory nature of 
philosophy: As the primal science seeking to articulate the pretheoretical 
subject matter of all the sciences, philosophy is like no other science, for 
it is a nontheoretical science, forcing us to the very limits of science. In 
view of its ambition to overtake and keep to our vital origins, this original 
science is not really a science in the usual sense of the word, but "more." 
Thus, in early 1929, when Heidegger definitively abandons the project 
of making philosophy into a strict science, he observes that philosophy 
is not a science not out of lack but instead out of excess, since it springs 
from the ever superabundant and ebullient "happening of Dasein" itself. 

With the "turn," the exaggerated claims for the scientific character of 
philosophy give way to the judgment that the book BT was an aberrant 
way from the one topic of philosophy and thought. And when Heidegger 
first realizes that BT was a failed project, he then re-turns to earlier 
insights left unpursued in order to begin again. This re-turn is the real 
meaning of his self-professed and much discussed "turn." In 1928-29, 
the impersonal "Es weltet" resounds again, after a decade's respite. In 
the thirties, "Es ereignet sich" reappears with an ever-increasing insist
ence. In fact, as early as SS 1928, in his seminar on Aristotle's Physics, 
Heidegger finds the very Eignung of Ereignis, the appropriative capacity 
of the E-vent, in Aristotle's ovva~J-L<;, understood as the very locus of a 
movement in movement, unfinished, and "underway," like human exis
tence in 1927 and the "primal something" of KNS.6 

Our story must therefore conclude by following the same trajectory, 
going beyond BT by going back to its most incipient beginning in KNS 
1919. Could it be that the hermeneutic breakthrough of 1919 already 
contains in avo everything essential that came to light in the later Heideg
ger's thought? Could it be that there is nothing essentially new in the 
later Heidegger after the turn, for all is to be found at least incipiently 
in that initial breakthrough of the early Heidegger? Could it be that not 
only BT but all of Heidegger can be reduced to this First Genesis, the 
hermeneutic breakthrough to the topic in KNS 1919? Heidegger seems 
to suggest as much by using Holderlin's line, "For as you began, so will 
you remain" (US 9317) to place his entire career of thought under a 
single "guiding star." Such questions call for the closer examination of 
the very first genesis of BT which has been begun here, of how Heideg
ger first found his lifetime topic and the initial terms in which it was 
evoked. 

APPENDIXES 

[
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underscore the BCD methodology of fact-gathering that forms the basis of this Genesis 
_tory, there _1s deliberately no Appendix A, only Appendixes B, c, and D. See the Introduc

tion above for further explanation. 
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Heideggers Lehrveranstaltungen, 
1915-30 1 

(German and English) 

ALBERT-LUDWIGS-UNIVERSITAT ZU FREIBURG 

27. Juli 1915 

ws 1915-16 

ss 1916 

ws 1916-17 

'1917-19 

Vorlesung 

Seminar 
Vorlesung 

Seminar 

Vorlesung 

Philosophische Fakultat erteilt 
Heidegger die venia legendi 
fur Philosophie. 2 

Die Grundlinien der antiken 
und scholastischen Philosophie 
(zweistundig). 3 

Ober Kant, Prolegomena. 
Der deutsche ldealismus (zwei
stundig). 4 

Obungen uber Texte aus den 
logischen Schriften des Aristo
teles (mit Engelbert Krebs). 
Grundfragen der Logik (zwei
stundig). 5 

Aus formellen Grunden waren vom Privatdozen
ten Dr. Heidegger als "Kriegsteilnehmer" die 
folgenden zweistundigen V eranstaltungen im 
V orlesungsverzeichnis angekundigt: SS 1917, 
Hegel; WS 1917-18, Plato; SS 1918 un·d WS 
1918-19, Lotze und die Entwicklung der mo
dernen Logik. Aber sie wurden nicht abgehal
ten, weil 1) zum SS 1917 Josef Geyser den Philo
sophischen Lehrstuhl II ubernahm, weil 2) vom 
J anuar bis Mai 1918 der Landsturmmann Hei
degger zur militarischen Ausbildung am 
Truppenubungsplatz Heuberg kaserniert, vom 
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Juli bis August in Berlin-Charlottenburg als ws 1921-22 Vorlesung Phanomenologische Interpreta-

Luftschiffer in den meteorologischen Grund- tionen zu Aristoteles. Einfiihr-

kenntnissen weiter ausgebildet, vom Ende Au- ung in die phanomenologische 

gust bis Mitte November bei der Frontwetter- Forschung. Einleitung. (zwei-

warte vor Verdun stationiert wurde.6 stiindig). [GA 61Jl 2 

KNS 1919 Vorlesung Die Idee der Philosophie und Seminar Phanomenologische Obungen 
das Weltanschauungsproblem fiir Anfanger im AnschluB an 
(zweistiindig). [GA 56/57f Husserl, Logische Untersu-

ss 1919 Vorlesung Phanomenologie und transzen- chungen II. I 3 

den tale W ertphilosophie ( ein- ss 1922 Vorlesung Phanomenologische Interpreta-
stiindig). [GA 56/57] tionen zu Aristoteles. Ontolo-

Vorlesung Ober das Wesen der Universi- gie und Logik (vierstiindig). 
tat und des akademischen Stu- [GA 62Jl 4 

diums (einstiindig). [GA 56/57] Seminar Phanomenologische Obungen 

Seminar Einfiihrung in die Phanomeno- fiir Anfanger im AnschluB an 
logie im AnschluB an Descar- Husserl, Logische Untersu-
tes, Meditationes. c~ungen II, 2. Untersuchung. 

ws 1919-20 Vorlesung Grundprobleme der Phanome- ws 1922-23 Seminar Ubungen iiber: Phanomenolo-
nologie (zweistiindig). [GA 58]8 

gische Interpretationen zu Ari-
Seminar Obungen im AnschluB anNa- stoteles (Nikomachische Ethik 

torp, Allgemeine Psychologie. VI; De anima; Metaphysik 

Mitte April 1920 Vortrage Zwei Stunden iiber Oswald VII) (privatissime, zwei-
Spengler bei einer "wissen- stiindig). Is 

schaftlichen Woche" in Wies- Seminar Phanomenologische Obungen 
baden.9 

ss 1920 Vorlesung Phanomenologie der Anschau-
fiir Anfanger im AnschluB an 
Husserl, Ideen I. 

ung und des Ausdrucks. Theo- ss 1923 Vorlesung Ontologie. Hermeneutik der 
rie der philosophischen Be-
griffsbildung (zweistiindig). 

Faktizitat (einstiindig). [GA 63] 

[GA 59/60] 
Seminar Phanomenologische Obungen 

Seminar Kolloquium im AnschluB an 
fiir Anfanger im AnschluB 

die Vorlesung. 
an Aristoteles, Ethica Nico-

ws 1920-21 Vorlesung Einleitung in die Phanomenolo-
machea. 

gie der Religion (zwe~stiindig). 
Seminar Kolloquium iiber die theologi-

Seminar Phanomenologische Ubungen schen Grundlagen von Kant, 

fiir Anfanger im AnschluB an Religion innerhalb der Gren-

Descartes, Meditationes. Io 
zen der bloBen Vernunft, nach 

ss 1921 Vorlesung Augustinus und der Neuplato- ausgewahlte Texten, fiir Fort-

nismus (dreistiindig). [GA 59/ geschrittene (mit Eb-

60] binghaus). Ifi 

Seminar Phanomenologische Obungen Seminar [Ubungen iiber: Phanomenolo-

fiir Anfanger im AnschluB an gische Interpretationen zu Ari-

Aristoteles, de anima. I I stoteles {Fortsetzung}] 
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PHILIPPS-UNIVERSITAT ZU MARBURG 

ws 1923-24 Vorlesung 

Seminar 

Seminar 

7. Dez. 1923 Vortrag 

ss 1924 Vorlesung 

Seminar 

25. Juli 1924 Vortrag 

ws 1924-25 Vorlesung 

Seminar 

1.-8. Dez. 1924 Vortrag 

Einfuhrung in die phanomeno
logische Forschung (vierstun
dig). [GA 17F 7 

Phanomenologische Ubung fUr 
Anfanger: Husserl, Logische 
Untersuchungen II.l. 
Phanomenologische Ubung fur 
F ortgeschrittene: Aristoteles, 
Physik B. 
Aufgaben und Wege der pha
nomenologischen F orsch ung. 
(V ortrag in der Hamburgi
schen Ortsgruppe der Kantge
sellschaft). 18 

Grundbegriffe der aristoteli
schen Philosophie (vierstun
dig). [GA 18F9 

Fortgeschrittene: Die Hoch
scholastik und Aristoteles 
(Thomas, de ente et essentia; 
Cajetan, de nominum an
alogia). 
Der Begriff der Zeit (Vortrag 
vor der Marburger Theologen
schaft).20 
Interpretation Platonischer Di
aloge (2ocpi<TTYJ<;, cf.Jil.:ry{3o<;) 
(vierstundig). [GA 19] 
Ubungen zur Ontologie des 
Mittelalters (Thomas, de ente 
et essentia, summa contra gen
tiles). 
Dasein und Wahrsein nach Ari
stoteles. (Interpretation von 
Buch VI der Nikomach. 
Ethik.) (V ortrag vor den Orts
gruppen Elberfeld-Barmen, 
Ki:iln und Dortmund in der 
Landesgru ppe "Westdeutsches 
Industriegebiet" der Kant-Ge
sellschaft). 21 

16.-21. April 1925 

ss 1925 

ws 1925-26 

ss 1926 

24. Mai 1926 

ws 1926-27 

4. Dez. 1926 
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Vortrage 

Vorlesung 

Seminar 

Vorlesung 
Seminar 

Seminar 

Vorlesung 

Seminar 

Vortrag 

Vorlesung 

Seminar 

Vortrag 

Wilhelm Diltheys Forschungsar
beit und der gegenwartige 
Kampf urn eine historische 
Weltanschauung (eine Reihe 
von 10 Vortragen fur das Pu
blikum in Kassel im Rahmen 
der "Kurhessischen Gesell
schaft fur Kunst und Wissen
schaft": Die "Kasseler Vor
trage.")22 
Geschichte des Zeitbegriffs. 
Prolegomena zur Phanomeno
logie von Geschichte und 
Natur (vierstundig). [GA 20] 
Anfangsubungen im Anschluf3 
an Descartes, Meditationes. 
Logik (vierstundig). [GA 21 f 3 

Anfanger: Phanomenologische 
Ubungen (Kant, Kritik der rei
nen Vernunft). 
Fortgeschrittene: Phanomeno
logische Ubungen (Hegel, 
Logik, I. Buch).24 

Grundbegriffe der antiken Phi
losophie25 (vierstundig). [GA 
22] 
Ubungen uber Geschichte und 
historische Erkenntnis im An
schluf3 anJ. B. Droysen, Grund
rif3 der Historik. 
Vom Wesen der Wahrheit (in 
der Akademischen Vereinig
ung Marburgf6 

Geschichte der Philosophie von 
Thomas v. Aquin his Kant 
(vierstundig). [GA 23] 
Ubungen im Anschluf3 an die 
Vorlesung. 
Begriff und Entwicklung der 
phanomenologischen For
schung (im Marburger kultur
wissenschaftlichen Kranz
scheu). 
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ss 1927 

8. Juli 1927 

ws 1927-28 

14. Feb. 1928 

ss 1928 

Mitte Sept. 1928 

APPENDIX B 

Vorlesung 

Seminar 

Vortrag 

Vorlesung 

Seminar 

Seminar 

Vortrag 

Vorlesung 
Seminar 

Vortrage 

Die Grundprobleme der Phano
menologie (vierstundig). [GA 
24] 
Fortgeschrittene: Die Ontolo
gie des Aristoteles und Hegels 
Logik. 
Phanomenologie und Theolo
gie (vor der evangelischen 
Theologenschaft in Tu
bingen).27 
Phanomenologische Interpreta
tion von Kants Kritik der rei
nen Vernunft (vierstundig). 
[GA25] 
Phanomenologische Obungen 
fiir Anfanger uber Begriff und 
Begriffsbild ung. 
Phanomenologische Obungen 
fiir F ortgeschritttene (Schel
ling, Ober das W esen der 
menschlichen Freiheit). 
Theologie und Philosophie (in 
Marburg). 28 

Logik (vierstundig). [GA 26] 
Phanomenologische Obungen 
zu Aristoteles, Physik III. 
Zum Thema Kant und die Me
taphysik, an dem Ferienhoch
schulkurse der Herdergesell
schaft zu Riga. 29 

ALBERT-LUDWIGS-UNIVERSITAT ZU FREIBURG 

ws 1928-29 Vorlesung 

Seminar 

Seminar 

Einleitung in die Philosophie 
(vierstundig). [GA 27] 
Phanomenologische Obungen 
fur Anfanger: Kant, Grundle
gung zur Metaphysik der 
Sitten. 
Phanomenologische Obungen 
fur Fortgeschrittene: Die onto
logischen Grundsatze und das 
Kategorien problem. 30 

24. Januar 1929 

17.-27. Marz 1929 

8. April 1929 

ss 1929 

24.Juli 1929 

ws 1929-30 
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Vortrag 

Vortrage 

Festrede 

Vorlesung 

Vorlesung 

Seminar 

Seminar 

Vortrag 

Vorlesung 

Seminar 

Philosophische Anthropologie 
und Metaphysik des Daseins 
(in der Kant-Gesellschaft 
Frankfurt). 
Kants Kritik der reinen V er
nunft und die Aufgabe einer 
Grundlegung der Metaphysik. 
Dazu: Disputation in einer Ar
beitsgemeinschaft zwischen Cas
sirer und Heidegger (II. Davo
ser Hochschulkurse). 31 

Edmund Husser! zum siebzig
sten Geburtstag. (mit der Uber
reichung der Festschrift in der 
Aula der Universitat 
Freiburg). 32 

Der Deutsche Idealismus und 
die philosophische Problem
lage der Gegenwart (vierstun
dig). [GA 28] 
Einfuhrung in das akademi
sche Studiu~ (einstundig). 33 

Anfanger: Uber Idealismus 
und Realismus im AnschluB an 
die Hauptvorlesungen (Hegels 
"Vorrede" zur Phanomenolo
gie des Geistes). 
Fortgeschrittene: Vom Wesen 
des Lebens mit besonderer Be
rucksichtigung von Aristoteles, 
de anima, de animalium mo
tione und de animalium in
cessu. 
Was ist Metaphysik? (Antritts
vorlesung in der Aula der Un
iversitat Freiburg). 34 

Die Grundbegriffe der Meta
physik. Welt- Endlich-
keit-Vereinzelung (vierstun
dig). [GA 29/30]35 

Fur mittlere und hohere Seme
ster: Uber GewiBheit und 
Wahrheit im AnschluB an Des
cartes und Leibniz. 
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21.-22. Marz 1930 Vortrage 

ss 1930 Vorlesung 

Seminar 

14. J uli 1930 V ortrag 

8. Oktober 1930 Vortrag 

26. Oktober 1930 Vortrag 

ws 1930-31 Vorlesung 

Seminar 

Seminar 

5. Dezember 1930 Vortrag 

11. Dezember 1930 V ortrag 

1. Die heutige Problemlage der 
Philosophie. 2. Hegel und das 
Problem der Metaphysik. (zwei 
V ortrage in der wissenschaftli
chen V ereinigung zu Am
sterdam). 36 

V om W esen der menschlichen 
Freiheit. Einleitung in die Phi
losophie (vierstiindig). [GA 31] 
Anfanger: Ausgewahlte Kapi
tel aus Kants Kritik der Urteil
skraft. 
Vom Wesen der Wahrheit (am 
"Kongress der fiihrenden Ba
dener in Wissenschaft, Kunst 
und Wirtschaft" in 
Karlsruhe). 37 

Vom Wesen der Wahrheit (in 
der Philosophischen Gesell
schaft Bremen).38 

Augustinus: Quid est tempus? 
Confessiones lib. XI (im Klo
ster Beuron).39 

Hegels Phanomenologie des 
Geistes (zweistiindig). [GA 32] 
Augustinus, Confessiones XI 
(de tempore). 
Fortgeschrittene: Platons llap
JU:vicrYJ<; (mit Wolfgang Schade
waldt). 
Philosophieren und Glauben. 
Das Wesen der Wahrheit (vor 
der Evangelisch-theologischen 
Fachschaft in Marburg).40 

Vom Wesen der Wahrheit (in 
Freiburg)Y 

Heidegger's Teaching Activities, 
1915-30 1 

July 27, 1915 

ws 1915-16 

ss 1916 

ws 1916-17 

1917-19 

UNIVERSITY OF FREIBURG 

graduation Philosophical Faculty grants 
Heidegger the license to teach 
in philosophy.2 

lecture-course The Basic Trends of Ancient 
and Scholastic Philosophy (2 
hours). 3 

seminar On Kant's Prolegomena. 
course German Idealism (2 hours). 4 

seminar Practicum on Texts from Aris
totle's Logical Writings (with 
Engelbert Krebs). 

course Basic Questions of Logic (2 
hours). 5 

As a "serviceman," Docent Heidegger is never
theless formally mandated to announce the fol
lowing 2-hour courses in the university cata
logue: SS 1917, Hegel; WS 1917-18, Plato; SS 
1918 and WS 1918-19, Lotze and the Develop
ment of Modern Logic. But none of these 
courses were taught, since 1) Josef Geyser was 
appointed to Freiburg's Chair of Catholic Philos
ophy in SS 1917, and since 2) Reservist Heideg
ger Is called up for basic training at Camp 
Heuberg from January through May 1918, for 
further training as Airman in meteorology in 
Berlin-Charlottenburg in July and August, and 
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KNS 1919 

ss 1919 

ws 1919-20 

Mid-April 1920 

ss 1920 

ws 1920-21 

ss 1921 

ws 1921-22 

APPENDIX B 

is stationed with the Front Weather Watch in 
the Verdun sector from the end of August to 
mid-November.6 

course The Idea of Philosophy and 
the Problem of Worldviews 

course 

course 

semtnar 

course 

seminar 

lectures 

course 

semtnar 

course 

seminar 

course 

seminar 

course 

(2 hours). [GA 56/57f 
Phenomenology and Transcen-
dental Philosophy of Value 
(1 hour). [GA 56/57] 
On the Essence of the Univer
sity and Academic Studies 
(1 hour). [GA 56/57] 
Introduction to Phenomenol
ogy in Conjunction with Desc-
artes's Meditations. 
Basic Problems of Phenomenol
ogy (2 hours). [GA58]8 

Practicum in Conjunction with 
Natorp's General Psychology. 
Two lectures on Oswald Speng
ler at a "Scientific Week" in 
Wiesbaden.9 

Phenomenology of Intuition 
and Expression: Theory of 
Philosophical Concept Forma
tion (2 hours). [GA 59/60] 
Colloquium in Conjunction 
with the Course. 
Introduction to the Phenome
nology of Religion (2 hours). 
Phenomenological Practicum 
for Beginners in Conjunction 
with Descartes's Meditations. 10 

Augustine and Neoplatonism 
(3 hours). [GA 59/60] 
Phenomenological Practicum 
for Beginners in Conjunction 
with Aristotle's De Anima. 11 

Phenomenological Interpre
tations to Aristotle: Introduc
tion to Phenomenological Re
search, Einleitung (2 hours). 
[GA 61] 12 

ss 1922 

ws 1922-23 

ss 1923 

ws 1923-24 
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seminar 

course 

seminar 

seminar 

seminar 

course 

seminar 

semtnar 

seminar 

Phenomenological Practicum 
for Beginners in Conjunction 
with Husserl's Logical Investi
gations II. 13 

Phenomenological Interpreta
tions to Aristotle: Ontology 
and Logic (4 hours). [GA 62] 14 

Phenomenological Practicum 
for Beginners in Conjunction 
with Husserl's Logical Investi
gations, Second Investigation. 
Practicum: Phenomenological 
Interpretations to Aristotle (Ni
comachean Ethics 6, De 
Anima, Metaphysics 7) (pri
vate, 2 hours). 15 

Phenomenological Practicum 
for Beginners in Conjunction 
with Husserl's ldeen I. 
Ontology: Hermeneutics of 
Facticity (l hour). [GA 63] 
Phenomenological Practicum 
for Beginners in Conjunction 
with Aristotle's Nicomachean 
Ethics. 
Colloquium on the Theological 
Foundations of Kant's Religion 
within the Limits of Reason 
Alone (selected texts; for ad
vanced students; with Ebb
inghaus).16 
[Practicum: Phenomenological 
Interpretations to Aristotle 
(continued from WS 1922-23)] 

UNIVERSITY OF MARBURG 

course 

seminar 

Introduction to Phenomeno
logical Research (4 hours). [GA 
17F 7 

Phenomenological Practicum 
for Beginners: Husser!, Logical 
Investigations II. l. 



472 APPENDIX B APPENDIX B 473 

seminar Phenomenological Practicum Time: Prolegomena toward the 

for Advanced Students: Aristo- Phenomenology of History and 

tle, Physics B. Nature (4 hours). [GA 20] 

December 7, 1923 lecture Tasks and Ways of Phenom- semmar Beginners' Practicum in Con-

enological Research (lecture to junction with Descartes's Medi-

the Hamburg group of the tations. 

Kant Society). Is ws 1925-26 course Logic (4 hours). [GA 21f3 

ss 1924 course Basic Concepts of Aristotelian seminar Beginners: Phenomenological 

Philosophy (4 hours). [GA Practicum (Kant, Critique of 

18]I9 Pure Reason). 

seminar Advanced Students: The High seminar Advanced Students: Phenom-

Scholastics and Aristotle enological Practicum (Hegel, 
(Thomas, On Being and Es- Logic, Book 1).24 

sence; Cajetan, On the Anal- ss 1926 course Basic Concepts of Ancient Phi-

ogy of Names). losophy (4 hours). [GA 22f5 

July 25, 1924 lecture The Concept of Time (lecture semmar Practicum on History and 
at the Marburg Theologians' Historical Knowledge in Con-

Society).20 junction with J. B. Droysen's 

ws 1924-25 course Interpretation of Platonic Dia- Basic Outline of Historical 
logues (Sophist, Philebus) (4 Science. 

hours). [GA 19] May 24, 1926 lecture On the Essence of Truth (in 

seminar Practicum on the Ontology of the Academic Union at 
the Middle Ages (Thomas, On Marburg). 26 

Being and Essence, Summation ws 1926-27 course History of Philosophy from 

against the Gentiles). Thomas Aquinas to Kant ( 4 

December 1-8, lecture Being-here and Being-true ac- hours). [GA 23] 

1924 
cording to Aristotle: lnterpreta- semmar Practicum in Conjunction with 
tion of Book 6 of the Nicoma- the Course. 
chean Ethics (lecture for the December 4, 1926 lecture Conception and Development 
local groups of Elberfeld-Bar- of Phenomenological Research 
men, Cologne, and Dortmund (at the Marburg Cultural Sci-
in the regional group "West ence Circle). 
German Industrial Region" of ss 1927 course The Basic Problems of Phe-
the Kant Society). 2 I nomenology (4 hours). [GA 24] 

April 16-21, 1925 lectures Wilhelm Dilthey's Research semmar Advanced Students: The 
Work and the Present Struggle Ontology of Aristotle and 
for a Historical Worldview. A Hegel's Logic. 
series of ten popular lectures JulyS, 1927 lecture Phenomenology and Theology 
in Kassel at the Society for Art (at the Evangelical Theolo-
and Science of the Electorate gians' Society in Tiibingen). 27 

of Hesse: The "Kassellec- WS 1927-28 course Phenomenological Interpreta-

tures."22 tion of Kant's Critique of Pure 

ss 1925 course History of the Concept of Reason (4 hours). [GA 25] 
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February 14, 1928 

ss 1928 

Mid-Sept. 1928 

seminar 

seminar 

lecture 

course 
seminar 

lectures 

Phenomenological Practicum 
for Beginners on Concept and 
Concept Formation. 
Phenomenological Practicum 
for Advanced Students (Schell
ing, On the Essence of Human 
Freedom). 
Theology and Philosophy (in 
Marburg). 28 

Logic (4 hours). [GA 26] 
Phenomenological Practicum 
to Aristotle, Physics 3. 
On "Kant and Metaphysics," at 
the Summer University 
Courses of the Herder Society 
in Riga. 29 

UNIVERSITY OF FREIBURG 

WS 1928-29 course 

seminar 

semmar 

January 24, 1929 lecture 

March 1 7-27, 1929 lectures 

April 8, 1929 speech 

Introduction to Philosophy ( 4 
hours). [GA 27] 
Phenomenological Practicum 
for Beginners: Kant, Founda
tion of the Metaphysics of 
Morals. 
Phenomenological Practicum 
for Advanced Students: The 
Ontological Principles and the 
Problem of Categories. 30 

Philosophical Anthropology 
and Metaphysics of Dasein (at 
the Kant Society of Frankfurt). 
Kant's Critique of Pure Reason · 
and the Task of a Foundation 
of Metaphysics. Also: Disputa
tion in a Working Group be
tween Cassirer and Heidegger 
(Second Davos University 
Courses).31 

To Edmund Husser! on his 
Seventieth Birthcy,iy (with the 
presentation of the Festschrift 
in the University Auditorium 
at Freiburg).32 

ss 1929 

July 24, 1929 

ws 1929-30 

March 21-22, 1930 

ss 1930 

July 14, 1930 
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course 

course 

seminar 

seminar 

lecture 

course 

seminar 

lectures 

course 

seminar 

lecture 

German Idealism and the Pres
ent Problem Situation of Philos
ophy (4 hours). [GA 28] 
Introduction to Academic Stud
ies (1 hour). 33 

Beginners: On Idealism and 
Realism in Co~unction with 
the Main Courses (Hegel's Pre
face to the Phenomenology of 
Spirit). 
Advanced: On the Essence of 
Life with Particular Regard to 
Aristotle's De Anima, De Ani
malium Motione, and De Ani
malium Incessu. 
What Is Metaphysics? (inaugu
ral lecture in the University Au
ditorium at Freiburg). 34 

The Basic Concepts of Meta
physics: World, Finitude, Indi
vidualization (4 hours). [GA 
2913ops 

For Middle and Upper Semes
ters: On Certainty and Truth 
in Conjunction with Descartes 
and Leibniz. 
1. The Present Problem Situa
tion of Philosophy. 
2. Hegel and the Problem of 
Metaphysics. (2 lectures at the 
Scientific Union in Am
sterdam). 36 

On the Essence of Human 
Freedom: Introduction to Phi
losophy (4 hours). [GA 31] 
Beginners: Selected Chapters 
from Kant's Critique of 
Judgment. 
On the Essence of Truth (at 
the "Congress of Leading 
Baden Citizens in Science, Art, 
and Commerce" in Karl
sruhe).37 
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October 8, 1930 lecture 

October 26, 1930 lecture 

WS 1930-31 course 

seminar 

seminar 

December 5, 1930 lecture 

December 11, 1930 lecture 

On the Essence of Truth (at 
the Philosophical Society of 
Bremen).38 

Augustine: What is Time? 
Confessions, Book 11 (at the 
monastery of Beuron).39 

Hegel's Phenomenology of 
Spirit (2 hours). [GA 32] 
Augustine, Confessions 11 (on 
Time). 
Advanced: Plato's Parmenides 
(with Schadewaldt). 
Philosophizing and Believing: 
The Essence of Truth (at the 
Evangelical-Theological Associ
ation in Marburg).40 

On the Essence of Truth ( in 
Freiburg)Y 

I 

APPENDIX C 

A Documentary Chronology of the 
Path to the Publication of 
Being and Time, 1924-27 

"The strange publication of Being and Tirne," 1 as the old Heidegger him
self characterizes his anecdotal account of the events leading to the final 
publication of his magnum opus, proves to be even stranger when we 
bring together all of the extant documentary evidence, now emerging 
from the archives, that pertains to this series of events. This documentary 
trail of course transcripts, correspondence, university acts, and other 
archival evidence serves not only to correct Heidegger's memory but to 
fill in its gaps. It also takes us back to a point in time which provides an 
indispensable preface to that genetic account, as well as forward to the 
postscript to which the later Heidegger repeatedly returned, namely, the 
demise of BT. For there is not only a factual story to be documented 
here but also a conceptual history, since "perhaps the basic flaw of the 
book BT is that I ventured forward too far too soon" (US 93/7). In any 
event, the documentary account, in its very dynamics, serves in its way 
to address Heidegger's final wish by transforming even this work, frozen 

· in time by decades of exegesis in abstraction from its genealogical con
text, into a "way." 

1924 

July 25 - Heidegger delivers his lecture, "Der Begriff der Zeit," to the 
Marburg Theological Society. For all its brevity and occasional intent, it 
may be regarded as the "primitive form" of BT. 

September 21 - Regarding a promised article for the "German Quarterly 
for Literary Criticism and Intellectual History," Heidegger writes to its 
coeditor, Erich Rothacker: "Sie bekommen meine Abhandlung bestimmt 
his Ende Oktober. Titel: Der Begriff der Zeit. (Anmerkung zum Dilthey-

477 
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Yorck Briefwechsel). Ich habe die zentrale Frage d.er 'Geschichtlich~eit' 
aus dem Briefwechsel herausgegriffen und ~uche dtesen durch sach~tehe 
Untersuchung verstandlich zu machen. Dt~se ~ann nur syste~at~~ch
historischen Charakter haben. Der Aufsatz 1st orca 4 Bogen stark. . . 
("You will be getting my article no later than t~e end of Octo,ber. Tttle. 
'Th c cept of Time: A Comment on the Dtlthey-Yorck Correspon-

e on · · · ' f th rre 
dence.' I have taken the central question of 'htstonoty rom . e co -
s ondence and seek to make it comprehe1_1sible .by ~ay of a~ m-depth 
i~vestigation. This can only be done by an mvesugauon that 1~ both sys
tematic and historical in character. The length of the essay ts about 4 
galleys [ = 64 pages of print].") The article, in the end a~out 75 pages 
in length, may be regarded as the very first draft of BT. . 

November 18 _ Plans for the publication of the a.rticle collapse m a 
dis ute over its length, and perhaps also because of its po.nder.ous style. 
Heldegger replies to Rothacker: " ... Wie ich kilrzen soll, 1st mt~. unklar. 
Ich habe den letzten Abschnitt schon so gehalten, daB Hauptstu:ke der 
schlagenden Interpretation Descartes', all.e Bel~ge, we~gefallen smd. ·. · · 
Ich mache Ihnen folgenden Vorschlag: Ste schtcken mtr das Manu.sknpt 
~ ·· k 1·ch kann dann Dilthey sowohl konkreter behandeln und m der 
zuruc , . d · 1 B 
Descartes Analyse das Ausgefallene neuhigen, un somtt ~ s ezug-

h f Y k l·m Januar im VIII Bd. des Jahrbuchs mtt Husser! na me au ore - · . . . · 1 
zusammen erscheinen lassen-unter Verwetsung auf dte Vterte-

jahrsschrift." · 1 d 
(" ... It is not at all clear to me how I am to shor~en 1t. I h.ave a rea y 
curtailed the last section so much that major poruons pertment to the 
interpretation of Descartes, all footnotes, were left out. ... I suggest that 

d f. !lows· Send the manuscript back to me. I can then treat 
we procee as o · . 1 · f 
Dilthey more concretely and restore what _was left out of the ~na ysts o 
Descartes. Referring in this way to Yorck, 1t can then appear m J anua? 
· z 8 of Husserl's Yearbook, along with a reference to the Quarterly. ) 
~~i~o ~nd Zeit will indeed appear in vol. 8 of Husse~l's Jahrbuch fur Phzlo

sophie und phiinomenologische F orschung, but not unul 1927. 

December 17 _ Heidegger to his student, Karl Lowit?: ."· .. Meine 'Z~it' 
ar fur Rothacker zu groB (5 Bogen), erscheint urn emtges vermehrt 1m 

w "') 
Jahrbuch. Druck beginnt Ende Januar. ... · . 

M [ · 1 ] '1-1·me' was too long (5 gallevs) for Rothacker, wtll (" ... y aruceon , ' . . . 
appear in a somewhat expanded version in the Yearbook. Prmtmg begms 

end ofJanuary ... .'') 
I 

1925 

F b ary 10 _ On this day in his course of WS 1924--:25, in which he 
h:dr~een glossing Plato's Sophist since mid-January, Hetdegger analyzes 
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the question of "being" raised by the Eleatic Stranger (244A) in the terms 
long familiar to us from the opening pages of BT. The next two drafts of 
BT will thereupon become overtly ontological drafts, explicitly oriented 
toward the question of the sense of being as such. 

March 27 - Heidegger to Lowith: " ... Die 'Zeit' kommt im nachsten 
Jahrbuchband und zwar in dem Zusammenhang, wie sie bearbeitet 
war-als Boden der Destruktion der griechischen Ontologie und 
Logik .... " 
(" ... The 'Time' is coming out in the next volume of the Yearbook, and 
in fact in the context in which it was [first] elaborated-as a ground for 
the destruction of Greek ontology and logic. ... ") 

June 24- Minutes of the second committee meeting in Marburg on a new 
appointment to the chair of philosophy, succeeding Nicolai Hartmann: 
"Wedekind fragt, welche Schriften Heideggers verbffentlicht vorliegt. 
Hartmann antwortet, class eine neue ganz hervorragende Arbeit vorliegt, 
die allerdings ebenso wie seine fruhere Arbeit noch nicht gedruckt sei."4 

("[Rudolf] Wedekind [Geology and Paleontology] asked what writings 
Heidegger had now published. Hartmann replied that Heidegger has 
written a new and quite excellent work which, however, just like his 
earlier work [on Aristotle], was not yet in print.") 

July 30 and 31 -Going beyond his prepared manuscript, Heidegger in 
these last two hours of SS 1925 lectures on the topics of death and con
science. This course, presented under the title "History of the Concept 
of Time," is in effect the second draft of BT, mainly of its First Division. 
Heidegger will utilize his copy of Simon Moser's transcript of the course 
as the basis for the final draft of B T. 

August 5 - Marburg Philosophical Faculty to the Berlin Ministry of Sci
ence, Art and National Education: "Proposals for New Appointments 

. for the Ordinariat in Philosophy," with Heidegger ranked first: "Da
neben liegt ein jungst entstandenes systematisches Werk uber 'Zeit und 
Sein' vor-in Druck befindlich-, welches uns Heidegger noch von einer 
anderen Seite, namlich als selbstandigaufbauenden philosophischen Den
ker, zeigt. Dieses Werk gibt nichts geringeres als eine neue Aufrollung 
der letzten ontologischen Grundfragen, stellt also eine Synthese phano
menologischer-hier zum ersten Male von allem Subjektivismus abge
loster-Forschungsweise mit der Auswertung des groBen traditionellen 
Gutes der antiken, mittelalterlichen und neuzeitlichen Meta physik dar."5 

("In addition [to the earlier work on Aristotle], there is a systematic work 
of recent origin-now being printed-on 'Time and Being,' which 
shows us yet another side of Heidegger, as an independent and construc
tive philosophical thinker. This work is nothing less than a new elabora-
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tion of the ultimate ontological questions. It thus represents a synthesis 
of the phenomenological way of research-here for the first time free 
from all subjectivism-with an assessment of the great wealth of the 
tradition of ancient, medieval, and modern metaphysics.") 

August 24- Heidegger responds from his modest mountain hut in Todt
nauberg to Lowith's postcard of a Roman mosaic portraying a human 
corpse with the Greek inscription "Know thyself": "Herzlichen Dank fiir 
Ihre Karte. Sie kam mir in dem Moment auf meinen 'Schreibtisch', als 
ich das den Tod betr. Kapitel meiner 'Zeit' zum 'Abschluss' brachte." 
("Thank you for your card. It came across my 'writing desk' just as I was 
bringing the chapter on death in my Time' to 'termination.' ") 

December 14 (last hour before the Christmas break in WS 1925-26) -
Heidegger announces a change in plans in his course on "Logic" (GA 
21: 194), departing from his initial outline oriented toward Aristotle's 
theory of truth, and replacing it instead with an exegesis centered on 
Kant's doctrine of the schematism of the understanding and what it says 
about time. The final draft of BT thus becomes a Kantian draft. 

1926 

January 27- The Prussian Minister of Science, Art, and National Educa
tion, Carl Heinrich Becker, responds to Marburg's proposal of August 5, 
1925: "Bei aller Anerkennung der Lehrerfolge des Professors Heidegger 
erscheint es mir doch nicht angangig, ihm eine etatmassige ordentliche 
Professur von der historischen Bedeutung des dortigen Lehrstuhls fiir 
Philosophie zu iibertragen, bevor nicht grosse literarische Leistungen 
die besondere Anerkennung der Fachgenossen gefunden haben, die 
eine solche Berufung erheischt."6 

("For all the recognition of Professor Heidegger's teaching success, it 
nevertheless seems inadmissible for me to grant him a permanent full 
professorship of the historical stature of your chair in philosophy, until 
his not very large literary accomplishments have found the special recog
nition of his peers that such an appointment demands.") 

February 17 - Heidegger to his philosophical friend and ally, Karqas
pers: "Vor einigen Tagen hat die Regierung die Liste zuriick~eschtckt 
mit dem Vermerk, daB ich der Bedeutung des Lehrstuhles mcht ent
spreche, und daB sie urn weitere Vorschlage bitte. Die Fakultat will_ a~f 
ihrem V orschlag beharren - praktisch wird sich nichts aryl ern - mtr tst 
das Ganze gleichgiiltig."7 

("A few days ago, the government returned the list with the remark that 
I fail to meet the requirements of the chair, and that it requests other 
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recommendations. The faculty wants to stick to its recommendation _ 
pra:tically, it will change nothing - to me the whole thing is a matter of 
mdtfference.") 

Sometime in February- "'Herr Kollege Heidegger- jetzt miissen Sie 
etwas veroffentlichen. Haben Sie ein geeignetes Manuskript?' Mit diesen 
Worten betrat der Dekan der Marburger Philosophischen FakulUit eines 
Tages im WS 1925/26 mein Studierzimmer. 'GewiB', antwortete ich. War
auf der Dekan entgegnete: 'Aber es muB rasch gedruckt werden' .... 
Nun g~lt es, langgehiitete Arbeit der Offentlichkeit zu iibergeben. Der 
Max Ntemeyer Verlag war durch Husserls Vermittlung bereit, sofort die 
ersten 15 Bogen [ 1 Bogen = 16 Seiten] der Arbeit zu drucken, die in 
Husserls 'jahrbuch' erscheinen sollte." 

(" 'Profe~sor Heidegger, you have got to publish something now. Do you 
have a suitable manuscript?' With these words the dean of the philosophi
cal faculty in Marburg came into my office one day in WS 1925-26. 
'C~rtain,ly,' I replied. Then th_e dean said, 'But it must be printed 
qmckly .... I now had to submit my long-guarded work to the public. 
Through Huss~rl's mediation, the publishing house of Max Niemeyer 
was ready to pnnt the first 15 galleys of the work at once for publication 
in Husserl's Yearbook.")8 

February 25 - Minutes of a committee meeting in Marburg: "Die 
Kommission beschliesst einstimmig, Herrn Heidegger nahezulegen, die 
von ihm in Ms. niedergelegte Schrift iiber 'Sein und Zeit' in einer gewis
sen Anzahl von maschinenschriftlichen Exemplaren herstellen zu lassen 
und dem Dekan zu iiberreichen. Weiterhin erklart die Kom. es fiir 
dringend wiinschenswert, ausserdem die Schrift in Druckfahnen zu er
halten. Die Kommission wird dann die Ex. einer Anzahl noch zu bestim
mender Gelehrten zur Begutachtung vorlegen. - [Max] Deutschbein 
[(Englische Philologie), der damalige Dekan] 

· Herr Heidegger erklart sich bereit, das fragliche Ms. ab 1. April in 
Druck zu geben, fernerhin den Dekan iiber den Stand des Druckes zu 
orientieren. - Deutschbein"9 

("T?e Com_mittee decided unanimously to urge Heidegger to have some 
coptes of hts handwritten text of "Being and Time" typed and delivered 
to the Dean. The Committee further declared that it would be most 
desirable to have the text also in galleys. The Committee would then 
send the copies to a number of scholars, still to be named, for review. -
[Max]_ Deutschbein [(English Philology), the Dean at the time.] 

Hetde?ger declares_ that he is prepared to get the aforesaid manuscript 
to the pnnter by Apnl l, and to keep the Dean posted of the progress 
of the printing. Deutschbein") 
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February 26 -The last hour of WS 1925-26: For the first time since 
January 1924, Heidegger uses the term_s "~xistenz" ~n~ "Exi~t~n~~al" in 
a public lecture course (GA 21 :402). This signals the existentialist draft 
of BT, composed in the month of March 1926. 

April 2- Heidegger in Todtnauberg writes to the dea~ in Marburg (cf. 
February 25): "Euere SpectabiliUit, teile ich ergebenst mit, daB der Dru~k 
meiner Abhandlung "Sein und Zeit" fiir Bd. VIII des Jahrbuch~s fur 
Philosophie und phanomenologische Forschung begonnen hat. B1s An-
fang Mai werden 10-12 Bogen gedruckt sein."

10 
. . 

("Dear Sir, I respectfully wish to inform you that the pnntmg of my 
treatise "Being and Time" for vol. 8 of the Yearbook for Phzlosophy and 
Phenomenological Research has begun. By the beginning of May, 10 to 12 

galleys will be printed.") . . 
On the day before, Heidegger had m fact sent Niemeyer a clean copy 

(a handwritten "Reinschrift") of 136 folio pages of the text of BT, up 
to the title of § 38 ("Falling and Thrownness," page 175 in the final 
German), along with 4 pages of footnotes numbered 1 to 3_9 (No. 39 
"Confessiones lib. X, cap. 35" = SZ 171), in sum, the eqmvalent of 11 

galleys ( 1 galley = 16 printed pages). 
11 

April 8 - Husserl's birthday in Todt~au_ber~: "Heid~gger ... brachte 
eine mit Blumen geschmiickte Rolle, d1e d1e W1dmung Edmund Husserl 
in dankbarer Verehrung und Freundschaft' seines eben vollendeten 

Werkes enthielt." 12 

("Heidegger. .. brought a roll decorated with Aowe~s w_hich cont~ined 
the dedication 'To Edmund Husserl in grateful admiration and fnend
ship' of his just completed work.") Years later, Heide?ger recalls ~ha~: 
on this occasion, he showed Husser! "das nahezu fert1ge Manusknpt, 
the nearly completed manuscript of BT. 13 The still extant working man
uscript of the Second Division of BT ends with the title of § 77 and a 
few notes regarding Dilthey-Yorck. Apparently §§ 77-83 (the last 40 

pages of BT) were written later. 

April 14 - The "Buchdruckerei des Waisen~auses" (the "Orphanage 
Printing Shop," presumably in Halle, where Niemeyer was based) sends 
the first two galleys to Heidegger in Todtnauberg, and fin_ally galley no. 
11 on May 8 to Heidegger in Marburg. On May 15, He1degg~r sen~s 
the corrected galley 11 back to the printer. Various hands, ~otjus_t Hei
degger's, are involved in these corrections: those of Karl Low1th, Wilhelm 

Szilasi, Helene WeiB, even Husserl. / 

Around April 20- Husserl (in Todtnauberg) ~ri_tes to F~itz ~auf~a~n: 
"An Kollegen Heideggers 'Sein und Zeit' korn?Ie:en. wi_r mit, w1r_ s~~~ 
am 4. Bogen. Es macht mir viele Freude. Ich bm m e1fnger Arbelt. 
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("We are helping with the correcting of Heidegger's Being and Time, and 
are now on the 4th galley. It gives me a great deal of satisfaction. I am 
working on it with diligence.") 

April ~4 -J_ieidegger (in Todtnauberg) writes to Jaspers: "Ich habe am 
1: Apnl mit dem Druck meiner Abhandlung 'Sein und Zeit' begonnen. 
S1e u~fasst c~. 34 Bogen .... Die Fakultat will mich wieder vorschlagen 
und d1e berelts gedruckten Bogen beilegen." 15 

("I began the process of printing my treatise Being and Time on April 1. 
It is_ about 3~ galleys ~ong .... The faculty wants to recommend my name 
agam and will submit the already printed galleys.") 

May 24-: Hei~egger to ~aspers, about his book in progress: "lch rechne 
auf Wemge, d1e es stud1eren; in den eigentlichen Intentionen werden 
nur ~ie verstehen, was ich will. Im Ganzen ist es fur mich ein Obergangs
arbelt. Daraus, daB H usserl das Ganze befremdend findet und es in der 
iiblichen Phanomenologie 'nicht mehr unterbringt', schlieBe ich, daB ich 
de facto schon weiter weg bin, als ich selbst glaube und sehe." 1

6 

~"I am c_ounti~g on the few who will study it; only you will understand 
Its true mtenuons, what I want. On the whole, it is for me a transition 
work. From the fact that Husser! finds the whole thing strange and can 
'no longer find a place' for it in the usual phenomenology, I conclude 
that I am de facto already further away than I myself believe and see.") 

End of May? in June? - Upon receiving the final page proofs of the first 
11 galleys, Heidegger sends the clean handwritten copy for galleys 12 
to 14 (§§ 38 through 44, up to SZ 230) to the printerY 

June 18- Dean of the Marburg Philosophical Faculty to the Berlin Minis
try: '_'_D~ die ~akultat die grosste Schwierigkeiten hat, weitere geeignete 
Personhchke1ten zu finden, die berufen waren, den Philosophischen 
Lehrstuhl von Hartmann bez. von Natorp zu iibernehmen, bittet sie den 
'Herrn Minister nochmals, den in der Liste vom 5. August. 1925 an erster 
S_telle ge~annte~ Professor _Heidegger zu berufen. Die Fakultat glaubt 
SI~h zu d1e~er BJtte berechugt, da Herr Heidegger in der Zwischenzeit 
~eme Arbe1t iiber 'Sein und Zeit' zum Druck gebracht hat. Die Arbeit ist 
~~ ?ruckbogen in ?opp~lter Ausfiihrung diesem Gesuch beigefiigt." 18 

( Smce the faculty IS havmg the greatest difficulty in finding other suita
ble persons_ who would be qualified to assume the chair in philosophy 
o~c~ occupied by Hartmann and Natorp, it renews its request to the 
Mm1ster to appoint Professor Heidegger, who was first on its list of Au-

' ~ust 5, 1 ?25. The fa~ulty b~lieves itself to be justified in this request, 
sn_Ke. He1de?ger has 1~ the mterim committed his work on Being and 
Tzme mto prmt. The pnnted galleys of this work are submitted in du pli-
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cate with this formal request.") In actual fact, only 11-15 galleys of the 
First Division of SZ were sent to the Berlin Ministry 

July 31 (semester's end)- Heidegger to Jaspers: "Mein Druck is his Ende 
Juni gut fortgeschritten. Dann wuchs mir die Semesterarbeit uber den 
Kopf, da ich den ganzen Examenskram an mir hangen habe. Anfang 
Juni hat die Fakultat den I. Teil meiner Arbeit in Reindruck in 2 Exem
plaren dem Ministerium eingereicht und noch einmal betont, daB sie an 
ihrem Vorschlag festhalte .... lch fahre fur 8 Tage nach dem Engadin, 
wohin mich Husser! eingeladen hat. Dann auf die Hutte, wo ich den 
Druck zu Ende bringe." 19 

("The printing went well until the end of June. Then I got swamped 
with the work of the semester, since I am stuck with all the exams. At 
the beginning of june, the faculty sent the clean page proofs of the 
first part of my work to the ministry, stressing that it is sticking by its 
nomination .... I am going to Engadin for a week, where Husser! has 
invited me. Then to the cabin to finish the printing.") 

October 4 - Heidegger writes from Todtnauberg ("the cabin") to Jas
pers: "Ich hatte Mitte des Sommersemesters den Druck sistiert und kam, 
als ich nach ganz kurzer Erholung wieder an die Arbeit ging, ins Umsch
reiben. Die Arbeit ist umfangreicher geworden als ich dachte, so daB ich 
jetzt teilen muss auf je ungefahr 25 Bogen. Den Rest fur den ersten 
Band [Bogen Nr. 16 his 27] muss ich his 1. November abliefern. So ist 
jeder Tag fur mich kostbar."20 

("The printing came to a halt in the middle of the summer semester. 
When I got back to work again after a very brief break, I began rewriting. 
The work has grown larger than I originally thought, so that I am now 
dividing it in two, each about 25 galleys long. The remainder for the 
first volume [galleys 16 to 27] has to be sent out by November 1. So every 
day for me is precious.") 

October 13 - Heidegger to Bultmann: "Morgen ist Abschied von der 
Hutte. Wir hatten noch wundervolles Wetter. Mit meiner Arbeit bin ich 
so gut vorwarts gekommen, daB ich die ganze Arbeit teilen muB auf 
je ca. 26 Bogen. Die Umarbeitung und Druckpause hat sich gelohnt, 
wenngleich alles nicht so vollkommen ist, wie es mir vorschwebt."21 

("Tomorrow I take leave of the cabin. We still had great weather. My 
work has progressed so well that I had to divide the whole work in two, 
each about 26 galleys long. The reworking and printing pause have paid 
off, although everything is not as complete as I have it in mind.") 

About November 1 - The clean copy of the Second Division, which, 
from the dividing pages listing the footnotes, may have been sent to the 
printer in two separate units (§§ 45-68 and §§ 69-83), already includes 
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the 5 footnotes referring to the never-to-be-published "Second Half" 
of BT: to the First Divisi~n of the Second Part on Kant (SZ 319 [§ 64], 
427 [§ 81], 432f [§ 82a]: this la~t lon·g·f?otnote extending to the following 
page 433 also refers .to th~ :~Ird DivisiOn on Aristotle's concept of time); 
two notes to the Third DivisiOn of the First Part (SZ 349 [§ 68d] on the 
~enses o~ language, SZ 363n [§ 69b] on the grounding of intentionality 
m ecstatic temporality). It is of course not clear how much of this outline 
of the never-published second volume was actually written out in draft 
form at this time. But Heidegger had at least 26 galleys "in mind." 

November 25- Marbur? ~eceives a reply from the Berlin Ministry: "Dem 
Ersuchen des Herrn Mm1sters fur Wissenschaft, Kunst und Volksbild
ui_Ig .vom .11. November des Jahres-U I Nr. 7192-entsprechend, 
te1l~ 1ch mit: daB der Herr Minister dem Vorschlag, dem Professor Dr. 
Hezdegger die plan.~aBige ordentliche Professur zu ubertragen, auf 
Grund erneuter Prufung aller nur dargelegten Gesichtspunkte nicht zu 
folgen vermag." 

("In accord with the request of November 11 from the Minister of Sci
ence, Art and National Education, I wish to communicate that the Minis
ter, upon reexaminatio~ of all the represented points of view, cannot 
follow the reco~~~ndatiOn to grant Professor Dr. Heidegger the tenured 
full professorship. ~On December 1, Heidegger receives the page proofs 
re~ur~ed from Berlm. On December 2, he informs jaspers of this second 
reJection. 22 

;?~cemb~r 22 - Heidegger (from Marburg) to Elisabeth Blochmann: 
~~g~nthc~ muBte ~er Brief von der Hutte kommen .... Statt dessen 

Sitze Ich h1er-am Ubergangskapitel" [d.h. zwischen dem 2. und 3. Ab
schnitt des I. Teils von SZ]. 23 

(":his letter really should have come from the cabin .... Instead here 
I Sit-on the transition chapter" [between the Second and Third Di~ision 
of the First Part of BT].) 

·December 26- ~eidegger (from Marburg) to Jaspers: "Ich komme also 
am 1. Jam:'ar. D1e genaue Ankunft tt::~le ich noch mit. Mit gleicher Post 
erhalten S1e Bogen 17 und 18. Das Ubrige bis 23 bringe ich mit. Vier 
Bogen fehlen noch."24 

("I am c?min? [to ~eidel?erg] on January 1. I shall let you know the 
exact arnval time. With this post, you shall also be getting galleys 17 and 
18. The rest, up to galley 23, I'll bring with me. There are still 4 galleys 
to go.") 

1927 

January 1-:-10- Early on in the conversations with Jaspers (say, by Janu
ary 4), He1degger comes to the realization that the composition of the 
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Third Division of the First Part of B T, bearing the title "Time and Being" 
(cf. SZ 39), was "inadequate" (unzureichend). He ac?o~dingly_postpones 
his original plan to publish the second volume ~f B f _n_nm~d1atel~ after 
the first. The later Heidegger (in 1941) recalls this deoswn m the follow
ing words: "Der EntschluB zum Abbruch wurde ~efaBt. in den let~ten 
Dezembertagen 1926 wahrend eines Aufei_Ithaltes m ~e1delberg be1 K. 
Jaspers, wo mir aus lebhaften freundsc~afthchen ~~semandersetzunge_n 
an Hand der Korrekturbogen von 'Sem und Zeit klar wurde, daB d1e 
bis dahin erreichte Ausarbeitung dieses wichtigsten Abschnittes (I, 3) 
unverstandlich bleiben musse. Der EntschluB zum Abbruch der Verof
fentlichung wurde gefaBt an dem Tage, als uns die Na?hricht ~om Tode 
R. M. Rilkes traf. - Allerdings war ich damals der Memung, ubers Jahr 
schon alles deutlicher sagen zu konnen. Das war eine Tauschung."

25 

("The decision to postpone came to me in the last days of Decem?er of 
1926 during a visit in Heidelberg with Karl Jaspers. O~t of our fnendly 
but lively disputes over the galleys of Being and _T~":e, It became clear to 
me that the elaboration of this all important DIVlsiOn (1, 3) drafted up 
to that point had to be incomprehensible. The decision t? d~scontinue 
publication took shape on the day that we got the news of R1lke s cleat~. -
Of course, at the time I thought that in the course of the year everythmg 
could be said more clearly. That was a delusion.") 

March 1 - Heidegger to Jaspers: "Die Druckerei hat wieder reichlich 
pausiert, so daB heute erst den letzten Bog~n [N r. 27 /28] ,~n der ~rsten 
Korrektur wegschicken kann." Helene Weiss solle Jetzt noch emma! 
eine Gesamtrevision der Bogen bezuglich sinnstorender Druckfehler" 

machen.26 

("The printing process has once again been_ s~bstantially de~aye~. It was 
only today that I could return the last galley m Its first correcu~n.. Helene 
Weiss shall now do "a complete review of the galleys once agam m search 
of meaning-distorting typos.") To that end, Heidegger asks Jaspers to 
forward the galleys in his possession to her. 

March 22 - The final corrections of the galleys are completed by the 

printer. 27 

April 18- Heidegger to Jaspers: "Den _Yerlag h~be ich v_or ei~~g~r Zeit 
verstandigt, Ihnen ein Exemplar von Sem und Zeit zu schiCken. ( Some 
time ago, I arranged with the Press to have a copy of B_ezng and Tzme 
sent to you.") On May 1, Jaspers confirms t~at ~e has rece1~~d the book. 
Sein und Zeit thus first appears in late Apnl 1927 and not m February 
1927," as the old Heidegger recalls.28 Confirmations: / 

about April 25 - From the reminiscences of Fritz Heidegger,. b~~Jth_er 
of Martin: "Am 3. Mai 1927 starb die Mutter, neunundsechZigjahng, 
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nach qualvollem Leiden; ihr hast Du bei Deinem letzten Besuch, neun 
Tage vor ihrem Tod, Dein erst kurz vorher erschienenes Werk 'Sein 
und Zeit' uberreicht."29 

("On May 3, 1927, our mother died, 69 years old, in excruciating suffer
ing. In your last visit, 9 days before her death, you had given her a copy 
of your work, Being and Time, which had appeared shortly before.") 

May 8 - Husser! to Heidegger: "Bekommen Sie die Druckbogen der 
gegen Schluss fur Sie besonders interessanten Becker-Schrift?"30 

(Are you getting the galleys of the Becker-text, which is especially inter
esting for you toward the end?") 

May 11 - Only in the second week (4th double hour) of the course of 
SS 1927 does Heidegger for the first time mention "the First Half of my 
treatise, Being and Time, which has just appeared" (GA 24:78/56). The 
formulation is significant: the Second Half is obviously still "in progress." 

May 24- Husser! to Heidegger: "Haben Sie Beckers Arbeit mitgelesen? 
Direkte Anwendung der Heideggerschen Ontologie."31 

("Have you also read Becker's work? Direct application of Heideggerian 
ontology.") 

May 26- Husser! to Heidegger: "Ich vergaB [ vor 2 Tagen], Ihnen einiges 
zu schreiben: 1) Fink war offenbar durch Ihre Zusendung sehr erfreut; 
er hat mir davon im Sprechzimmer fast strahlend erzahlt. 2) Haben Sie 
an J. Cohn ein Freiexemplar dirigiert? Er wartet darauf und halt es fur 
eine Selbstverstandlichkeit, da er Ihnen seine Dialektik gesendet hat. 
Es ist eine unausweichliche Notwendigkeit, daB Sie ihm ein Exemplar 
schicken, er ware sonst todlich beleidigt ... "32 

("I forgot [two days ago] to write you a couple of things: 1) Eugen Fink 
was obviously very pleased over your sending him a copy. He told me 
about it in the office almost beaming. 2) Have you dispatched a free copy 
to Jonas Cohn? He is waiting for it and takes it as a matter of course, 
since he sent you his Dialectic. It is an unavoidable necessity that you 
send him a copy. Otherwise, he would be deeply insulted.") 

May 29 - Heidegger to Blochmann about a belated birthday present: 
"Mein Buch ist erschienen. Ihnen ist ein Exemplar zum Geburtstage [am 
14. April] zugedacht."33 

("My book has appeared. A copy is meant for you for your birthday.") 

June 14- Hans Reiner (from Marburg) to Husser!: "Professor Heideg
gers Vorlesung ist von hervorragender Klarheit. Zugleich ermoglicht das 
nun endlich erschienene Buch, die Dinge in den Gesamtzusammenhang 
seiner Anschauungen hineinzustellen und sich damit auseinanderzu
setzen."34 
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("Professor Heidegger's lecture course is superb in its clarity. At the same 
time, the book, which has now finally appeared, allows one to situate the 
things in the total context of his insights and to come to fundamental 
terms with them.") 

May-July = SS 1927 - Upon first publication in 197 5, the old Heidegger 
identifies the entire course on "The Basic Problems of Phenomenology" 
as a "new elaboration of the Third Division of the First Part of Being and 
Time" (GA 24: 1/1). 

October 6- Heidegger to Bultmann, who is diligently studying BT, and 
inquires about the still unpublished Second Half: "Am II. Teil von S.u.Z. 
habe ich streckenweise gebessert. Aber ich muB wohl das Ganze noch 
einmal neu schreiben, da Wichtiges oft gar nicht ausgewertet ist. Ich 
lasse mir Zeit; denn was ich so beilaufig hore, hat 'man' keine sonderliche 
Lust, das bisher Veroffentlichte zu studieren. Am wenigsten in den so
genannten 'Fachkreisen'; zum Teil mag es Arger sein dariiber, daB es 
nicht in den ausgetretenen Geleisen lauft; zum Teil sind die Dinge 'inhal
tlich' unangenehm. 

Aber ich habe doch zum mindesten bewiesen, daB ich etwas drucken 
lassen kann." 
("I have improved upon portions of the Second Part of BT. But I proba
bly have to rewrite it in its entirety once more, since a number of impor
tant elements are not even sized up yet. I'll take my time. For from what 
I hear, 'one' has no particular inclination to study what has already been 
published. At least among the so-called 'experts'; in part perhaps because 
of irritation over the fact that it does not follow the beaten path; in part 
because the matters are disagreeable 'in substance.' 

But I have at least proved that I can get something into print.") 

SUMMARY: THE PRINTING OF BT 

With the collapse of plans to publish a 75-page article on "The Concept 
of Time" in one journal, Heidegger initiates plans in November 1924 
to publish it instead in volume 8 of Husserl's Jahrbuch in a "somewhat 
expanded" form. The "Time" thus replaces the "Aristotle" treatise (ini
tially intended for volume 7 of the Jahrbuch) as Heidegger's top publica
tion priority. But the pattern of hesitation and delay which prevented 
the Aristotle treatise from ever appearing now reasserts itself in the draft
ing of the "Time" essay. The "somewhat expanded" form eventually 
assumes the proportions of a work of at least two volumes. !P.e fi_r~t ~ajor 
expansion, concentrated upon what would become the F1tst DivisiOn of 
BT, takes place in the course of SS 1925, which, after the ill-fated journal 
article, may be regarded as the second (the first ontological) draft of BT. 

APPENDIX C 489 

For Heide~ger clearly utiliz~d his copy of Simon Moser's typescript of 
the course m the final draftmg of BT. That finalizing of the draft was 
pro_mpted by an att_empt on the part of the Marburg faculty to renew 
the_Ir reco~~e.ndatiO~ to pr?mote Heidegger to a full professorship, 
which was IOitlally reJected m January 1926 for lack of publications. 
Heide_gger, at ~his P?i~t sudd~nly enthusiastic over Kant and belatedly 
resortmg t? existentialist t~rmmology on a massive scale, composes the 
final dr~ft m raw manuscnpt (up to § 77 on Dilthey-Yorck)35 in a single 
month, m March 19~6, and manages to get a clean handwritten copy 
(Reznschri[t) of a port~on of it (amounting to 11 galleys of the final 27) 
to the pnnter on Apnl I. It is not clear whether just these 11 or as many 
as 14- ~5 _galle_ys (the entire First Division of BT) were finally, dispatched 
t? Berhn m mid-June 1926. In either case, the Berlin Ministry of Educa
tion rendered its verdict in November 1926, adjudging the printed frag
ment to be "inadequate" to justify a promotion. But in the meantime 
Heid~gger continues to write, finalizing the Second Division for a pres~ 
deadlme of November 1, and roughing out the Third Division and Sec
ond (historical) Part in a considerably expanded form. The projected 
~ength of the ~~nuscri~t ~hus increases from 34 to over 50 galleys, lead
mg to the decisiOn to divide the text into two volumes. But discussions 
with Jaspers abou_t the extant galleys of BT, in the first days of January 
1927, prompt He1degger to delay the publication of the second volume 
until he can produce a clearer formulation of the Third Division. This 
sticking point in the text in the end goes beyond temporary postpone
ment. Aft~r several attempts to rewrite the Third Division, Heidegger 
finally dendes to abandon the project spelled out in the context of BT 
as such (in 1929-30?). 36 The version which first appears in late April 
1927 thus becomes a permanent fragment, an "astonishing torso," a bold 
brash but premature "way" precipitated by academic circumstance. 
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Genealogical Glossary of Heidegger's 
Basic Terms, 1915-27 

The translation of the term is typically followed by its chronological span 
of usage, that is, when it was first ~nd (~here_ pertinent) _last ~sed by 
Heidegger as a terminus technicus durmg this penod concl~dmg With BT. 
The genealogies are but the briefest of capsule summanes _of the more 
contextual treatments in the foregoing text, though they at times supple
ment that text with further doxographical detail. 

Abfall, abfallen (lapsing) - The first stirrings of a sense of "fallenness" 
(Verfallenheit), in SS 1920, where abfallen serves to br~ad~n th_e need for 
Destruktion beyond the overcoming of theoretical O~Jecufi~auon to that 
of every lapse from the originality of human expenence mto everyday 
superficiality. Cf. also WS 1920-21, W~ 1921-22,_0ct. 1922, SS 1923, 
etc., where the lapsing is into narrow regwnal domai?S tak_en ~s ab~olute, 
or is described as a falling off into significance and Its objecu_ficatwn, as 
a result of total absorption in the What of the world to the disregard of 
its How, approximating what Husser! means by the "natural attitude." 

Alltaglichkeit (everydayness)- On opening day in WS 1919-20,_i~ is ~e
scribed as the "surface existence of the unaccentuated accent of hfe. It 
receives its overtly temporal sense first in the terminological context of 

ss 1923. 
Angst (angst, dread)- Mentioned in passing in SS 1923, it is first a~alyzed 
at the end of WS 1923-24. The analysis is deepened and refined m e~ch 
of the three drafts of BT. Its precursor, timor castus (pure fear), ~ece1ves 
extensive treatment in the Augustine course of SS 1921, t_nd IS me?
tioned again in SS 1924 in connection with Arist~tle's analysis, of fear m 
Rhetoric II. The earliest allusion to dread occurs m WS 1919-20, by way 
of Otto's "experience of the Holy." 
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Anwesenheit (presence) - In his gloss of Parmenides' "It is" in SS 1922, 
Heidegger comes within a hair's breadth of equating the Greek sense of 
being as ovuia with "constant presence" ... but he does not. He likewise 
fails to do so in WS 1923-24 in his discussion of that dominating presence 
(napovuia) of the Greek world, the sky. It is probably not until early 
1924, in a talk that he was preparing on NicomacheanEthics 6, that Heideg
ger first overtly identifies ovuia as Anwesen (property, real estate) with 
constant presence. This central character first receives its full elaboration 
in the Aristotle course of SS 1924 under the heading of Gegenwartigkeit, 
presentness. But already in November 1924, Heidegger is pondering 
the implication involved in the two distinctly different senses of"present" 
(Gegenwart), as presence (Anwesenheit) at a place or in a context (die 
Prasenz), and as the temporal dimension of the "now" (das Praesens). 
Nevertheless, in SS 1925, terms like Gegenwartigkeit, Anwesenheit, and 
Prasenz tend to be used synonymously, even though "appresentation," 
with its tacit "pale and inconspicuous Anwesenheit of the world" (GA 20: 
2561189), tends to suggest an absent presence. But in WS 1925-26, being 
as presence is made possible by the empowering presentifying (Gegenwar
tigen) of the present tense, understood as the discoveredness of truth, 
such that presence (Anwesenheit) and the present (Gegenwart) together 
constitute Prasenz (GA 21: 193). Such distinctions were to have been the 
topic of the never-published Second Half of BT, to some extent devel
oped in SS 1927 (cf. "Prasenz" below). 

apophantisches "als" (apophantic "as") - First thematized in the gloss of 
Aristotle's theory of speech in SS 1922, but named as such first in a 
similar context in WS 1923-24, as the "as" that "shows" as opposed to 
the "as" that distinguishes, the "critical 'as.' " Its distinction from the 
hermeneutic "as" occurs first in WS 1925-26. 

Apprasentation, apprasentieren (appresentation, appresent) - Taken from 
Husserl's Ideen II, they appear only in SS 1925 to describe 1) the relations 
of presence between world and things, and 2) the expository interpreta
tion of such tacit presences. Replaced primarily by Gegenwartigen (pre
senting, making present, presentifying), also of Husserlian coinage, but 
also synonyms like mitentdecken (co-discovering). Notes in his Moser tran
script of SS 1925 indicate that Heidegger first experimented with alterna
tives like beibringen (bringing forward) and freigeben (opening, clearing, 
making free), both frequently used in Sein und Zeit. 

Attgenblick (the moment) - First thematized in translating Aristotle's 
'Katpo<; in Oct. 1922, where phronetic insight is regarded as the way in 
which the "full moment is held in troth" (p. 36). This translation from 
the Greek also plays a major role in SS 1924 in depicting rhetorical-
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political decisions. Its first usage in BT underscores i_ts visual sens~ ?f 
Augenblick (SZ 328), moment of insight, in fact a last-mmute emphasts m 
the galleys not in the text first sent to the printer in November 1926. 
In WS 1929-30, Heidegger identifies this term as Kierkegaard's most 
prescient insight (GA 29/30:225), thereby acknowledging its Christian 
heritage (cf. WS 1920-21). But the young Heidegger of 1917 al:e_ady 
singles out the term in his reading of Schleiermacher's texts on rehgwn. 

Ausgelegtheit (interpretedness) -First introduced in Oct. 1922 (p. _9) as 
the interpretation of the world transmitted to us through the habtts of 
circumspection, it is in SS 1923 associated with the everyday interpreta
tion promoted by the Anyone. 

Aussein auf (being out toward) - First mentioned in Oct. 1922 (p. 6) to 
specify the directedness involved in caring, how it mov~s and_ is m_ov~d 
(p. 49). Related to the Aristotelian-scholastic concept o_f mte1_1t10nahty m 
SS 1923, the resolution of the "ins" and "outs" of the mtentwnal move
ment is tentatively explored (GA 63:70, 86, 98f.). The unfinished charac
ter that it gives to the wholeness of Dasein, always "out toward what it 
is not but can be," is juxtaposed with death's finish first in November 
1924. This provides the key, in the closing weeks of WS 1925-26, in 
shaping the formal indication of ex-sistence, central to the final draft of 
BT (March 1926), transforming its sense in the direction of the pure 
possibility of ek-static temporality. 

Bedeutsamkeit (meaningfulness, significance)- Already in KNS 1919, re
garding the environing world, it is said: "The meaningful is the pri
mary . ' .. " (ZBP 73). Suffixed as a terminological present perfect "-ness" 
first in WS 1919-20, and identified as the containing sense of the rela
tional sense of caring in WS 1921-22. In SS 1925, doubts are expressed 
regarding its appropriateness to describe the phenomenon involved, 
namely, the relation between discursiveness and world (GA 20:275/202); 
but it remains the defining character of "worldliness" into BT. 

Befindlichkeit (disposition, disposedness)- Mention_ed in passing since WS 
1919-20 to elaborate the situated character of hfe, how I find myself 
(mich befinden), it receives its precise se~se (and opti~al tran~lation) fr?m 
its Aristotelian equivalent, ow:Oixn<;, m SS 1924, m the Greek lextc_al 
context which also relates it closely to the passions. It is precedented m 
the young Heidegger's preference in his phenomenology of religion for 
"felt intuition" (Schleiermacher) over perceptual intuition: "I find myself 
dependent ... I feel myself dependent" (Adolf Reinach)/ 

Begegnis (encounterivity)- First introdu:ed in WS 1921-22 (G~ 61:91) 
as the basic experience and mode of bemg-there of worldly obJeCts. Its 
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close associatio? with Besorgnis (concernedness: GA 61: 136) suggests that 
the encounter 1s by and large tacit. 

Bekilmmerung (affliction, distress, concern, ergo "distressed concern") _ 
En? of SS_ 1_920 to Oct. 1922. First introduced as the original motive of 
ph_tlosophtzmg prompted by the very facticity oflife. In the last terminol
ogK_al usage, the emphasis abruptly falls on the active side of the vox 
m~dza. But at first, it tends to suggest both "being troubled" and "trou
blmg oneself, worrying." Translates the biblical OA.'it/n<; (Bedrangnis Trub
sal,"Not) ~n t~e religion courses of 1920 and 1921. Gradually dis~laced 
by c~re(_mg) (Sorgen) and to some extent Angst: in SS 1921, Augustine's 
cura 1s still translated as "being distressed" rather than "care." 

Besorg:n ~concern) ~ First thematized in WS 1921-22 to express the 
actuahzatwn of canng (Sorgen) in world-laden cares, in the persistent 
state of concernedness (Besorgnis; GA 61: 135). Cf. Begegnis. 

Bewandtnis (intentional [orienting] nexus, interwoundedness circum
standing, standing, bearing, relevance, deployment) - Lask's alternative 
word for form already adopted by Heidegger in the habilitation to indi
cate how a matter is_ to be taken or viewed. In SS 1925, it first replaces 
B~deutsamkezt to spectfy the orientation to be taken to an Other in accord 
wtth the Other's state, stand, condition in the context of the world 
~"wher~ you stand with me"; GA 20:357/259). In WS 1925-26, the term 
ts restncted _to define the state of functionality, compliance and readiness 
o~ handy thmgs. In BT, accordingly, it becomes the very being of han
dmess. 

Bezugssinn, ~e~altssinn, Vollzugssinn (relating sense, containing [content] 
sense, actuahzmg sense: the triple formal schematism of intentionality)_ 
WS 1919-20 to SS 1922. The comprehensive Zeitigungssinn joins the 
three only in WS 1921-22 and SS 1922. In Oct. 1922, the terms are 
used without the "sense," but are still schematically and formally associ
ated with each other. 

J}as:in (Dasein, being [t]here) - At first called the historical I of the 
pnmal s~mething" (life in and for itself), the situation I, factic life, factic 
~tfe expenence, human life is first described as "concrete actual Dasein" 
~n SS 1920. The ins and outs of "da sein" are first vectorially distinguished 
tn th~ J aspers-r_evie:V ,?f September 1920. "Dasein" is first adopted as a 
techmcal term, t.e., ts formally indicated," in SS 1923, in relation to the 
temporal particularity (jeweifigkeit, eKCW"TO<;) of its facticity or its "being " 
!llways "there" before and beyond any "having." ' 

Destruktion (de[con]struction)- First called Kritik on the opening day of 
SS 1919 before it emerges as such at the end of WS 1919-20, thus at 
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times called the "critical-phenomenological destruction" (SS 1920) of the 
effects of objectification and regionalization (structured by genera and 
species), and conceived as a method of returning presuppositions back 
to their origins in factic life experience. Already in SS 1920, it is linked 
to "systematic deconstruction (Abbau)." 

Durchschnittlichkeit (averageness) - The averageness of the public lived 
by the Anyone first emerges in Oct. 1922. The interpretedness of chatter 
(Gerede) in the temporality of everydayness joins this terminological con
stellation in SS 1923, where Kierkegaard's influence is acknowledged 

(GA 63:30f., 85). 

Entdecktheit (discoveredness, uncoveredness) - The term is introduced 
in the first draft of BT in November 1924 in conjunction with the dis
posedness of the in-being of Dasein, as a revelatory phenomenon which 
is broader than the disclosedness of the world, and so comprehending 
it. Only in B T is this aletheic dimension belonging to Dasein itself instead 
called disclosedness, while "discoveredness" is now restricted strictly to 
the revelation of entities which are not Dasein (SZ 85). 

Entschlossenheit (resoluteness, resolve, "un-locking")-It first appears in 
Oct. 1922 (p. 2) in relation to the "ability to unlock," as Heidegger's 
handwritten marginalia to the text later underscore. Resolute deciding 
(sich-entschliessen) translates Aristotle's 1rpoaipem<; in SS 1924. The brunt 
of the very first analysis of the authentication of temporality in Nov. 1924 
is carried, not by "conscience," but by the "being futural" of resoluteness, 
understood as discoveredness open to the disposition of angst. 

Entweltlichung (unworlding, deprivation of worldhood) - Of the effects 
of objectification and reification first outlined in KNS 1919, which in
clude unliving, designifying and dehistoricizing, it is "unworlding" that 
emerges again in SS 1925 (GA 20:227, 249, 266, 298, 301, 308, 313f.) 
and so finds its way into BT (SZ 65, 75, 112). 

Ereignis (properizing event, appropriating event)- Clearly destined from 
the start to be the central "terminus technicus" of Heidegger's entire 
Denkweg to identify the very source and "primal leap" (Ur-sprung) of 
experience, this etymologically rich term nevertheless goes into dor
mancy for almost a decade after its initial thematization in KNS 1919 
and SS 1919, replaced during that period by the Christian and Greek 
kairological sense of time as the Moment. Er-eignis is first~troduced in 
KNS as the central characterization of the most intense lived experience 
(Er-leben) of the historical I in close conjunction with the meaning-bestow
ing dynamics of the It which "worlds" (ZBP 69, 74f.). The I is fully there 
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in the "It worlds" of the primal something such that "I myself properize 
(er-ezgn~~ It to m~s~lf _and I~ properizes (er-eignet) itself according to its 
essence (7 5 ). ~h-Is n~umate mvolvement with the primal It of Being thus 
prompts the d1~tmctwn between events which "happen" (passieren: ZBP 
2?5) tom~ passwnally and move me by situating me, and processes (Vor
g~nf!e) w_hJCh pass befor~ ~e objectively. The KNS-Schema accordingly 
~hstmgmsh,?s the sheer md1fferenc_e of the formal-objective "something 
m _gen~ral ~~om the pret~eoreucal pr~worldly "primal something" 
whiCh IS the mdex of the highest potentiality of life" in and for itself 
(ZBP 115). 

. I_n_BT, however, the occasional use of Ereignis at least in the two extant 
Divisions returns to its mundane sense of objectified and reified imper
sonal historical events past and gone (SZ 250, 253, 257, 284, 290, 378, 
~8~, 389). It is on~y in SS 1928 that a tendency back to its originally 
mtu_nate sense beg1~s to assert itself: in a redescription of ecstatic and 
honzo~al temporality, primal time and primal history are understood 
dy~am1~ally as a generative temporalizing which "worlds," as an "es gibt" 
whiCh y1elds the "nihil originarium" of a world (GA 26:270/209 272/ 
21 0)._ This is more ontically described as "the Ereignis of the world~entry 
ofbei_n?s" (274/212), or the Urereignis which is essentially generative tem
porahzmg. Some advance is made in articulating this primal event in the 
concurrent seminar of SS 1928 on Aristotle's Physics, where, in order 
to exp~~ss the incomplete "underway" character of movement, ovva1.w; 
(c~pa~I~lty, power) is translated more phronetically as Eignung (aptitude, 
smtabilit('), and the question is then posed how this adaptation to ... , 
appropnate~ess for ... , determines the Ereignung of generative move
ment, the pnmal event of human history. Much like the formal indication 
?f ex_-sis_tence in _BT, accordingly, the focus on Aristotle's evepyeta 
areAYJ<; (m 1928 still meant for the Third Division of the never-published 
Se~on~ Pa~t of BT) reverses the dominant Greek sense of finished being, 
pomtmg mstead to the generative event which possibilizes actuality in 
the absence of presence welling up from the concealment of unconceal
ment (so in the later Heidegger). 

Erschl~ssenheit (disclosedness) - World as meaningful context of refer
ences IS first characterized as disclosedness in SS 1923. But as the habitual 
absorption in averageness, this particular at.ij8eta of disclosedness (GA 
63:99) co:e~s up the ownness and potential authenticity of Dasein (63: 
85), that ~s, Its potential disc~veredness. Only with BT does Heidegger 
reverse h1s terms and speak mstead of the disclosedness of Dasein and 
the discoveredness of (usually) entities within the world. But even then 
the world itself in its worldliness or its being-there (SZ 85f., 132) is re~ 
garded as disclosedness. 
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Existenz (existence, ex-sistence)- In contrast with Jaspers's Psychologic der 
Weltanschauungen, which takes Kierkegaard's "existence" as a Kantian 
idea for the whole of human life, Heidegger in his review ( 1920-21) 
suggests that Existenz be regarded methodologically as a "formal ~ndic~
tion" of the sense of being of the "(I) am." But Jaspers was nght m 
looking to limit situations like death and guilt for illumination into the 
phenomenon of existence. Thus, existence reappe~rs in Oct. 19~2 (pp. 
13f.) as the authentic being oflife accessible in the dtstressed quesuonmg 
of its facticity, in a countermovement to life's tendency to lapse. Existenz 
here is but one possibility in the more comprehensive facticity (being) 
of life. Moving from these two "private communications" to his peers to 
the first public usage in the lecture course of SS 1 ~23, we find the s~~e 
restricted sense of Existenz, narrowed down to Dasem's ownmost posstbtl
ity. It is only in WS 1925-26 that Existenz assumes a universalized sense 
of possibility, by way of the formal clue of "being out toward," and be
comes the formal indication of ex-sistence in the last draft of BT. 

existenzial (existential)- Coined by Heidegger only during the final draft
ing of BT (March 1926) to distinl?uish _his ontolog~cal_ c_ategor_izing of 
the Existenzialien from the ontic-extstenuell level of mdtvtdual hfe. The 
purported earlier usages of this term are either later insertions pos_tdat
ing the courses (e.g., GA 21:151, 267) or misinterpretations of Hetdeg
ger's abbreviation "ex." (e.g., GA 61:98). 

Existenzialien (existentials) - First in SS 1923, it is suggested that the 
interpretation of facticity in terms of its unique possibility of Existenz will 
yield special categories which accordingly are to be called "ex_istenti~ls." 
In WS 1923-24, instead of facticity, Dasein is the prepossessiOn whtch, 
when pre-viewed in terms of its being, yields those preconceptions called 
"existentials." It should be noted, however, that both usages are but pass
ing mentions. Only at the very end of WS 1925-26 does Heidegger's 
search for "existentials" seriously begin. 

existenziell (existentiell) - This Kierkegaardian spelling (almost: cf. GA 
61:182, where the Diederichs translation is already modified by the Hei
deggerian "z") is used once in SS 1920, more frequently in ~eidegger's 
letter of August 1921 to his existentialist student Karl Lowtth. But the 
adjective receives terminological sustenance first in Oct. 1922 (pp. 1 ~f.), 
with the introduction of Existenz, understood as the most umque, Le., 
"existentiell," possibility of life's facticity, into the core of Heideg?e~'s 
conceptual framework. It is first linked to the "ontic" side of Dasem m 
BT itself. / 

Faktizitiit (facticity) -The locus classicus of the ten~ i~ in the post-Kan_~ia~ 
"irrational hiatus" between aposteriori and apnon, where Faktzzztat ts 
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paired with Logizitiit and specifically set off from it first by Fichte. After 
discussing it in its neo-Kantian sense, Heidegger then makes the term 
his own at the end of SS 1920 to refer to the primal reality of factic life 
experience, already charged with its own hermeneutic "logicity," thereby 
collapsing and conflating the post-Kantian distinction. 

formate Anzeige (formal indication) - Not so named until WS 1919-20, 
this core feature of Heidegger's hermeneutic method is virtually an
nounced two semesters earlier in the KNS-Schema, which diagrammati
cally singles out the power of formality to gain access to the pretheoreti
cal, preworldly "primal something" of our being. Never fully explained 
in his "phenomenological decade," especially after the cursus interruptus 
of WS 1920-21, it is last mentioned in WS 1929-30 by Heidegger 
himself. 

Fiirsorge (solicitude) - First introduced as a third form of care in WS 
1925-26, and illustrated by the two formal extremes of "being-for" the 
Other (GA 21:222f.). 

Gerede (idle talk, chatter) - Introduced first in SS 1923 to describe in 
more detail the nature of the interpreted ness occurring within the aver
ageness and publicity of the Anyone, elements which were already in 
place in Oct. 1922. 

Geschichtlichkeit (historicality, historicity) - In an oral ad-lib in the last 
hour of KNS 1919 recorded in student notes but not in the published 
edition, Heidegger first speaks of the "immanent historicity of life in 
itself' stemming from its "motivated tendency and tending motivation" 
which therefore lends itself to a "hermeneutic intuition" (ZBP 117). This 
"robust reality" (ZBP 135) of historicity as "meaning-giving element" 
(FS 350) is in WS 1919-20 described as a spontaneous experience of 
experience, a repetition of experience itself. This having of itself in self
accompaniment, this streaming return of experiencing life upon already
experienced life, defines a familiarity of life with itself which at once 
indicates its self-understanding and, in the formal schematism of inten
tionality, its sense of actualization or fulfillment (Vollzugssinn ). G~ing back 
to the fifth of six senses of history in SS 1920, the Jaspers review calls it 
the "history which we ourselves 'are' " (GA 9:5) to distinguish it from 
the object-historical of typical historiography. In WS 1920-21, the "his
torical" is formally indicated as "the temporally becoming and, as having 
become, past." With the introduction of the problematic of death in Oct. 
1922 (p. 13), the historical is to receive its basic sense from temporality. 

'This futurizing of the return to the past continues in the two essays on 
"The Concept of Time" of 1924, but a full account of historicality is first 
developed only in BT itself. 



498 APPENDIX D 

Gewissen (conscience) - KNS 1919 makes passing mention of Schiller's 
critique of Kant for "shoving" every experience of the ought into the 
"blind power" of conscience (ZBP 45), but otherwise the young Heideg
ger never overtly mentions this neo-Kantian sense of consciousness divided 
between the normative and the naturally necessary, taut between apriori 
reason and the factually irrational. In the Jaspers review, however, the 
"actualization of conscience" is related to the middle-voiced phenomenon 
of being troubled and troubling oneself in a peculiar nonobjective union 
of the self's past, present, and future (GA 9:32f.). Having myself (in 
distress) is having a conscience. The emphasis on responsibility for the 
historical past in this same context is reinforced three years later in a 
passing mention of the conscience as one way of coming back to one's 
past and repeating it authentically in its How (BZ 25). But conscience 
receives scant development in the following treatments (November 1924, 
April 1925, SS 1925) of authenticating temporality through conscience
guilt-resolve. Only in BT does conscience receive its functional sense of 
"call" to absolute responsibility in the only thoroughgoing development 
of this basic triad. 

Geworfenheit (thrownness)- First coined in the final draft of BT, promp
ted by the formal indication of ex-sistence, as a co-original correlate to 
"projection" (Entwurf). A more psychological version of this dynamic 
pairing, motive-tendency, was a staple in Heidegger's courses from 1919. 
The pairing passion-action, already evident in the middle-voiced phe
nomena of the double genitive of receiving the Word of God in WS 
1920-21, is thematized in SS 1924 in relation to disposedness, Befind
lichkeit. 

gleichursprunglich (equiprimordial, co-original) - First used in the habili
tation ( 1915), typically in the heterothetical context of the co-originality 
of the same and the other. Usages in the three drafts of BT tend to point 
toward the same context of Self-Other relations. 

Habe (ovcria as property, possessions of house-and-hold) - The "had" 
as property possessed is first introduced in WS 1921-22 as the original 
sense of ovcria, stemming from its usage in everyday Greek. It becomes 
a kind of formal indication of the ousiological element in life and thought 
into BT. 

Hermeneutik, -isch-The old Heidegger mistakenly recalls that "I first 
used these terms (Titel) ... in SS 1923 ["Ontologie: Hermeneutik der 
Faktizitat"], as I began to sketch out the first notes for BT ... [and 
thereby] ... tried to think the essence of phenomenologf more origi
nally" (US 95/9). But a more original "hermeneutic" phenomenology 
was already being worked out in KNS 1919 by way of a hybridized "her-
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meneutic intuition" (ZBP 117), along with the more historical route of 
critical destruction to get back to the "essence of all phenomenological 
hermeneutics" (SS 1919: ZBP 131 ). In WS 1919-20, he calls this develop
me?t a "diahermeneutics." In WS 1921-22 and SS 1922, he develops 
basiC aspects of the "hermeneutic situation" and, in his "Indication of 
the Hermeneutic Situation" for interpreting Aristotle in Oct. 1922, iden
tifies his "fundamental research" project as a "phenomenological herme
neutics of facticity" (p. 16). 

hermeneutisches "als" (hermeneutic "as") - The idea is already contained 
in Oct. 1922 in Heidegger's interpretation of Nic. Ethics 6 and his notion 
of Ausgelegtheit, but is first so named explicitly in WS 1925-26, in contrast 
with the apophantic "as." 

hermeneutische Situation (hermeneutic situation) - There is first talk in WS 
1921-22 of an Evidenzsituation or Grunderfahrungssituation that provokes 
the "primal decision" (GA 61 :35) of passionate questioning, before Hei
degger speaks of the Verstehenssituation (38) which philosophy must ap
propriate, by interpreting the linguistic usage which the situation entails 
(4~), .in o~der to indicate the direction in which it is heading. In SS 1922, 
this Situation of understanding is first named the "hermeneutic situation" 
(GA 61:3 is a semester premature) and structured according to its pre
possession and preconception. 

Hingabe (devotion, dedication, submission, immersion) - Lask's term to 
describe our immediate experience of forms oflife (like values), in which 
we are already "given over" (hingegeben) to them, as a tacit intuition of 
the categorial dimension, is extended by Heidegger in KNS 1919 to in
c~ude the more overt working "intuition" sought by the phenomenolo
gist: a nonreflective categorial immersion or absorption (Hingabe) rather 
than an inspection (Hinsicht). But with the introduction of the tendency 
of ruination or falling in 1921-22, even the nonocular and empathetic 
Hzngabe, "lost" as it is in absorbed immersion, is viewed with suspicion 
as a way to access to the "matters themselves." 

Horizont (horizon) - One of those occasional words deeply secreted in 
the young Heidegger's vocabulary, in part from his reading of phenome
nology (cf. Ideen I, § 27, 44, 47, etc.). Passing mention in WS 1919-20 
of the "horizon of significance" of the world, in SS 1920 of the "horizon 
of historiology," in the Jaspers review (GA 9:22, 1f.) of the "distressful 
horizon of expectation" of existence and ofJaspers's own frequent usage 
of the term in "pacing off' the limits of the psychic for psychology. 
"Horizons" of research and inquiry begin to proliferate perceptibly in 
the Marburg years, in conjunction with the Greek "horismic" sense of 
definition. In this role, a horizon provides prefiguration (Vorzeichnung) 
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outlining directions in the field of questioning. It first takes center stage 
on the opening page of BT when time is projected as the "potential 
horizon for any and every understanding of being." 

horizontales Schema (horizonal schema) - The phrase is only employed in 
§ 69c (SZ 365f.) in BT to name the "whither" of the ecstases of time. 
After SS 1927, where the move to locate the Temporality of being itself 
upon the horizons of temporality collapses, the term disappears from 
the Heideggerian corpus. 

In-der-Welt-sein (being-in-the-world)- "Life is always life in a world" (WS 
1919-20). In SS 1923, "Dasein is being in a world" is identified as the 
formal indication of the investigation; the hyphenated phrase first occurs 
near the end of the course (GA 63:80, 102). It becomes the formal indica
tion guiding the first draft of BT in November 1924. 

Innerweltliches (innerworldly thing)- First called "world thing" (Weltding) 
in SS 1925 before it is less ambiguously termed "innerworldly being" 
first in BT itself. 

Innerzeitigkeit (innertimeness) - Perhaps the very last technical term to 
be coined for BT itself, to identify it as the time of "innerworldly beings" 
(SZ 235, 333, 412). In Heidegger's working manuscript of March 1926, 
it is first named "the time with which we reckon." The very last chapter 
of BT was accordingly tentatively entitled (in § 45) "Temporality and 
Dasein's Reckoning with 'Time' "before it is first drafted in late summer 
1926 under its final title, "Temporality and Innertimeness as the Origin 
of the Common Conception of Time" (cf. Appendix C). 

In-Sein (in-being, being-in) - The coining of being-in-the-world in SS 
1923 brings with it the question of what it means to be-i~ ... , "t~e h~w 
of 'in'-being as life out of the world" (GA 63:86). In-bemg recei~es its 
first full-fledged development primarily in terms of disposedness, discov
eredness, and interpretedness in the first draft of BT in November 192~, 
where it is finally but somewhat tenuously identified with "being-possi
ble" (cf. "Seinkonnen" below). In SS 1925, pains are taken to distinguish 
in-being from being-in (Sein-in! to eradicate every v~stig~. o~ spatial ~on
tainment from the former notwn. Rather than a bemg m somethmg, 
in-being is a "way to be," that of intimate involvement in habitative dwell
ing (GA 20:211ff./157f.). 

jeweiligkeit (at-the-time-ness, parti:ula~ whil~ness, te~poral particula:
ity) -Against the background of his Anstotehan reflectwns on phronette 
insight into the particular ultimate, what is to ?e done ~e and _now, 
and the place of the particular, eKWTTOV, in OUSlOlogy, Hei~egger m ss 
1923 formally introduces Da-sein as his technical term preosely because 
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~t indicates the "~articular while" which each of us is and has. The term 
iS by and large displaced by Jemeinigkeit in BT itself. 

kairologisch (kairological)- Only in WS 1921-22 and SS 1923, and briefly, 
t? refer to characters of Dasein that pertain t~ its peculiar nonobjective 
time, the temporality of its actualization. 

Krisis der Wissenschaften (crisis of the sciences) - The then widespread 
ph~nomenon of productive revolutions prompting the revision of the 
b~ste conc~pts of the ~arious sciences, and especially philosophy, is first 
discussed m the openmg paragraph of the Kassel lectures of April 1925 
and reiterated in SS 1925 (GA 20, § 1), WS 1925-26 (GA 21, § 3), BT 
(SZ, § 3), and WS 1927-28 (GA 25, § 2b). 

Lebenswelt (lifeworld) - 1918 to 1921, perhaps from conversations with 
H usserl. In the habilitation ( ~ 915-16 ), it is called the Erlebniswelt or Erfah
rungswelt, the world of expenence. In keeping with the neo-Kantian divi
sio~ of values, it tends to be used in the plural to refer to the scientific, 
ethical, aesthetic, and religious lifeworlds. 

leicht und schwer, schwierig (easy and difficult) - First introduced in SS 
1920 as categories intrinsic to the self-world: in contrast with the imper
son~l ease and ultimate security of the theoretical domain, the original 
motive of philosophizing, which in view of its orientation to actual Dasein 
is more than a science, is to revive the unease stemming from the dis
tressed concern (Bekummerung, later Sorge) inherent in life. Various Au
gustinian themes- I am become a question to myself, life is a trial, 
etc.-in SS 1921 bring out the biblical roots of the theme that "life is 
hard." In WS 1921-22, the Aristotelian account of the "endlessness of 
f~lli?ility" (GA 61:1 07ff.) through excess and defect, hyperbole and ellip
SiS, iS used to elaborate the same categories. The Introduction of Oct. 
1922 (pp. 3f) ident~fies ~he tranquilizing tendency to make things easy 
for oneself With the mertia (pendency) of falling. Thus, BT will continue 
~o speak of the "t~ndency to take things lightly and make things easy" 
m the Anyone: which_serves to "unburden Dasein of its being" (SZ 127f.). 
SS 1924 _asso~iates this co~forting sedation with a metaphysics of pres
ence which smce Parmemdes takes its orientation from the moods of 
hedonism. 

~ichtung (lighting, clearing, lighted clearing) - This central term is first 
Introduce~ in BT itself to name the "disclosedness of being-in" (SZ 170) 
under the mfl~enc~ of~he tradition of lumen naturale, according to which 

' the human bemg iS "hghted within itself' (SZ 133, but already in SS 
1925; GA 20:412). Its sporadic use in BT leads to the identification of 
the lighted clearing with the unity of ecstatic temporality (SZ 351 ). As 
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the condition of sight and its degeneration into curiosity, the temporal 
clearing that Dasein is accordingly replaces eternal vov<; in Heidegger's 
deconstructed ontology (SZ 170f.). But the clear disengagement of this 
"clearing of being" from the tradition of Lichtmetaphysik occurs only with 
the later Heidegger. 

das Man (the Anyone, Everyone, "they")- First introduced in Oct. 1922 
(p. 11) to specify the pronominal "subject" of the averageness of the 
public, it is first substantified into a noun in SS 1923 (GA 63:31). 

Mitsein, Mitdasein (with-being, co-Dasein)- Presaged by the introduction 
of Miteinandersein (being-with-one-another) in November 1924, both 
terms are first introduced in SS 1925 to articulate the initial encounter 
of the Other in her having to do with the world, her functioning in the 
world along with me. In this reciprocity of mutual comporting, accord
ingly, Others "are there with" (mit da sein) me, I "am with" (sein mit) 
Others. The terms are introduced to correct a confusion contained in 
the the notion of a "with-world": "For the world itself is never there with, 
but instead is that in which Dasein as concern is in every case" (GA 20: 
333f./242). 

Mitwelt (with-world) - WS 1919-20 to BT: Heidegger in SS 1925 at
tempts to drop this social worldliness from his triad of worlds (cf. "Mit
sein" above), but it is reinstated on a more subtle level in BT as the world 
that I "share with others" (SZ 118), beginning with the publicly averaged 
"with-world in which we are environmentally concerned" (SZ 125). 

Neugier (curiosity) -The phenomenological problem of the "genesis of 
the theoretical attitude" in KNS 1919, and the critique in subsequent 
semesters of the "aesthetic" and contemplative attitude, seemingly de
tached from worldly concerns, of philosophers like Natorp, Dilthey, and 
Jaspers, pave the way for an account of such attitudes in terms of the 
"temptation of curiosity." The stage is set by Luther's critique of the 
Church Fathers for their aesthetic idolatry of the glories of the world as 
a mistaken (Greek) way to God, supported by Augustine's critique of the 
perversa scientia of curiosity (SS 1921 ). In the Aristotelian context of SS 
1922, curiosity strays from the theoretical drive to see the whole by its 
excessive zest to see every particular. In the last two drafts ofBT, curios
ity is presented as a major moment in the tendency of falling. 

ontisch-ontologisch (ontic-ontological) - The "antic" and "archontic" are 
already part of the young Heidegger's vocabulary. There is thus some 
hint of this distinction from previous years (e.g., GA 61~3), but it is 
first clearly drawn in SS 1924 in distinguishing the different senses of 
Aristotle's ovCTia. Its first clear-cut usage in SS 1925 (GA 20:268/197) 
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articulates a classic phenomenological statement wh1"ch w1·Jl b · 
t d e reiterated 
or ecades to come not ?nly ~bout D_asein (SZ 15) but also about Bein 

and das E~ezgnzs: our onucally Immediate experience of being, for all it~ 
nearness, IS _at once the farthest removed from us ontologically. It is in 
BT that He1degger first openly broaches the problem of founding all 
ontology upo~ the concrete "antic fundament" of the ever-present back
ground expenence of our being. 

ontologische Df!Jerenz-T?e ide_a first enters the Heideggerian corpus in 
the 1 ~1_2 r_eview of Lask s Logzk der Phzlosophie, where the "third Reich" 
of vahdi~Y.IS set off fr?~, the two "hemispheres" of sensory and suprasen-
sory entities and their categories of being" ("Es 'ist' · ht d ·1 " . niC , son ern es 
g1 t. !·and Plat~ Is blamed for the "hypostasizing of the [transcendental-
] logical real_m mto metaphysical entities" (GA 1 :24). But it is first so 
named only I,? SS 192_7, as_the v~ry first of the "basic problems of phe
?ome_nologr In the ~ntenm,. this ontological difference tacitly asserts 
Itselfm vanous ways:_m 1915 m the analysis of"ens est" into its subject 
~atter_as oppo_se? to. Its heterological nexus (Bewandtnis: FS 323); finally 
m BT m the distmctwn of the antic and the ontological. 

Phiinomen (phenomenon) - Already in the habilitation, the young Hei
degger expre_sses a strong ~henomenological commitment, by later stan
dar~s border_mg on the naive, to the self-showing of the articulations of 
reahty ac~essi~l~ _th~ough simplex apprehensio, and thus directly readable 
~rom the fa~tiCitles themselves (FS 155). But it is only with the introduc
tiOn of the tnple context of surrounding worlds in WS 1919-20, under
s~ood as co.? texts of mani;,e~tatio~ (Bekundung) or a "somehow" of expres
SIOn, that ph~nomenon It~elf IS first ~hematized. "Everything that we 
~ncounter m hfe e~press~s Itself, puts Itself forward, appears, in short, 
Is a phenom~non. In h1s treatment of the formal indication in WS 
1920-2 ~, He1degger first distinguishes phenomenon from the less com
pre~;nsive Objekt and "counterstance" (Gegenstand), and then notes that 
the I?ternal word" or logos which gives itself in the phenomenon is 
a~cess1ble only th_rough the formal indication of intentionality in its 
tnple-sensed totality, where the senses of relation and actualization su
pe~sede that of objective content. The first glimmers of the Greek etymo
logical approach to phenomeno-logy occur in SS 1923 (GA 63·67) h 
th bl f · · , w ere 
. ~ pro em o the mherent self-concealing of self-showing phenomena 
IS also broach~d (76) .. The etymological analysis of phenomeno-logy is 
first fully earned out m the following semester and, shortly thereafter 
the ~?ree modes of_c,~ncealing with which phenomenology must contend 
(cf. ~erborgenheit below), on the basis of which phenomenolo is 
then fully defined in SS 1925 (GA 20, § 9) and in BT (SZ, §7). gy 
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Priisenz (presence)- This Latinization first becomes important in Novem
ber 1924 in connection with the inherent ambiguity of the term "present" 
in the Indo-European languages. Heidegger accordingly distinguishes 
between presence in a context or at a place (die Priisenz) and the temporal 
tense of the present (das Priisens). In SS 1925, the term is used indiscrimi
nately with its German synonyms Anwesenheit and Gegenwiirtigkeit, and 
even Gegenwart. But in WS 1925-26, Priisenz becomes the cover concept 
comprehending both being as presence (Anwesenheit) and aletheic truth 
as Gegenwart, the latter being understood in the active sense of Gegenwiirti
gen (presenting: cf. GA 21: l92f.). In SS 1927, Praesenz (sic in the German 
text: GA 24:433ff.) is the only horizonal schema of the Temporality of 
Being which is treated, in this second and likewise abortive attempt to 
draft the Third Division of BT. (Note that Hofstadter's translation of 
the German Praesenz by the purer Latin "praesens" interjects a potential 
translational confusion by orthographically conflating the distinction 
made by Heidegger in November 1924.) Cf. "Anwesenheit" above. 

Schuld (guilt, debit of existence) - The term first appears briefly in No
vember 1924 in the unmasking quality of resoluteness through "becom
ing guilty in not having chosen" and as the way of becoming (responsible 
for) one's own past. SS 1925 explicates the phenomenon a bit further, 
but only in BT is the term first thematized as the "content" of the call 
of conscience and as the debit already intrinsic to existence. 

Seinkonnen (can-be) - The first stirrings of the universalized "can be" of 
Dasein are to be found in July 1924, in conjunction with the outermost 
possibility of death (BZ l5ff.). In November 1924, Heidegger concludes 
that the most immediate being-in is being-possible, the original choice 
to be or not to be its There, its "that it is." Accordingly, Dasein always is 
what it can be. "The very being of Dasein is characterized as being-out
toward what it is not but can be." This "underway" character of Dasein 
is the complex that later gives birth, literally in the margins of this text, 
to the formal indication of "ex-sistence." The delayed incubation is re
flected in the tardy and halting first emergence of the noun-phrase "can
be" in the second, still nonexistentialist, draft of BT (GA 20:40l/290). 

Selbstwelt (self-world) - WS 1919-20 to SS 1925: The domain of origin 
of the around-world and with-world is the self-world, in which I first 
have myself tacitly in and through that world. The term does not appear 
in BT. 

Sinn (sense, meaning) - Despite the prevalence of the ~le-sensed 
schema of intentionality in 1920-22, understood from the start as three 
"senses of direction," the very sense of sense itself is not thematized until 
BT itself, where it is formally defined as the "toward-which according-
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to-whic_h_ (Woraufhin) of the projection," structured by the threefold pre
supposi_twnal structure of Dasein's hermeneutic situation, out of which 
somethmg becomes understandable as something (SZ 151). Cf. "Worauf
hin" below. 

S~tuat_ion ~situation) - The term is explicated and exemplified, with the 
h1ghhg?tmg ofth~ "situation I,"_in SS 1919, after Heidegger's reading of 
Jaspers s book, which appeared m early 1919 and made "limit situations" 
central i~ ill~minating existence. But the young Heidegger may have 
been culuvatmg the term already in 1918 from his reading of Schleier
macher and Spranger. In Oct. 1922, Heidegger distinguishes "situation" 
from "location" (Laf!~), and m~kes it the focus of phronetic insight. The 
term appears surpnsmgly late m the kairological context of BT itself (SZ 
299). 

~or~e (care)- ~recurso~s are the bibl_ic~l Bekummerung ( 1920) and Augus
tmes cura (1921). Canng (Sorgen) ISm WS 1921-22 identified as the 
r_elational sense of life (GA 61 :89) and, when this triple-sensed schema
tism recedes, as the "basic sense of the factic movedness of life" (Oct. 
_19~2, ~- 6). I_n this same context it is also already called, as a sheer formal 
md1catwn, simply "care." In BT, the very sense of care is found to be 
temporality pure and simple. 

Temporalien (tensors, temporals) - In WS 1925-26, the tensors are to be 
those char~ct:,rs :>f: ph~,nomena which_ are characterized through time, in 
contrast With zeithche characters which take place in time (GA 21:199, 
243). But in the last hour of the semester, such tensed temporals are 
renamed the existentials, which, curiously, at first turn out to be the 
tenses themselves. 

Temporalitat (Temporality) - At first used broadly in WS 1925-26 to 
r:fer t~ the "time-determination" (GA 21 :200) of all phenomena, begin
nmg with the _"Tem~orality of Dasein" (409), Temporalitat in the opening 
pages of BT IS restncted to the Temporality of Being, in contrast with 
the "temporality" (Zeitlichkeit) of Dasein. 

Transzendenz (transcendence)- Heidegger's treatise on the transcenden
t~ls, t~e habilitation of 1915-16, already relates transcendence to inten
twn~hty, drawn from its medieval context as the "transcendent primal 
r:la_uon of t~e soul to God" (FS 351 ). Heidegger thus cites Scheler's 
~Imil~r equatiOn, calling t~e human being "an eternal beyond" (GA 63: 
_5), m s~ 1923, along With texts from Calvin and Zwingli, which are 
repeated mto BT. But it is not until SS 1927 that transcendence becomes 
Heidegg~~'s "formal indication," thus detheologized and understood as 
the condition of the possibility of intentionality. 
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Umgang (getting around, going about, getting along, etc.) - First the
matized in WS 1921-22 to develop the How of the "rounds" (Um) in the 

world roundabout. 

Umsicht (circumspection, looking around) - the first description of the 
world-around in KNS 1919 is based on looking around more than getting 
around, but circumspection is first so named in Oct. 1922 in contrast 
with inspection (Hinsicht). 

Umwelt (environment, surrounding world, world-around)- In 1915, the 
surrounding world was sensory and natural, as opposed to the suprasen
sory world which was medieval man's first interest (FS 141, 155, 197, 
206, 222): the worldly versus the spiritual rather than world as context 
of significance (GA 63 :96). KNS 1919 provides the first description of 
the "environmental experience" of a chair in a meaningful context that 
"worlds." WS 1919-20 juxtaposes the around-world to the with-world 
and self-world. The rounds of prepositional reference of this world of 
concern are first woven in SS 1923 ( cf. "V erweisungszusammenhang" 
below). The young Heidegger was clearly aware of U exkiill's then-popu

lar notion of Umwelt. 

Unverborgenheit (unconcealment, Heidegger's basic translation of 
a'Aij8eWI, "truth") -The move back from the truth of judgment (as con
formity) to the truth of simple apprehension (as intelligibility and mean
ing) is already under way in the habilitation of 1915. The hyphenated 
Greek term makes a fleeting appearance in KNS 1919 (ZBP 49). The 
stand-in for "truth" in WS 1921-22 is Erhellung (illumination). But truth 
as "unconcealment" is first thematized only in Oct. 1922 in the translation 
of the Greek texts of Nicomachean Ethics 6. The translation is contained 
in the Greek-German dictionaries of the nineteenth century. Cf. "Phano
men" for another latent strand of development of the young Heidegger's 

concept of "truth." 

Verborgenheit, Verdecktheit (concealment, concealedness) - Concealment 
is first mentioned in Oct. 1922 in relation to Aristotle's sense of falsehood, 
understood as "self-veiling" (p. 32). A similar discussion in WS 1923-24 
points to the nature of speech, its habitual repetition, as the major source 
of concealment, but then points to the world that comes to speech, its 
multiplicity and elusive fleetingness, as another source. The talk on truth 
drafted in early 1924 for the first time explicitly mentions the peculiarity 
of the Greek word for truth which suggests that it must be "~ung" from 
concealment, and names the three concealments of opinion, ignorance, 
and the lapsing of old truths back into concealment. The subsequent 
courses then highlight Greek philosophy's struggle against its two great 
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manifestations of concealment, rhetoric (SS 1924) and sophistry (WS 
1924-25). In SS 1925, the three concealments with which phenomenol
ogy must contend are expressed in terms which will be carried over into 
BT: the not yet discovered, relapse back to a buried state, and disguise 
(GA 20:119/86 = SZ 35). 

Verfallen, Verfallenheit (falling, fallenness; or "decadence" when juxta
~osed to transcendence)- Used incidentally in conjunction with Abfallen 
smce SS 1920, it is first thematized in detail under the heading of Ruinanz 
in WS 1921-22 before it becomes the "pendency" (Verhiingnis) offalling 
in Oct. 1922. 

Verstehen, Seinsverstiindnis (understanding, ... of being) - The young 
He~de~ger expl_ore~ a number of precedents of this tacit "knowledge" 
whiCh IS one with hfe, from Scotus's modus essendi activus to Reinach's 
experientially immanent knowledge, but the term is first introduced and 
at once made central in KNS 1919. In response to N atorp's objections 
against the accessibility and expressibility of immediate experience by 
way of the phenomenological method, understanding is first identified 
in KNS 1919 as a "hermeneutic intuition" (ZBP 117) based on a nonre
flective experiencing of experience; this is regarded as a kind of "sympa
thy" (ZBP 11 0) that life has of itself, giving access to its origin and yielding 
articulable phenomenological preconcepts of its incipient dynamics. This 
streaming return of life back onto itself in understanding familiarity is 
in WS 1919-20 identified with historicity and, in the formal schematism 
of intentionality, with its sense of actualization. Contrary to Husserl's 
sense of intuition drawn from the objectifying paradigm of sense percep
tion, understanding is more an accompanying familiarity that comes with 
life itself, giving access to its sense and context, which is nothing objective 
or thinglike. But beyond a continuing formal stress on the sense of actual
ization (until 1922), without any real hint on how the Besinnung of this 
"self-worldly experience" (GA 61:95, 157) does not entail reflective intru
sion, Heidegger more or less shuns the further elaboration of under
standing until SS 1925, when he for the first time broaches the topic of 
a selbstverstiindlichen "understanding of being" (GA 20:194/144) as the 
indispensable basis for giving rise to the question of being. Various for
mulae for understanding are developed there-having myself in the 
self-worldly accompaniment of my absorption in the environing world 
(350/254: from WS 1919-20), self-discovering disposed involvement 
(~56/258)-but understanding as can-be or possibility surfaces tenta
tively only near the end of the course ( 413/299). The emphasis on the 
projection of possibility emerges only in BT itself, by way of the new 
formal indication of ex-sistence as being-out-for a can-be. 
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Verweisungszusammenhang (referential context) - the go-around of life is 
first analyzed into its world-constituting prepositional series of references 
(for, in order to, for the sake of, etc.) in the last hour of SS 1923. 

Vollzugsgeschichte (actualization history) - Sept. 1920 to SS 1921, first in 
the Jaspers review and especially in WS 1920-21. Always adjectivally 
expressed as the "actualization-historical" in contradistinction to the "ob
ject-historical." It is the very core of what since KNS has been called 
"historicity" or "historicality," which at this time is formally identified 
with the intentional "sense of actualization." 

Vorgriff (preconception, fore-conception) - In KNS 1919, fore-cepts are 
first paired with re-cepts (Riickgriffe), which together reach forth and 
back into the motivated tendency of life without stilling the stream, as 
con-cepts do. But in the following semesters, fore-conception naturally 
assumes both directions of "before." When joined by Vorhabe (1921) and 
Vorsicht ( 1924) to constitute the hermeneutic situation, Vorgriff assumes 
the prelinguistic function of articulation, and of putting into words what 
is already had and sighted. 

Vorhabe (prepossession, pre-having) - There is talk of a prescientific 
"lived having" of the being of things through direct acquaintance in the 
Aristotle seminar of SS 1921, but the pre-having which structures the 
hermeneutic situation is not thematized until SS 1922 (the use of the 
term in GA 61: 19 is a semester too early). It thus emerges with the 
recognition of ovaia as Habe, possessions. 

Vorhandenheit (prepresence, on-handness, presence at hand)- First used 
terminologically to describe the "already there in advance" in which the 
around-world is disclosed, and so not yet distinguished from the "handy" 
(GA 63:97; also November 1924). In fact, so unresolved is this term in 
November 1924 that even the facticity of the "I am," its "that it is," is 
described in terms of its "being on hand." The more subtle analysis in 
SS 1925 of the levels of immediate presence first yields the clear distinc
tion in modes of encounter and disclosedness between the handy (Zuhan
denes) and the on-hand things (Vorhandenes) against the background pres
ence of the environing world. 

Vorlaufen (forerunning, running ahead)- First in July 1924 (BZ 17ff.) 
as Dasein's forerunning to its "bygone" (Vorbei) before it is becomes a 
forerunning of "my death" in SS 1925. The limit situation of death itself 
is first made ontologically central as a facticity in SS 1922 befOre its "sei
zure" becomes the countermovement to the "pendency" of falling in Oct. 
1922. 
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Vor-sicht (pre-view, fore-sight)- First mentioned briefly in WS 1923-24 
in describing the hermeneutic situation of ontologically pre-viewing Da
sein (what is had in advance) in terms of its being in order to preconceive 
the existentials. Often left hyphenated (e.g., in SS 1925), pre-view is thus 
the last of the presuppositional structures of the hermeneutic situation 
to be terminologically identified. 

Weltlichkeit (worldliness, worldhood) -Even though the world as mean
ingful is already in place in KNS 1919, and the formally indicative ques
tion of what it means to-be-in-the-world is being detailed in SS 1923, 
along with the warning that to be "worldly" is not the opposite of to be 
spiritual (GA 63:96), the ontological characteristic of "worldliness" as a 
"How of the being of Dasein" is not introduced until SS 1925 (GA 20: 
211, 226ff.) to become the basis of the present perfect a priori. 

Wiederholung (repetition, retrieve) - Against Rickert's objection in WS 
1921-22 that philosophy is creation rather than a mere repetition oflife 
(GA 61:80, 88), Heidegger insists that philosophy as a "basic How of 
life" repetitively re-takes life out of its lapse by way of radical research. 
In SS 1924, Heidegger contrasts the rote repetition involved in human 
making with the more creative repetition of prior resolutions in human 
action, through a habituated predisposition to sagacious choice of the 
proper moment for appropriate action. Authentic history as repetition 
of the possibility of the past is first mentioned in the talk of July 1924. 
But repetition in its full historical sense as explicit transmission of a 
tradition (SZ 385), as well as the ever-deepening methodical repetition 
of the Dasein-analysis and of the questioning of being, are both first 
explicated and illustrated in BT. 

Worauf, Woraufhin (the toward-which according-to-which)- Against Na
torp's objections of the inescapable objectification of phenomenological 
immediacy in KNS 1919, Heidegger is already suggesting that "object" 
in an intentional context is no longer a "standing over against" but rather 
the more dynamic toward-which, "the moment of 'on to,' the 'direction 
toward'" (ZBP 115). Das Worauf, the toward-which, is first explicitly 
mentioned in WS 1920-21 as the formal indication of any 
"counterstance" (Gegenstand). In WS 1921-22 it is identified with the 
containment sense of intentionality, where Heidegger insists it is not a 
what of fulfilling content but a how of the holding relation (GA 61: 
53). In the context of defining the "direction of sight" motivated by a 
hermeneutic situation, Oct. 1922 (p. 1) for the first time suggests the 
more generalized toward-which according-to-which (woraufhin) some
thing is interpreted as something. Time itself emerges as the ordering 
toward-which in the interpretation of Kant's schematism in WS 1925-26. 
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Only in BT do we get the complex definition of sense (Sinn) as the to
ward-which of Dasein's project structured by the triple fore-structure of 
its hermeneutic situation. Thus, BT for the first time tries to sort out 
the full vectorial complexity of this unthematic directional according-to
which of the primary project of Dasein into the in-which of the world's 
meaningfulness, the toward-which of the for-the-sake-of-which, and the 
through-which of the interpretation, out of which something is under
stood as something (SZ 150f.), and understands this apriori formal frame 
of the project as the very sense and temporality of Dasein (SZ 324). It 
is in view of the vectorially complex empowering character of the toward
which that das Woraufhin assumes the secondary sense contained in prep
ositions like "kraft" and "gemaB," the "upon-which" and "according-to
which." 

Zeitigung (generative temporalization, ripening, bringing to fruition) -
The "sense of temporalization" (Zeitigungssinn) is a kind of "fourth di
mension" which rounds out the actualization of the triple-sensed inten
tional movement first against the background of Aristotle's 'biological' 
philosophy only in WS 1921-22 and SS 1922 (cf. "Bezugssinn" above). 
But temporalization per se continues to convey the productive power of 
time in its full generative possibility through BT, and beyond. In the later 
Heidegger, it serves to formally indicate the generative event (Ereignis) of 
sense, truth, and history. 

Zeitlichkeit (temporality) - Having invoked the "rhythms" of the living 
self in having itself in its origin in the self-world and having formalized 
its movement into a triple-sensed intentionality, Heidegger concludes 
WS 1919-20 by noting, in passing, that such motivated rhythms must 
be comprehended in terms of Bergson's distinction between objective 
cosmic time and concrete duration. The term "temporality" is first used 
in SS 1920 in contrast with the "supratemporal" apriori, based on the 
stereotypical distinction, in the then prevalent argument against psychol
ogism by Husser! and the neo-Kantians, between supratemporaljudica
tive content and judicative actualization through cognitive processes "in 
time." But instead of such an "objective" temporality or even the "pure" 
temporality of Husserl's "original phenomenological time" of the stream 
of experience, Heidegger calls for an examination of the "time of the 
self-world" through historical Dasein's continual relation to its own past. 
Temporality then becomes a formal indication of Christian life in WS 
1920-21, in order to determine the "actualization history" of life rather 
than its "object history." First in Oct. 1922 (p. 13) is the specifi-ct'emporal
ity of human Dasein to be found by coming to terms with its impending 
death, which in turn would determine the basic sense of the historical. 

APPENDIX D 5]] 

The kairological temporality ofDasein in its contrast with the Temporalitat 
of being does not clearly emerge until the opening pages of BT. 

Zuhandenes (the handy, ready-to-hand) - First identified in SS 1923 but 
clearly distinguished from things on hand only in SS 1925, where handy 
things are understood as their underlying presence. Cf. Vorhandenheit 
above. 

Zu-sein (to-be)- First mentioned at the end of WS 1924-25, the conative 
"(having) to-be" is made central in SS 1925 as the formal indication of 
the characters of being of Dasein, which accordingly are called "ways to 
be." It becomes a recessive term in BT as it for the most part is replaced 
by the formal indication of "existence." 
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1. Martin Heidegger, Unterwegs zur Sprache (Pfullingen: Neske, 1959), p. 92; 
English translation by Peter D. Hertz, On the Way to Language (New York: Harper 
and Row, 1971), p. 6. Hereafter US, citing the page number of the original 
German and then the English translation within the body of the text, in this 
case, US 92/6. 

Martin Heidegger, Sein und Zeit (Halle an der Saal, later Tiibingen: Niemeyer 
Verlag, 11927, 16 1986); English translation by John Macquarrie and Edward 
Robinson, Being and Time (New York: Harper and Row, 1962). Hereafter re
ferred to as BT in the text itself (see Key to Abbreviations and Notations) but 
as SZ in citing the page number, since the German pagination is to be found in 
the margin of the English translation (the "H" numbers). See the Bibliography 
for a full list of publication years of the sixteen extant editions of SZ, not counting 
the GA editions of it. The edition of51941 leaves out the dedication to Husser!. 
It was reset in 7 1953, with a Preliminary Remark added by Heidegger on the 
dropping of the subtitle "First Half"; but it does not mention dropping the 
several references, first made in 1926, to the specific projects relegated to the 
never-published "Second Half." Macquarrie and Robinson, in their customary 
scholarly thoroughness, have wisely included these suppressed or altered, but 
genealogically revealing, footnotes in their English translation. 

2. Martin Heidegger, Prolegomena zur Geschichte des Zeitbegriffs, ed. Petra Jae
ger, GA 20 (Frankfurt: Klostermann, 1979). English translation by Theodore 
Kisiel, History of the Concept of Time: Prolegomena (Bloomington: Indiana Univer
sity Press, 1985). Regrettably, the Translator's Introduction and Index prepared 
for this translation under the mandates of the NEH grant supporting the work, 
and essential for its genealogical understanding, did not appear with it because 
of the antischolarly policies created literally ad hoc by Heidegger's literary execu
tors, and put into practice by "legal" intimidation. Cf. n. 6 below. 
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3. See Key to Abbreviations and Notations for the distinction between the 
young, early, later, and old Heidegger, as a convenient notation to connect Hei
degger to his major periods of development without the constant need to invoke 
dates. Also note the abbreviations and rough time frame of the typical Summer 
(SS) and Winter Semester (WS) at the German universities during this period. 
Finally, see Appendix B for a semester-by-semester overview of the titles of 
Heidegger's courses and seminars during this period. 

4. In medieval law, when the hand of the deceased is still "quick" enough to 
be made to hold a quill and passed across the parchment, the mark is a legal 
signature. Is Heidegger's hand still quick enough to allow his name to be used 
to "authorize" the present questionable editions of "his" Gesamtausgabe? Seen. 
6 for more on this. 

5. Otto Poggeler, Heidegger und die hermeneutische Philosophie (Freiburg and 
Munich: Alber, 1983), p. 429, n. 15. 

6. I have recently analyzed the contradictory authoritarianism implied in the 
anecdotal "evidence" being used to establish and 'justify" the policies and prac
tices of the Gesamtausgabe, in a paper delivered at the International Heidegger 
Symposium sponsored by the Alexander v_on Humboldt-Stiftung on April 
24-28, 1989, in Bonn. See my "Edition und Ubersetzung: Unterwegs von Tat
sachen zu Gedanken, von Werken zu Wegen," in Zur philosophischen Aktualitiit 
Heideggers, ed. Dietrich Papenfuss and Otto Poggeler, vol. 3, 1m Spiegel der Welt: 
Sprache, Ubersetzung, Auseinandersetzung (Frankfurt: Klostermann, 1992), pp. 
89-107. 

7. The entire text of this letter of August 19, 1921, is now published in Zur 
philosophischen Aktualitiit Heideggers, ed. Dietrich Papenfuss and Otto Poggeler, 
vol. 2, Im Gespriich der Zeit (Frankfurt: Klostermann, 1990), pp. 27-32, esp. p. 
29. Before this, it had been cited piecemeal by Lowith himself in a number of 
his publications, and analyzed in its full context in my "Warder fri.ihe Heidegger 
tatsachlich ein 'christlicher Theologe'?" in Philosophie und Poesie: Otto Poggeler zum 
60. Geburtstag, ed. A. Gethmann-Siefert (Stuttgart: Fromann-Holzboog, 1988), 
2:59-75. For another analysis of this letter, more in terms of its relevance for 
a philosophical biography of Heidegger, see also Theodore Kisiel, "Heidegger's 
Apology: Biography as Philosophy and Ideology," Graduate Faculty Philosophy 
Journal1412-1511 (1991): 363-404, esp. pp. 375-378. 

8. Z ur philosophischen Aktualitiit H eideggers, 2:3 7, which contains the entire text 
of Heidegger's letter to Lowith on August 20, 1927. We shall soon, and often, 
have occasion to apply this genealogically telling letter, with remarks fresh from 
the context of the first appearance of BT in print, to our Story. 

PART 1: THE BREAKTHROUGH TO THE TOPIC 

1. Bernhard Casper, "Martin Heidegger und die theologische Fakultat Frei
burg 1909-1923," Freiburger Diozesan-Archiv 100 (1980): 541. 

2. Hannah Arendt, "Martin Heidegger zum achzigsten Geburtstag," Merkur 
10 (1969): 893; "Martin Heidegger at Eighty," The New York Reyjew of Books, 
October 21, 1971, p. 50. Also in Heidegger and Modern Philosophy, ed. Michael 
Murray (New Haven: Yale University Press, 1978), pp. 293-294. 

3. Hans-Georg Gadamer, Heideggers Wege (Ti.ibingen: Mohr, 1983), p. 141. 
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4. Hans-Georg Gadamer, "Wilhelm Dilthey nach 150 Jahren," in Dilthey und 
die Philosophie der Gegenwart, ed. E. W. Orth, Sonderband der Phiinomenologischen 
Forschungen (Freiburg and Munich: Alber, 1985), p. 159. 

5. This is a citation of Oskar Becker's distillation which contains the essentials 
of Franz Josef Brecht's transcript, the only extant firsthand student version of 
this hour. Gerda Walther's transcript, owing to the illness and death of her father, 
ends in mid-course on March 14, and afterwards copies Brecht. For the German, 
see my "Das Kriegsnotsemester 1919: Heideggers Durchbruch in die hermeneu
tische Phanomenologie," Philosophischesjahrbuch 99, no. 1 (1992): 105-122, esp. 
pp. 106f. 

6. Heidegger's letter to Lowith on August 20, 1927, in Zur philosophischen 
Aktualitiit H eideggers 2: 36f. 

I: Phenomenological Beginnings: The Hermeneutic Breakthrough 
(1915-19) 

1. Once again, I am following Oskar Becker's transcript for this "KNS
Schema;" Becker added the outline designations, I.A., LB., II.A., and II.B. to 
Brecht's firsthand version, thus providing convenient designations for us in fol
lowing this important schema. Heidegger's German diagram, as he wrote it across 
the blackboard in a single row, is contained in fig. 1, p. 22, along with my supple
ment, the series of German impersonals which serves to outline a main thread 
in the course. It might be observed here that the term Ur-etwas is to be found 
only in the transcripts (several times), while the published edition speaks instead 
of the "pretheoretical, preworldly something" (ZBP 115-117). 

2. Rickert's report is to be found in Thomas Sheehan, "Heidegger's Lehr
jahre," in The Collegium Phaenomenologicum: The First Ten Years, ed. J.C. Sallis, G. 
Moneta, and J. Taminiaux, Phaenomenologica, vol. 105 (Dordrecht, Boston, 
London: Kluwer, 1988), p. 118. 

3. I have dealt with this relationship in great detail in my "Why Students of 
Heidegger Will Have to Read Emil Lask," in Emil Lask and the Search for Concrete
ness, ed. Deborah G. Chaffin (Athens: Ohio University Press, 1993). 

4. Fichtes I dealismus und die Geschichte ( 1902) is to be found in Lask's Gesammelte 
Schriften, vol. 1 ( = GS 1). 

5. John D. Caputo, "Phenomenology, Mysticism and the 'Grammatica Specu
lativa': Heidegger's 'Habilitationsschrift,' "] ournal of the British Society for Phenome
nology 5 ( 197 4): 101-117, esp. p. I 07. Failure to note this hidden agenda of a 
preunderstanding of being in the habilitation work, with the consequent loss of a 
precious opportunity for insight into the phenomenon of mysticism, is especially 
detrimental to Caputo's particular interests in Heidegger. Moreover, he perpetu
ates and even magnifies the mistake in various ways in his later books on the 
relation of Heidegger to medieval scholasticism and mysticism. Small wonder 
that, having missed this noetic dimension of modus essendi, he goes on to speak 
~f "the re~lism of the Habilitationsschrift," which prevents Heidegger from seeing 
tne "mystiCal elements" of the "event" of truth until after the "turn" of 1930. 
(Hei?egger was i~ fact developing such insights and, for that very reason, already 
makmg the turn m 1919!) Cf. John D. Caputo, The Mystical Elements in Heidegger's 
Thought (Athens: Ohio University Press, 1978), p. 152. There is more warrant 
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for asserting that Caputo himself has allo~ed su.bl.iminal vestiges of scholastic 
realism to get the best of his phenomenologJcal tram mg. A httle dose of tr~nscen
dental idealism a Ia Lask might have averted the wr~ng turn, by recallmg ~he 

t of Divine Idealism operative in the scholastic doctnne of ontologiCal 
aspec s d · C ' b k 
truth. In this regard, 1 missed the works of Albert Don eyne m aputo s oo , 
Heidegger and Aquinas (New York: Fordham. University ~ress, I ~82~. . . . 

Cf. also Roderick M. Stewart, "SignificatiOn and Rad1cal Subjectivity m Hel
degger's Habilitationsschrift,' "Man and World 12 (~979): 360-386, esp. P· 365, 
who notes the active modus essendi with some astomshment and does not know 
what to make of it. Important for the future study of H~i.de~ge; is the fa~t that 
Stewart has appended a complete translation of the habJhtaUon s ConclusiOn to 

his article. . . .. f h 
6. In scholastic philosophy, simple apprehension IS call~d the first acto t .e 

mind" and judgment the second. My account here of the vanous phenomenol?gJ
cal moves from Lask to Heidegger must be sparse. See n. 3 for a more detailed 

account. f · 1 h · 
7. This very Laskian phrase refers to the tr~t? o s1~~ e ap.pre. en,~!~ or 

categorial intuition. This relationship between hvmg (or e~penencm~ :- er
leben) and knowing, crucial for what follows, first takes ~hape m J:Iuss.erl s discus
sion in the Sixth Logical Investigation (§§ 8, 39) of taotl~ expenencmg trut~ as 
identification in knowing the identical object. See my articles on the H usserl~an 
aspects of Heidegger's thought: "Heidegger (1907 -1927): The Tra~sformauon 
of the Categorial," in Continental Phzlosophy zn Amerzc~, ed .. H. J. Silverman, J. 
Sallis and T. M. Seebohm (Pittsburgh: Duquesne Umvers1ty. Press, 1983), PP· 
165-185, esp. p. 178; "On the Way to Being and Time: lntrod~cuon to the Transla
tion of Heidegger's Prolegomena zur Geschzchte des Zeztbegriffs, Research zn Phenome-

nology 15 (1985): 193-226, esp. p. 201. . . , 
The Laskian phrase "to live in truth" thus first appears m He1deg.ger s gloss 

of Husserl's Sixth Investigation in SS 1925 (GA 20:70/52). He1degger mtro~uces 
the phrase "in truth" in BT (SZ 221) as if it were common parlance. It IS, of 
course. But shortly before (SZ 218n), he had identified Lask as "t.he only one 
outside of phenomenology who has positively taken up'_' these portions of Hus
serl's Sixth Investigation, from which Lask's Logzk de: Phzloso.phze ( 19·1·1) was esp~
cially influenced by the sections on S~nsory and Categonal Intuition and h1s 
Lehre vom Urteil (1912) by those on Ev1dence and Truth. . 

8. Cf. the excellent Index to the English translation of BT by Mac~uarne 
and Robinson on the forty usages of Jndifferenz and its c.ousm, ~le.zchgultzgkezt. 
For insight into the importance of such dimensions of und1fferenuauon for Hel
degger's sense of the formal indication, I am mdebt~d to an unpublished. paper 
by R. J. A. van Dijk and Th. C. W. Oudemans, "He1deggers formal anze1gende 

Philosophie." . . 
9. I have summarized this course in other ways and for other purposes ~~ 

my work on Lask (seen. 3 above) and in "KNS 1919: He~degger~urchbruch, 
but first of all, strictly on the basis of the student t~anscnpt~, 1n Das Entstehen 
des Begriffsfeldes 'Faktizitat' im Friihwerk He1deggers, Dzlthey-Jahrbuch 4 
( 1986-87): 91-120. This ground breaking course deserves even more study than 
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can be devoted to it here. See, e.g., George Kovacs, "Philosophy as Primordial 
Science (Urwissenschaft) in the Early Heidegger,'' journal of the British Society for 
Phenomenology 21 (1990): 121-135. For its importance to Heidegger's entire path 
of thought and our present "hermeneutic situation," see my "The Genesis of 
Being and Time,'' Man and World 25 (1992): 21-37. 

10. Cf. "Das Entstehen des Begriffsfeldes 'Faktizitat,'" p. 97, n. 23, which 
pinpoints Paul Natorp's use of the term es gibt in his courses at the time, in 
order to describe the problem of "facticity" facing the neo-Kantians in their 
ongoing efforts to overcome ninteenth-century naturalism, for which the "irra
tionality" of facticity is insuperable. Cf. ZBP 122. 

11. Jonas Cohn, Religion und Kulturwerte, Philosophische Vortrage der Kant
gesellschaft (Berlin: Reuther and Reichard, 1914), p. 21. Heidegger refers to 
this article in ZBP 145n. 

12. Lask likewise writes: "What is at issue here is nothing less than the very 
life and death of philosophy" (GS 2:89). But what is at issue for Lask is the 
philosophical institution of the search for the categorial forms of the nonsensory 
forms already operative in our experience, and for the forms of those forms of 
the forms, etc. This, from Heidegger's perspective, is clearly a turn away from the 
already operative categorial intuitions in experience, which are to be explicated in 
themselves, toward ever-escalating theoretizations of them. Ergo Heidegger's 
final assessment of Lask: he was the first to see the problem of the theoretical 
in avo, but this very problem is difficult to find in him since he in turn wanted 
to solve it theoretically (ZBP 88). 

Heidegger's thought experiment of the total reification of the world clearly 
bears close comparison with Husserl's experiment in Jdeen I (§ 49) of world
annihilation. The detailed comparison, begun below in chap. 8, n. 14, may be 
especially revealing for the understanding of the different "system of motiva
tions" (ibid., § 4 7) accruing to a historically situated and contextualized inten
tional dynamics as opposed to the dynamics of an immanent and absolute con
sciousness. There is a great deal in § 4 7 which must have inspired Heidegger's 
descriptions of the primal something for the coming decade, like the "not yet" 
of experience which "belongs to the indeterminate but determinable horizon of 
my temporally particular actuality of experience .... Every actual experience 
refers beyond itself to possible experiences" and so serves as a motivating source 
of experience. 

13. I have added this terminology from BT (SZ Sf.), not only to relate this 
early discussion of the structure of a question to a later development of it, but 
also to raise the question of whether, aside from its use here as an illustration, 
there is really a point to any formalized question like "Is there something?" What 
does it ask for (Erfragtes)? Is the Erfragtes collapsed into the Gefragtes here? Later, 
in examining formalization, Heidegger discovers that its product lacks a Vollzugs
sinn, i.e., it does not follow through to some sort of fulfillment. In short, such a 
question does not seem to be situationally motivated. It is the "trivial" (kilmmer
liche: ZBP 63) question of ens commune by a remote I and not the distressed 
(bekilmmerte) question of ens proprium by a fully engaged I. 
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14. ln a long letter to Heidegger on September 10, 1918 (Heidegger was 
then "in the field"), Husser! mentions that, after a pause of five years, he had 
begun to read Natorp's Allgemeine Psychologie (1912) once again and was con
cerned about Natorp's misunderstandings of his phenomenology. And whatever 
Husser! thus mentioned in this important letter to his future assistant and pro
tege becomes an explicit task for the early Heidegger, as we shall see in other 
instances of these early years in the proximity of Husser!. 

15. GA 20:75/56, 65/48. Precisely in this Husserlian context in the course of 
SS 1925, Heidegger underscores the phrase "intuition and expression," which 
is a dominating leitmotiv of his courses of 1919-20. 

16. Das Woraufis the conceptual predecessor of"das Woraufhin des primaren 
Entwurfs" (SZ 324), "the toward-which of the primary project" of Dasein which 
in BT is formally defined as its "sense" (Sinn). It already means "meaning" in 
the transcendental context of early 1919. From this earlier context of its genesis, 
we also see why the English translation of this crucial term in BT as the "upon
which" is in need of teleological correction. 

17. Cf. my "Das Entstehen des Begriffsfeldes," pp. l 02, l 06f. 
18. But see LU ll/1, Einleitung, § 7 (Eng. trans., pp. 264f.), where Husser! 

remarks that the "epistemology" he is after is "no theory" since it does not con
struct deductive theories nor does it try to explain by means of them, but instead 
only describes, etc. In SS 1919, Heidegger will of course, following Dilthey, do 
the same, putting phenomenology on the side of the "understanding" sciences 
rather than the explanatory. I am indebted to Steven Crowell for this reference, 
who has also written some perceptive things about Lask's aletheiology and its 
bearing on the young Heidegger. 

19. R I Heidegger 10. IX. 18, Husser! Archive in Leuven; Eduard Spranger, 
"Zur Theorie des Verstehens und zur geisteswissenschaftlichen Psychologie," in 
Festschrift johannes Volkelt zum 70. Geburtstag dargebracht (Munich: Beck, 1918), 
pp. 357-403. 

It is the SS 1925 version of Husserl's several courses on "Natur und Geist," 
in which Husser! confronts Dilthey's "theory of understanding," that we have 
available to us as Husserliana IX. See the English translation by William Scanlon, 
Phenomenological Psychology (The Hague: Nijhoff, 1977). 

20. For example, in a letter to Elisabeth Blochmann on May l, 1919, Heideg
ger makes note of his "standiges Lernen in der Gemeinschaft mit Husser!," 
"continually learning in my association with Husser!." Martin Heidegger and 
Elisabeth Blochmann, Briefwechsel1918-1969, ed. Joachim W. Storck, Marbacher 
Schriften (Marbach am Neckar: Deutsche Schillergesellschaft, 1989), p. 16. Hei
degger's correspondence in 1920, on the other hand, already reflects a change 
in attitude toward Husser!. 

21. Gerda Walther to Alexander Pfander,June 20, 1919 (original in Munich: 
cf. n. 25). 

22. All the courses which Heidegger taught in the three semesters of 1915-l 7 
were historically oriented, but Heidegger's manuscripts of theqyare no longer 
extant and even student transcripts of them have not yet been located, so that 
their very titles are still open to question. See Appendix B for their most likely 
titles. 
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. 23. This ~~hnian language is suggested by a remark by Beaufret. In describ
mg the transitiOn from intentionality to ecstasis, he observes that, despite the 
fact that the first led to the second, the second is in fact incommensurable with 
the first,. s~ t?at "to ~nyo~e who places himself in intentionality, the experience 
of .ecstasi~ IS maccess1ble, JUSt as relativity physics remains unthinkable from the 
p~mt ~f VIew of N.ewton, even though Newton already espied the principle which 
Emstem was destmed to develop" Qean Beaufret, Dialogue avec Heidegger, vol. 
3, Approche de Hezdegger [Paris: Minuit, 1974] p. 117). 

24. Cf. my "Heidegger and the New Images of Science," Research in Phenome
nology 6 (1977): 162-181; repr~nted in Radical Phenomenology: Essays in Honor of 
Martzn Hezdef!ger, ed. John Salhs (AtlantiC Highlands, N.J.: Humanities, 1978). 
For a.n overview of the Anglo-American side, see my "New Philosophies of Sci
ence m the USA: A Selective Survey," Zeitschrift fur allgemeine Wissenschaftstheorie 
5 (1974): 201-233. 

.. 25 .. Gerda Walther, "Zur Ontologie der sozialen Gemeinschaften," jahrbuch 
fur Phzlosophze und phanomenologische Forschung 6 (1923): l-158. This is her disser
tation under PHinder by which she graduated from Munich in 1921. For access 
to he~ transcript of SS I 919, I wish to thank Eberhard Ave-Lallemant of the 
Bayensche Staatsbibliothek in Munich; the access numbfr there is Ana 317 B y 
3 (a). Her transcri~t is spars~ly dated, but by collating it with Becker's (cf. ZBP 
217), .I am presummg that this one-hour course was held on the following Tues
days m 1919: May?· 20;June 3, l7;July l, 15, 22, 29. Becker ignores the first 
~nd last hours, which tend to relate Heidegger's philosophy of science to the 
mner structure of the university community. 

2: Theo-Logical Begi~nin{{s: T?ward a Phenomenology of Christianity 
l. Bernhard Casper, Martm He1degger und die Theologische Fakultat Frei

burg 1909-1923," Freiburger Diozesan-Archiv 100 (1980): 54Ll. 
2. Cf. n. ll below. 

3. Hermann Kostler, "Heidegger schreibt an Grabmann," Philosophisches jahr
buch87(l980): 104. 

4. Hugo Ott, Martin Heidegger: Unterwegs zu seiner Biographie (Frankfurt and 
New York: Campus, 1988), p. 108. Moreover, subsequent to the Catholic cere
mony in Freiburg's university chapel, the Heideggers were married in a Protes
tan.t ceremony in the presence of Elfride's parents in Wiesbaden. Cf. Martin 
He1degger and Elisabeth Blochmann, Briefwechsel1918-1969, edited by Joachim 
W. Storck, Marbacher Schriften (Marbach am Neckar: Deutsche Schillergesell
schaft, 1989), p. 148, n. 44. 

5 .. Otto Poggeler, "~fterword to the Second Edition," Martin Heidegger's Path 
ofThznkzng, tr.a?sl. Dame! Magurshak and Sigmund Barber (Atlantic Highlands, 
N.J.: Humamt1es, 1987), p. 264. 

6. Das Mass der Verb~rgenen: Heinrich Ochsner 1891-1970 zum Gedachnis, ed. 
Curd Ochwadt a~d Erwm Tecklenborg (Hannover: Charis, I 981), pp. 92, 266. 

7. The letter IS dated "in the field November 7 1918" Cf H ·d d Bl . ' • · . e1 egger an 
ochmann, B_rzefwechsel, pp. 10-12. For the specific data on the books on Hei-

degger's readmg list at this time, see the Bibliography following n. 54 below. 
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8. Ernst Troeltsch, "Die Zukunftsmoglichkeiten des Christentums," Logos 1 
(1910-11): 165-185. 

9. Husserl's letter to Otto is dated March 5, 1919. Cf. the volume on Ochsner, 
Das Mass, pp. 157-160. 

10. The letter is dated July 19, 1914. Cf. Hugo Ott, Heidegger, p. 83; Thomas 
Sheehan, "Heidegger's Lehrjahre," in The Collegium Phaenomenologicum: The First 
Ten Years, ed. J. C. Sallis, G. Moneta, and J. Taminiaux, Phaenomenologica, vol. 
105 (Dordrecht: Kluwer, 1988), p. 113. 

11. In view of its dominant neo-Kantian accent, I would place this note in 
the months following September 1916, that is, in the vicinity of the habilitation's 
Conclusion. From the available chronological clues, this would be sometime in 
the first half of 1917. The extant Heidegger papers are of course full of such 
"loose notes" on diverse subjects, sometimes on the back of old course notes 
(paper was scarce in those years in Germany). But in view of the paucity of 
material from this incipient and germinal period of the young Heidegger's devel
opment, it is to be hoped that Heidegger's literary executors will see their way 
someday to publishing this file of "loose notes" on the phenomenology of reli
gious life and consciousness, which provide the backdrop for Heidegger's sketch 
of a course in WS 1919-20 on medieval mysticism. The disappointment (mis
placed, since the material is extant) of a theological researcher applies to these 
prior notes as well as to the extant but skimpy course notes: "It is a tragic lacuna 
in Heideggerian research that his lectures of the winter semester 1919-20, The 
Philosophical Foundations of Medieval Mysticism,' have not survived" (Thomas 
F. O'Meara, O.P., "Heidegger and His Origins: Theological Perspectives," Theo
logical Studies 47 [1986]: 213). 

For the original German formulation of these notes, see the most recent arti
cles and addresses of Hugo Ott: "Zu den katholischen Wurzeln im Denken Mar
tin Heideggers. Der theologische Philosoph," in Akten des romischen Heidegger
Symposions (1992); "Martin Heidegger-Mentalitat der Zerrissenheit," Freiburger 
Diozesan-Archiv 110 (1990): 427-448. Also Otto Poggeler, "Philosophie und her
meneutische Theologie," (Diisseldorfer Akademie-Vortrag, 1989; to be pub
lished shortly [Opladen, 1993]). 

12. ZBP 134. The "German Movement" is Dilthey's coinage for the inaugural 
period of abundant creativity which launched modern German letters and philos
ophy, beginning roughly in 1770 with Goethe, Lessing, and Herder and ending 
around 1830 with Hegel and Schleiermacher. It is a continuing source of German 
pride and, in the postwar Germany of the twenties, of German nationalism, 
especially among German academics. For further details, see Herman Noh!, Die 
Deutsche Bewegung: Vorlesungen und Aufsiitze zur Geistesgeschichte von 1770-1830, 
ed. 0. F. Bollnow and F. Rodi (Gottingen: Vandenhoeck and Ruprecht, 1970). 

13. R I Natorp 8. X. 17, Husser! Archive, Leuven. Cf. Hugo Ott, Heidegger, 
pp. 97f.; Thomas Sheehan, "Heidegger's 'Introduction to the Phenomenology 
of Religion,' 1920-21 ," in A Companion to Martin Heidegger's "Bjing and Time", 
ed. J. J. Kockelmans (Washington, D.C.: University Press of America, 1986), p. 
42. One senses the distance traveled in a matter of months by comparing this 
latter remark in Husserl's October letter with a similar remark in the above-cited 
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January letter to Grabmann, where Heidegger notes that he "is seeking to come 
to terms with the philosophy of value [i.e., Rickert] and phenomenology from 
wzthzn." Cf. Kostler, "Heidegger schreibt an Grabmann,'' p. 104. By October 
1917, it is phenomenology alone that is Heidegger's most intense concern. 

14. R I Natorp 11. II. 20, Husser! Archive, Leuven. Cf. Sheehan, "Heideg
ger's 'Introduction,' " p. 44. 

15. Husser! writes from Freiburg to Adolf Grimme on June 6, 1918: "To
gether we read a manuscript on the philosophy of religion drafted by Dr. Reinach 
on the battlefield" (Karl Schuhmann, Husserl-Chronik: Denk- und Lebensweg Ed
mund Husserls [The Hague: Nijhoff, 1977], p. 226). The "we" presumably in
cluded Husser!, Jean Hering, and Edith Stein. Cf. AdolfReinach, Samtliche Werke, 
ed. Karl Schuhmann (Munich: Philosophia, 1989), 2:795. On June 8, Edith Stein 
writes to Ingarden: "This evening I went to Husser! in order to discuss your 
work with him. But on the doorstep I met the little Heidegger, so the three of us 
too~ a lon? walk-very nice-and instead talked about philosophy of religion." 
(Edith Stem, Brzefe an Roman lngarden 1917-1938 [Freiburg, Basel, Vienna: Her
der, 1991], p. 36; I thank Hugo Ott for calling my attention to this reference). 
Heidegger was in Freiburg in mid-June in transition from military training at 
Heuberg to further training in Berlin-Charlottenburg. It is also noteworthy that 
Husserl's letters to these military addresses already open with the less formal 
"Lieber Herr Kollege." During Heidegger's Marburg interim, it becomes "Lieber 
Freund." 

16. R I Heidegger 10. X. 18, Husser! Archive, Leuven. 
17. Gustav Adolf Deissmann, Paulus: Eine kultur- und religionsgeschichtliche 

Skizze,_ (Tiibingen: Mohr, 1911), pp. 84ff. Cf. Adolf Deissmann, Paul: A Study 
zn Soczal and Religious History, trans. William E. Wilson (New York: Harper and 
Row, Torchbooks, 1957), pp. 137ff. This is but one example of a seemingly stray 
insight out of this period which will bear fruit sometime later in Heidegger's 
development. 

18. Heidegger and Blochmann, Briefwechsel, letter of May 1, 1919, p. 16. 
19. Sheehan, "Heidegger's Lehrjahre,'' pp. 94f. and n. 81. There may have 

been more basic reasons, such as Heidegger finding himself in the throes of 
transition from one conception of religion to another, as we shall soon see. 

20. Wilhelm Dilthey, Einleitung in die Geisteswissenschaften, Gesammelte Schriften, 
vol. 1 (Stuttgart: Teubner, 1922, 7 1973), pp. 250-267. The key chapters are 
entitled "Christianity, Epistemology and Metaphysics" and "Augustine." Cf. the 
English translation by Ramon J. Betanzos, introduction to the Human Sciences (De
troit: Wayne State University Press, 1988), pp. 228-239. Also my article, "Das 
Entstehen des Begriffsfeldes 'Faktizitat' im Friihwerk Heideggers," Dilthey-Jahr
buch 4 (1986-87): 1 04f., n. 28. 

.. 2!. '!'his important letter of August 19, 1921, has been cited piecemeal by 
Low1th m a number of his publications, but a presentation of its full context is 
to be found in my "Warder fruhe Heidegger tatsachlich ein 'christlicher Theo

' l~ge'?" in Philosophie und Poesie: Otto Poggeler zum 60. Geburtstag, ed. A. Gethmann
Siefert (Stuttgart: Fromann-Holzboog, 1988), 2:59-75. The original German 
text of the letter is now available in Zur philosophischen Aktualitiit Heideggers, ed. 
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Dietrich Papenfuss and Otto Poggeler, vol. 2, Im Gesprach der Zeit (Frankfurt: 
Klostermann, I990), pp. 27-32, esp. p. 29. 

22. Heidegger, without ever referring to Nietzsche, well into the ~wen~ies 
especially pressed the thesis of the relationship of Kant and the German 1deahsts 
to medieval and Reformation theology. Reading the literature that Albert 
Schweitzer summarized, for example, he was also aware of how the "Problem 
of Christianity" dominated continental philosophy throughout the nineteenth 
century. Cf. the concluding chapter of Karl Lowith, From Hegel to Nietzsche (Gar

den City, N.Y.: Anchor, 1964). 
23. Heidegger's letter to Lowith, August I9, I92I. Cf. ZurphilosophischenAktu-

alitiit H eideggers 2: 29f, 3 1 f. 
24. Oskar Becker's is the only one of the five extant transcripts of WS 

!920-2I which contains this Schlussbemerkung of February 25, I92l. 
25. This is the title Heidegger gives to his excerpts from the Pfeiffer edition 

of Eckhart's works (see Bibliography following n. 54 below): "Diu Zeichen eines 
warhaften Grundes," pp. 475-478; "Von der Geburt des ewigen Wortes," pp. 

478-483. 
26. Wilhelm Windelband, Priiludien: Aufsiitze und Reden zur Philosophic und 

ihrer Geschichte, (Tiibingen: Mohr, 5 I915), I:37-48; 2:I09-I1I, II9; Durchbruch 

on 1:46, 48; 2: I19. My italics. 
27. Ibid. 2:305. In all of the following elucidations, I have usually gone more 

deeply into the readings cited by Heidegger than he does, to draw out the context 
surrounding his typically sketchy notes on them. 

28. Ibid. 
29. Ibid. p. 302. 
30. See the Bibliography following n. 54 below, also for any unnoted litera-

ture cited in what follows. 
31. Deissmann, Paulus, pp. 84-94; Eng. trans, pp. I35-I65. 
32. Wilhelm Dilthey, Die]ugendgeschichte Hegels (Berlin: Reimer, 1905), p. 25. 

Dilthey is citing from manuscripts which were edited two years later by his stu
dent, Herman Noh!: see Hegels theologische jugendschriften (Tiibingen: Mohr, 
I907), p. I61; English translation by T. M. Knox, On Christianity: Early Theological 
Writings by Friedrich Hegel (New York: Harper and Row, Harper Torchbooks, 

I961), p. 79. 
33. Ibid., p. 26. Heidegger cites only from Dilthey, but cf. also Nohl's edition, 

pp. I53f., Eng. trans., pp. 68f. 
34. Heidegger used the I843 edition of Schleiermacher's Siimmtliche Werke 

(see Bibliography following n. 54 below), which contains the final revised editi~n 
of Uber die Religion-the Second Speech is on pp. I72-283-but on certam 
passages he also consulted the first edition of I799. Although the tr~nslations 
are my own, I have included the pagination of John Oman's translation of the 
third German edition, On Religion: Speeches to Its Cultured Despisers (New York: 
Harper and Row, Harper Torchbooks, 1958): the Second Speech is on PP· 

26-118. 
35. So in Heidegger's note. The phrase geheimnisvoller Augenblick occurs in 

the first edition of 1799 (p. 73) but was deleted in later editions. Clearly then, 
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Heidegger consulted the first edition and/or Dilthey's biography, which para
phrases the first edition Speech by Speech and makes much of this rhapsodic 
passage. Cf. Wilhelm Dilthey, Leben Schleiermachers (Berlin: de Gruyter, 2 I922), 
pp. 430f. 

36. This note poses a tantalizing problem of dating. On the one hand, it 
uses the neo-Kantian vocabulary of values and teleology typical of the young 
Heidegger around I9I7 and, on the other, it anticipates the J asperian vocabulary 
of SS I9I9 (ZBP 205) in speaking of the living consciousness "being steeped 
in situations." The paginations cited are from the following editions: Friedrich 
Schleiermacher, Der christliche Glaube (Berlin: Reimer, 6 I884); English translation 
edited by H. R. Mackintosh and J. S. Stewart, The Christian Faith, vol. 1 (New 
York: Harper and Row, Harper Torchbooks, I963). 

37. Cf. n. 15 above. To be exact, the first section of the manuscript which 
Heidegger studied was entitled "The Absolute," which was followed by two 
shorter sections entitled "Structure of the Experience" (Heidegger's long quota
tion is from this section) and "Skeptical Considerations." Cf. Adolf Reinach, 
Samtliche Werke, ed. Karl Schuhmann (Munich: Philosophia, I989), I :605-611. 
I wish to thank Karl Schuhmann for an advance copy of this text, the story of 
its composition and distribution, and discussions on its genesis and role in the 
history of phenomenology. The section on "The Absolute" was first published 
in Conrad Martius's Introduction to Adolf Reinach, Gesammelte Schriften (Halle: 
Niemeyer, l92I), pp. xxxi-xxxvi. There is an English summary of it in John M. 
Oesterreicher, WalL1 Are Crumbling: Seven Jewish Philosophers Find Christ (New 
York: Devin-Adair, I952), pp. I23-I26. 

38. Rudolf Otto, The Idea of the Holy: An Inquiry into the Non-rational Factor in 
the Idea of the Divine and Its Relation to the Rational, trans. John W. Harvey (New 
York: Oxford University Press, Galaxy Books, I958). At times, the translation 
IS mine. 

39. Heidegger here refers to Paul Natorp's memorial speech, Hermann Cohens 
philosophische Leistung unter dem Gesichtspunkte des Systems (Berlin: Reuther and 
Reichard, 1918). Since this appeared in print no earlier than June I9I8, Heideg
ger probably began this review of Otto's book, perhaps as a result of conversations 
with Husserl in June in Freiburg, in July-August l9I8, when he found time 
from his military training in Charlottenburg to visit the Royal Library in Berlin. 
In addition to Husserl's letter of September I 0, l9I8, discussed above, see Hei
degger's letter to E. Blochmann of October 2, 19I8, in Heidegger and Bloch
mann, Briefwechsel, p. 9. 

A remark made by Heidegger in WS I920-2I (on January II) provides a 
postscript to this line of critique: "Today's philosophy of religion is proud of the 
~iscovery of the category of the irrational and holds that the access to religiosity 
IS thereby assured. But this is meaningless until the concept of the rational is 
defined. I therefore propose to put aside the distinction of rational-irrational. 
It has nothing to do with the phenomenon of religious experience, and phenom
enological understanding lies outside this opposition." 

40. The note is dated September 6 and l 0, 1918. Heidegger worked with 
the Latin text. Cf. Sancti Bernardi Opera, vol. l (Rome: Editiones Cistercienses, 
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1957), pp. 14-16; Bernard ofClairvaux, On the Song of Songs, trans. Kilian Walsh, 
OCSO (Spencer, Mass.: Cistercian Publications, 1971), pp. 16-20. Derrideans 
et al. might be interested in the fact that this third sermon is divided according 
to the three "mystical" kisses "of the Lord's feet, hands, and mouth," and that 
the young Heidegger completely ignores this erotology, which abounds in the 
sermon, in his re-marks. 

41. Heidegger cites only from the "First Mansions" in a German translation 
("Seelenburg") which I have not been able to locate. Cf. Complete Works of St. 
Teresa of Jesus, ed. and trans. E. Allison Peers, vol. 2 (London: Sheed and Ward, 
1946), pp. 201-212. 

42. Karl Lowith, Mein Leben in Deutschland vor und nach 1933 (Stuttgart: Met
zler, 1986), p. 29. 

43. Heidegger to Lowith on September 13, 1920: "I don't have Dilthey's 
works, only detailed excerpts, in part hand-copied by me as a theologian in 
1909-10, which are useful only if you know the context. H usserl has a few texts 
which, I believe, are now at Szilasi's. I had them this summer." The course of 
SS 1920 had concluded with a "destruction" of Dilthey's philosophy, beginning 
with an extensive bibliography of Dilthey's then widely scattered works. 

44. Cf. n. 20. Heidegger, of course, used the 1883 edition of the Einleitung 
(see Bibliography following n. 54), but I shall be citing from the more readily 
accessible volume 1 of the Gesammelte Schriften and the excellent English transla
tion (with my modifications) by Ramon Betanzos. 

45. Cf. Betanzos's Introductory Essay to his translation, pp. 23, 13. 
46. Regarding his forthcoming seminar on the Meditationes in WS 1920-21, 

Heidegger writes to Lowith on September 13, 1920: "Fur das 'Cogito' kommt 
fur mich die ganze christliche Philosophie in Betracht-da ich es ruckwiirts sehen 
mochte. Wichtig ist nur, daB Sie die anderen metaphysischen Abhandlungen 
und die Regulae etwas 'kennen'-damit die Verkehrtheit der erkenntnistheore
tischen Ablosung studiert werden kann." Cf. Appendix B, n. 10, for the English. 

47. Saint Augustine, The Trinity, trans. Stephen McKenna, C.SS.R., The Fa
thers of the Church, vol. 45 (Washington, D.C.: Catholic University of America 
Press, 1963), 10.14; p. 308. 

48. Some of Augustine's texts excerpted by Heidegger and not noted in my 
summary come from On the Trinity 11.6 (on the will); On the 83 Questions 9; Against 
the Academics 3.24 (on the senses); De Ordine 2.38 (on dialectic); De Praed. Sanct. 
5. 

49. A note on "medieval mysticism as a form of expression of religious experi
ence" refers to the Festschrift article by Dilthey's student, Eduard Spranger (see 
Bibliography following n. 54 below), which Husser! had mentioned in his letter 
to Heidegger on September 10, 1918. Heidegger refers to it again in BT (SZ 
394n). Its psychophysical hermeneutics of expression may be a bit out of fashion 
now, but the article was influential in its time and still warrants study here and 
now for its possible impact upon Heidegger's burgeoning herm~utical terw' 
nology. To this end, see Eduard Spranger, "Zur Theorie des Verstehens t 

zur geisteswissenschaftlichen Psychologie," in Grundlagen der Geisteswissenschaj, 
vol. 6 of Gesammelte Schriften, ed. Hans Walter Bahr (Tubingen: Niemeyer, 1980, 
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pp. 1-42, 314f. For example, Spranger relates the "psychic situation" (21) moti
vating understanding to Jakob von Uexkiill's then popular notion of Umwelt in 
c~nn~ction with values like economic utility, where this "encompassing concrete 
Situation" as a "historical-individual constellation" is not merely a static milieu 
but also a dynamic "happening" and, as an "enchaining concatenation indepen
dent of the pers~n to be understood, can in general be called a fate or destiny" 
(29f.). ~e also ~e1terates Natorp's antiphenomenological sentiment against a sci
ence ~f 1mmed1~te experience, since "life in these circumstances is an ungrasp
able,. mcommumcable, formless mysticism, which flashes and disappears, like a 
fleetmg dr~am" (16). Out of such readings, Heidegger is already adapting the 
termmolog1eal framework contained in Dilthey's triad, Erlebnis-Verstehen-Aus
druck, to his own insi~hts, so that it assumes a central position in BT as Befindlichk
ezt-Verstehen-Rede. It IS therefore no accident that the course notes of 1919 will 
also broach, for the very first time in Heidegger's Denkweg, the problem of a 
theory of emotions. Note also Spranger's usage of the concept of "situation" in 
an article which antedates Jaspers's book on "limit situations." 

50. Wilhelm Dilthey, Weltanschauung und Analyse des Menschen seit Renaissance 
und Reformation, vol. 2 of his Gesammelte Schriften, (Gottingen: Vandenhoeck und 
Ruprecht, 1914, 6 1960), pp. 418-422. 

51. Heidegger is here citing Johannes Ficker's editorial gloss of his Luthers 
Vorlesung uber den Romerbrief 151511516 (Leipzig: Dieterich und Weicher, 1908), 
p.lxxxiii. 

52. "Brief Martin Heideggers an Elisabeth Husser!" (dated 24 April 1919; 
here with a note in Italian by its editor, Guy van Kerckhoven), Aut aut 223-224 
Qanuary-April 1988): 6-14, esp. p. 8. 

53. Heidegger and Blochmann, Briefwechsel., pp. 7, 14. The brief excerpt is 
from the letter of June 15, 1918, and the longer quote from the letter of May 
1, 1919. 

54. The French is used in the above letter of May 1, 1919, while the German 
"Lebensschwungkraft" occurs near the end of the course of KNS 1919 (ZBP 115). 
In neither instance is the French philosopher, Henri Bergson, acknowledged. 

Bibliography of Heidegger's Reading List on the Phenomenology of 
Religion (1917-19) 

Augustinus. Opera Omnia, vols. 1-12=Migne, Patrologia Latina, vols. 32-46. 
Bernhard von Clairvaux. Sermones super Cantica Canticorum. 
Bousset, Wilhelm. Kyrios Christos. Geschichte des Christusglaubens vor den An

fange~ des Christentums his I renaeus. Gottingen: Vandenhoeck und Ruprecht, 1913. 
Detssmann, Gustaf Adolf. Die neutestamentliche Forme! "in Christo jesu." Mar

burg: Elwert, 1892. 
---.Paulus. Eine kultur- und religionsgeschichtliche Skizze. Tubingen: Mohr, 

1911. 

Dilthey, Wilhelm. Einleitung in die Gei5teswissenschaften. Leipzig: Duncker und 
· Humblot, 1883. 

-.--. Gesammelte Schriften II: Weltanschauung und Analyse des Menschen seit 
Renazssance und Reformation. Gottingen: Vandenhoeck und Ruprecht, 1914. 
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---. DieJugendgeschichte Hegels. Berlin: Reimer, 1905. 
---.Leben Schleiermachers. Berlin: Reimer, 1870. 
Ficker, Johannes, ed. Luthers Vorlesung uber den Romerbrief 151511516: Die 

Glosse. Leipzig: Dieterich, 1908. 
Julicher, Adolf. Der religiose Wert der Reformation. Marburg: Elwert, 1913. 
Mulert, Hermann. Schleiermachers geschichtsphilosophische Ansichten in ihrer Be

deutung fur seine Theologie. GieBen: Toppelmann, 1907. 
Natorp, Paul. Allgemeine Psychologie nach kritischer Methode. Tubingen: Mohr, 

1912. 
---. Deutscher Weltberuf Geschichtsphilosophische Richtlinien. Jena: Dieder

ichs, 1918. 
---.Hermann Cohens philosophische Leistung unter dem Gesichtspunkte des Sys

tems. Berlin: Reuther und Reichard, 1918. 
Norden, Eduard. Agnostos Theos: Untersuchungen zur Formengeschichte religioser 

Rede. Leipzig and Berlin: Teubner, 1913. 
Otto, Rudolf. Das Heilige: Uber das Irrationale in der Idee des Gottlichen und sein 

Verhaltnis zum Rationalen. Stuttgart: Gotha, 1917. 
Pfeiffer, Franz. Deutsche Mystiker des Vierzehnten Jahrhunderts. Vol. 2., Meister 

Eckhart. 1857. Reprint Gottingen: Vandenhoeck und Ruprecht, 1906. 
Pohlenz, Max. Vom Zorne Gottes: Eine Studie uber den Einfiuss der griechischen 

Philosophie auf das alte Christentum. Gottingen: Vandenhoeck und Ruprecht, 1909. 
Realencyklopadie fur protestantische Theologie und Kirche 6:674-682, s.v. 

"Glaube." Leipzig: Hinrichs, 3 1899. 
Reinach, Adolf. "Bruchstuck einer religionsphilosophischen Ausfuhrung. 

Das Absolute." Now available in the critical edition of Reinach's Samtliche Werke, 
edited by Karl Schuhmann. Munich: Philosophia, 1989. 

Reitzenstein, Richard. Die hellenistischen Mysterienreligionen. Leipzig and Berlin: 
Teubner, 1910. 

Religion in Geschichte und Gegenwart. Vol. 2, edited by F. M. Schiele and L. 
Zscharnack, cols. 1425-61, s.v. "Glaube." Tubingen: Mohr, 1910. 

Schettler, Adolph. Die paulinische Forme! "Durch Christus." Tubingen: Mohr, 
1907. 

Schleiermacher, Friedrich. Aus Schleiermachers Leben, in Briefen. Edited by L. 
Jonas and W. Dilthey. 4 vols. Berlin: Reimer, 1858-63. 

---. Der christliche Glaube. Berlin: Reimer, 6 1884. 
---. Uber die Religion: Reden an die Gebildeten unter ihren Verachtern. In 

Schleiermacher's Sammtliche Werke, 1. Abt., "Zur Theologie," I: 133-460. Berlin: 
Reimer, 1843. 

Spranger, Eduard. "Zur Theorie des Verstehens und zur geisteswissenschaf
tlichen Psychologie." In Festschrift Johannes Volkelt zum 70. Geburtstag dargebracht, 
presented by P. Barth, B. Bauch, E. Bergmann, et a!., pp. 357-403. Munich: 
Beck, 1918. 

Suskind, Hermann. Chri.stentum und Geschichte bei Schleiermacher;]Jie geschichts
philosophischen Grundlagen der Schleiermacherschen Theologie. Tubingen: Mohr, 
1911. 

Teresa von Avila. Seelenburg. 
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Wehrung, Georg. Der geschichtsphilosophische Standpunkt Schleiermachers zur Zeit 
seiner Freundschaft mit den Romantikern. Strassburg: Muh, 1907. 

Weinel, Heinrich. Biblische Theologie des Neuen Testaments: Die ReligionJesu und 
des Urchristentums. Tubingen: Mohr, 2 1913. 

WeiB,Johannes B. Das Urchristentum. Gottingen: Vandenhoeck und Ruprecht, 
1917. 
Windelband, Wilhelm. Das Heilige" (1902). In his Priiludien: Aufsatze und Reden 
zur Philosophie und ihrer Geschichte, pp. 295-332. Tubingen: Mohr, 5 1915. 

3: The Deconstruction of Life (1919-20) 
1. Heidegger and Blochmann, p. 16, letter of May 1, 1919. 
2. Pagination in parentheses refers to the more readily available GA edition 

of the review in Martin Heidegger, Wegmarken, ed. F.-W. von Herrmann, GA 9 
(Frankfurt: Klostermann, 1976), pp. 1-44. The review was first edited by Hans 
Saner in Karl Jaspers in der Diskussion (Munich: Piper, 1973), pp. 70-100, cf. esp. 
p. 100. For over a decade, the review was the only text publicly available from 
Heidegger's early Freiburg period. Despite the exaggerations which were 
prompted by this lack of genealogical context, the following analyses of the re
view are still useful: David Farrell Krell, "Toward Sein und Zeit: Heidegger's 
Early Review of Jaspers' 'Psychologie der Weltanschauungen,' "Journal of the 
British Society for Phenomenology 6 (1975): 147-156; reprinted as "From Existence 
to Fundamental Ontology" in Krell's book, Intimations of Mortality (University 
Park, Pa., London: Pennsylvania State University Press, 1986), pp. ll-26; finally 
chap. 2 of Rainer A. Bast, Der Wissenschaftsbegriff Martin Heideggers im Zusammen
hang seiner Philosophie (Stuttgart-Bad Cannstatt: Frommann-Holzboog, 1986), 
pp. 43-51. 

3. Karl Jaspers, Philosophische Autobiographie (Munich and Zurich: Piper, 
2 1977), p. 95. In addition to the recently published Heidegger-Jaspers correspon
dence (see nn. 5 and 7 below), further autobiographical remarks on the two-way 
discussion of this review are to be found in Karl Jaspers, Notizen zu Martin Heideg
ger, ed. Hans Saner (Munich and Zurich: Piper, 2 1978). 

4. PW Sf. = Karl Jaspers, Psychologie der Weltanschauungen (Munich and 
Zurich: Piper, 1985), p. Sf. This paperback edition duplicates the pagination of 
the 4th, 5th, and 6th editions. PW l2f. provides the first elaboration of Existenz 
as a Kantian Idea; cf. also pp. 112, 245, 277, 315f., 378ff., 384, 418ff. 

5. The omission is glaring, almost obvious, and clearly intentional. Thus, in 
his initial response to the review, Jaspers in effect singles out these two passages 
and rightly highlights in tu quoque fashion that Heidegger too lacks a "positive 
method." "Of all the reviews which I have read, yours is, in my opinion, the one 
which has dug most deeply to the root of my thoughts. It has in fact touched 
me profoundly. Nevertheless, I still miss-in the discussions of the 'I am' and 
the 'historical'-the positive method" (letter dated August 1, 1921: Martin Hei
degger and Karl Jaspers, Briefwechsel1920-1963, ed. Walter Biemel and Hans 
Saner [Frankfurt: Klostermann; and Munich and Zurich: Piper, 1990], p. 23). 

6. There is good reason why Heidegger is fascinated with the "destructive" 
character of limit situations, which goes deeper than their tantalizing parallels 
with methodical destruction. It is more a matter of method "imitating" life. Just 
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as limit situations provide access to existence, as Jaspers himself notes (11; PW 
245), so does phenomenological destruction aim to bring us back to our original 
philosophical experiences. But Jaspers is too quick to regard destruction as the 
break of antinomy and contradiction, while Heidegger dwells on its first moment 
of destructuration to the sheer indeterminacy of sense, which in an about-face 
is then reinvested with determinability. Already in KNS, this destructuring is 
related to "empty" formalization, which, like theoretization at its worst, up to 
the last hour is described as the epitome of unliving, unworlding, designifying, 
and dehistoricizing. But at the end of the course, these unacceptably negative 
consequences of extreme formalization suddenly turn positive in their revelatory 
capacity, and become the channels of access to the extreme concretization of our 
most comprehensive but usually hidden experiences. The "boundary" situations 
reveal the concrete whole of existence precisely because they are the extremes of 
unliving (death), unworlding (accident), designifying (suffering), which thereby 
reveal individual life, the world, and meaning at their outskirts, and so as they 
ultimately are (but not as Kantian Ideas). 

7. Letter dated June 27, 1922: Heidegger and Jaspers, Briefwechsel, pp. 26f. 
In the same letter, Heidegger goes on to say (p. 29): "I also see ever more clearly 
that the critique of Psychology of Worldviews is inadequate, not positive enough. 
I have already expanded upon it, deleted a great deal, and rewritten it. I want 
to publish it in a new form." For a summary concentrating on the philosophical 
content of this correspondence, see Walter Biemel, "Zum Briefwechsel Jaspers/ 
Heidegger," in Zur philosophischen Aktualitiit Heideggers, ed. Dietrich Papenfuss 
and Otto Poggeler, vol. 2, /m Gespriich der Zeit (Frankfurt: Klostermann, 1990), 
pp. 71-86. 

8. The instances of "existentialist" vocabulary here (GA 61: 179f., 148), as in 
most instances in this edition, postdate the lecture course itself. Note that Heideg
ger here, for the material he actually delivered to his students in the concluding 
hours (usually the dramatic high point of a Heidegger course), oscillated between 
his initial course manuscript and an "Appendix I" (so in GA 61). The correlation 
between objectivity and resistivity or opposition probably derives from the Dil
they/Scheler thesis that facticity is a brute encounter, as Fichte had already sug
gested when he coined the term, or that "reality is resistance": cf. GA 20:302ff. 
(220ff.); sz 209ff. 

4: The Religion Courses (1920-21) 
l. As usual in regard to this all-important but, unfortunately, still unpub

lished correspondence, I owe a debt of gratitude to Frau Ada Lowith for access 
to it and to Klaus Stichweh for help in deciphering it. 

2. "Auch Kierkegaard kann man nur theologisch (so wie ich es verstehe und 
im W.S. entwickele) a us den Angeln heben" (card of September 13, 1920). This 
is another casualty of the cursus interruptus: although the extant course contains 
a few passing remarks on the nature of theology in the context Heidegger was 
framing for himself, there is no development of this point, let alo~a reference 
to Kierkegaard. But cf. the following semester on the "theology of the cross." 

3. Otto Poggeler, Der Denkweg Martin Heideggers (Pfullingen: Neske, 1963, 
2 1983), pp. 36-38 (and in numerous articles since 1963); English translation 
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by Daniel Magurshak and Sigmund Barber, Martin Heidegger's Path of Thinking 
(Atlantic Highlands, N.J.: Humanities, 1987), pp. 24-26; Thomas Sheehan, 
"Heidegger's 'Introduction to the Phenomenology of Religion,' 1920-21," The 
Personalist 55 (1979-80): 312-324. Both tend to highlight the second part on 
Paul. The more complete gloss by Sheehan makes the "phenomenon of factic 
life-experience" central to Part One but never mentions its climax in the formal 
indication. Although Poggeler is privy to the course interruption from the anec
dotal reports which he repeatedly heard from his teacher (and the most reliable 
eyewitness to the incident), Oskar Becker, his running account of this course 
over the years never quite catches up to the full consequences of this interruption 
(but cf. n. 8 below): cf. Theodore Kisiel, "Das Entstehen des Begriffsfeldes 'Fak
tizitat' im Friihwerk Heideggers," Dilthey-Jahrbuch 4 (1986-87): 91-120, esp. pp. 
108-112. Moreover, as long as the autograph of this important course remains 
missing, the extant student transcripts of it, two of which are of high quality, 
can never be published in the so-called "Ausgabe letzter Hand" of Heidegger's 
GA. Since no publication of the German texts in any of their forms seems to be 
forthcoming, I have here taken upon myself the task of reconstructing a reason
ably complete, albeit economical, English paraphrase of the detailed flow of 
thought in this famous course, woven (and so cross-checked) from four of the 
five extant transcripts of it, those by "Fritz" (Friedrich) Neumann (only of Part 
One), Oskar Becker, FranzJosefBrecht, and Helene Weiss (it was her first semes
ter in Freiburg, so she copied some lectures from the transcripts of Brecht and 
August Faust, who was then Rickert's assistant on leave from Heidelberg). The 
shorthand transcript by Fritz Kaufmann has not yet been deciphered by the 
Husserl-Archief at Leuven. When the clarifying and interpretative comments I 
am adding to this paraphrase might possibly be confused with Heidegger's, as 
recorded in the transcripts, I have set them apart in square brackets. 

4. In BT, the passing references to the formal (or "provisional") indication 
are sometimes so fleeting and obscure that they are, more often than not, lost 
or muted in the English translation. Macquarrie and Robinson do not even index 
the term, in an otherwise excellent compilation. See SZ 14, 17, 41, 43, 53, 114, 
116f., 231, 313, 315. And yet the formal indication constitutes the very fulcrum 
of BT, as we shall see. 

5. Wilhelm Dilthey, Einleitung in die Geisteswissenschaften, voi. 1 of Gesammelte 
Schriften (Stuttgart: Teubner, 7 1973), p. 254. English translation by Ramon J. 
Betanzos, Introduction to the Human Sciences (Detroit: Wayne State University 
Press, 1988), p. 230. Cf. also chap. 2 above, and my n. 28, p. 105, in the above
cited article in Dilthey-Jahrbuch 4. 

6. Only in Oskar Becker's transcript is this blackboard diagram (fig. 2) called 
a "Formal Schema,'' thereby relating it to the methodological discussion of the 
formal indication in Part One of the course. 

7. Student notes indicate that Heidegger is using both Ereignis and Katpo<; 

somewhat loosely to apply to both the object-historical When and the actualiza
tion-historical How, in keeping with the ambiguity of the biblical texts. It is only 
a year later that he distinguishes sharply between the "objective, happening
like emergence" and the "kairological character" of an occurrence, "its particular 
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relation to its time, to the time which lies in the sense of facticity's context of 
actualization" (GA 61 :137). 

8. Heidegger here refers to Reitzenstein's Die hellenistischen Mysterienreligionen, 
which was on his reading list of studies relating to Pauline mysticism since at 
least 1918 (see chap. 2 above). 

9. Otto Poggeler, "Oskar Becker als Philosoph," Kant-Studien 60 (1969): 
298-311, esp. p. 30 I. Reprinted as "Einspruch gegen Panhermeneutik: Oskar 
Becker," in Otto Poggeler, Heidegger und die hermeneutische Philosophie (Freiburg 
and Munich: Alber, 1983), pp. 365-388, esp. pp. 369f. 

10. At least the remaining public restraints must have been a topic of conver
sation between Heidegger and Husser!. In recommending Heidegger to Natorp 
for a position at Marburg, Husser! writes from Freiburg on February I, 1922: 
"There is one major theme of [Heidegger's] studies, which are centered essen
tially upon the phenomenology of religion, that he, as a former 'Catholic' philoso
pher, understandably cannot treat here freely, namely, Luther. It would probably 
be of great importance for his development if he could go to Marburg. There 
he would be an important link between philosophy and Protestant theology (with 
which he is thoroughly acquainted in all of its forms and which he appreciates 
fully in its great unique values)" (R I Natorp I. II. 22, Husser! Archive, Leuven). 

II. As usual, I am adding these italicized headings as a kind of outline to 
expedite the reader's passage through a long transcript of this three-hour course. 
For SS 1921, only Becker's transcript is available to me, which nevertheless is of 
high quality in its insightfulness into the course. Jeffrey Andrew Barash has 
made good use of this transcript (which he obtained from Fritz Heidegger), 
referring primarily to this opening object-historical section, to situate Heidegger 
within his intellectual history. Cf. chap. 4 of his Martin Heidegger and the Problem 
of Historical Meaning (Dordrecht, Boston, Lancaster: Nijhoff/Kluwer, 1988); also 
his essay, "Les sciences de l'histoire et le probleme de Ia theologie a partir du 
cours inedit de Heidegger sur Saint-Augustin," in Histoire et politique: Heidegger 
dans la perspective du vingtieme siecle (Paris: Ed. A! dines, 1991 ). In view of these 
texts, and the impending publication of the course, I can be brief with this open
ing "object-historical" account. 

12. Cf. n. 5 above and the section on Dilthey in chap. 2 above. 
13. This Augustinian overview schema for "becoming ( = being) a Christian" 

was clearly meant to complement the like-minded Pauline "formales Schema" 
of the previous semester. 

14. I have translated the theses from Heidegger's German, but for a straight
forward English translation of them from the original Latin, along with the 
important supporting proofs provided by Luther to his fellow Augustinians prior 
to the disputation (held in Heidelberg on April26, 1518), see "Heidelberg Dispu
tation," Luther's Works, ed. H. T. Lehmann, vol. 31, Career of the Reformer: I, ed. 
H. J. Grimm (Philadelphia: Muhlenberg, 1957), pp. 40f., 52ff. A translati~~ of 
the missing 20th Thesis might read: "But someone who understands the VISible 
and forthcoming things (posteriora) of God seen through sufferin6nd the cross 
[has earned the name of theologian)." Poggeler has amplified upon the role that 
these theses play beyond Heidegger's terse enumeration of them in the course, 
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by interpreting them (through Luther's proofs) in their full power to "destroy" 
metaphysics in the context of Heidegger's later development. Poggeler thus also 
finds the 24th Thesis relevant: cf. his Denkweg, pp. 40/27f., 43/30. 

15. Augustin us, Opera Omnia, vo!. 5 ( = Migne, Patrologia Latina, val. 38), pp. 
369fT. But for this and the succeeding citations, I am also including the pagina
tion of extant English translations: The Works of Saint Augustine: A Translation for 
the 21st Century, vo!. 3, pt. 3, Sermons, trans. Edmund Hill, ed. John E. Rotelle 
(Brooklyn: New City Press, 1990), pp. 72ff.; St. Augustine, Letters, val. 3 
(131-164), trans. Sister Wilfrid Parsons, S.N.D., vol. II of Writings of St. Augustine 
(New York: Fathers of the Church Inc., 1953), pp. I !Off., 133, 20 If. 

16. The Latin curiosus, which underlies curiositas, in its etymological connec
tion with cura (care) first referred to the quality of diligent and assiduous care 
before it degenerated into the zealous but superfluous concern of inquisitiveness. 
In his development toward making care (cura, Sorge) into one of his central 
concepts or "formal indications," in which SS 1921 plays a pivotal role, Heidegger 
is fascinated enough by this Latin etymology to allude to it at least twice, in 1922 
(p. 7 of the typescript of the Aristotle-Einleitung) and 1923 (GA 63: 103). Now 
we have Blumenberg's massive work on curiosity, tracing its origins in Greek 
and Latin antiquity and ending in the restoration of its innocence in the Renais
sance rise of modern science. On the etymology of the word "curiosity," see 
Hans Blumenberg, The Legitimacy of the Modern Age, trans. Robert M. Wallace 
(Cambridge, Mass., and London: MIT Press, 1983), pp. 258, 262. 

17. GA 20:378-384/274-277 (§29b); SZ 170-173 (§36). Already in these
mester following SS 1921, Heidegger is specifying the "movedness" of falling 
(ruination) with the "formally indicative character" of being "tentative," seduc
tive, tempting, in Augustine's sense of the selfs tendency to dissipate itself, not 
so much in the "many," however, as in the world. But from the start, he must 
constantly reiterate that this choice of terms is purely formal, with no ethical or 
religious connotations, referring to a movement intrinsic to the facticity to which 
life is ex-posed and not something imposed from without, although he does 
concede that this "mobile character was of course first made visible by the Chris
tian [experience]" (GA 61:154, 142, 140). 

18. Blumenberg is clearly operating with an entirely different, and perhaps 
commonsensical and "secular," ontology of the self, its world, and its elementals, 
when he interprets the same progression from the first to the second "lust" as 
a movement from enjoying pleasant and beautiful objects to a self-enjoyment of 
one's cognitive capability. See The Legitimacy of the Modern Age, pp. 312f. 

19. Yet, as we have seen above, one of Augustine's favorite examples in intro
ducing his usufructuary theory of reality is the extreme possibility of making 
"Mammon" into an idol; in short, the extremity of greed, where wealth becomes 
an end in itself and not just a means. "It is a perversion for people to want to 
enjoy money, but merely to make use of God. Such people do not spend money 
for the sake of God, but worship God for the sake of money" (City of God 11.25 ). 

Heidegger is so ensconced in his "Christian facticity" at this time (note the 
Concluding Remark ofWS 1920-21, chap. 2 above, p. SO) that he rarely ventures 
into comparative religion, as, e.g., Otto does. But one provocative comparison 
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might be mentioned in this context: Hinduism identifies four legitimate ends of 
life in which the first two develop upon the Path of Desire, where we journey 
from sense pleasure to worldly success in its three forms, wealth, fame, and 
power. The enjoyments of curiosity are never mentioned. Is curiosity perhaps 
a peculiarly Western vice, as Heidegger's later accounts emphasizing its Greek 
oculocentrism will suggest, or do, for example, the cautions exercised by Thera
vada Buddhism against "idle speculations" which do not really contribute to 
achieving nirvana, like the questions of God's existence and the afterlife, involve 
a similar recognition? 

20. Augustinus, Opera Omnia, vol. 3 (Migne, PL 35), pp. 1977-2062. Since 
these "Homilies on the First Epistle of John" provide Heidegger with several 
crucial texts, two reliable English translations might be noted: Augustine: Later 
Works, trans. John Burnaby, The Library of Christian Classics, vol. 8: (Philadel
phia: Westminster, 1953?), pp. 251-348; A Select Library of the Nicene and Post
Nicene Fathers of the Christian Church, ed. Philip Schaff, vol. 7, trans. H. Browne 
and J. H. Myers, (New York: Christian Literature Co., 1888), pp. 459-529. 
Unfortunately, vol. 8 of this latter series, Expositions on the Book of Psalms, the 
only extant English translation of £narrationes in Psalmos, is an abridged and 
uneven translation of an admittedly enormous text, which spans two volumes 
of Migne's PL, 36 and 37 (Aug. Opera Omnia, vol. 4). 

21. That "peculiar dread, not to be mistaken for any ordinary dread," which 
constitutes a "perfect" fear of God, is discussed briefly in chap. 4 of Otto, The 
Idea of the Holy, pp. 13-15. 

22. Recall Heidegger's reading program in the Psalms from 1917 (chap. 2, 
p. 87), which fused en route with a reading of Augustine's Expositions on the Book 
of Psalms. 

23. I have not been able to locate the Latin text glossed by Heidegger, which 
apparently begins with the contrast of God and a robber (latro), but the flight 
from God's angry countenance to His becalmed visage (a facie irati ad faciem 
placati) is quite common in En. in Ps. (P.L. 36-37 = Aug. Opera Omnia, 4:235, 
814,953, 1217, 1791). Computer searches of the Augustinian Concordance made 
for me by Prof. Allan Fitzgerald, O.S.A., at Villanova University suggest that 
the contrast stems from Heidegger himself. (Whatever else might be said of the 
translation in BT of Angst vor as "anxiety in the face of," it is at least quite biblical!) 
In such searches, I have used the old Index Generalis for Augustine's Opera Omnia 
in PL 46, e.g., the many entries for "Tim ere" on pp. 635-7, where it became clear 
to me that Heidegger himself relied heavily on this index in his own researches on 
Augustine; see e.g., the entries for "Cura" and "Curiositas" on p. 204. So much 
for the ban on indexes foisted on us by Heidegger's literary executors even for 
translations of the GA! 

At one point in his development of this important Augustinian (and not Kier
kegaardian!) insight into the "concept of dread," Heidegger refers to Hun
zinger's 1906 study on 'The Problem of Fear in Catholic Doctrine from Augus
tine to Luther," but observes that "the interpretation of Augu~e there is in 
need of essential revisions" (GA 20:394/285). At this late date, I am still not aware 

f any truly in-depth study of Augustine's conception of timor castus, especially in 
tew of this new chapter in its Wirkungsgeschichte. 
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. 24. The formal indication thus generates a kind of "diagrammatology," call
mg unexpectedly for some computer graphics. I was not yet aware of these 
course ~iagrams when, in response to the pedagogical problem of expeditiously 
presentmg the content of BT to beginning students, I developed a conceptual 
schematism of Dasein in its care and temporality along the intersecting axes of 
the world, self, and its lifetime, already with a strong sense that the formal indica
tion, about which very little was known at the time, had a great deal to do with 
generati~g such diagrams. See my "Diagrammatic Approach to Heidegger's 
Schemausm of Existence," Philosophy Today 28 (Fall 1984): pp. 229-241; "Profes
sor Seigfried's Misreading of My Diagram and Its Source," Philosophy Today 55 
(Spring 1986): 72-83. 

The p~radox of_ using _representations to "destroy" representational thinking 
finds a kmd of epitome m the schematism of the cross that Heidegger reaps 
from _Au?ustine's texts, in order to transpose Christian factic life from images 
of objective content to those that tell us how to actualize it, in this case, by the 
example of the crucifixion which conveys the "magnitude" of the breadth of 
love, the length of perseverance, the height of hope, and the mysterious depth 
of grace. 

PART II: CONFRONTING THE ONTOLOGICAL 
TRADITION 

l. Pi:iggeler, Denkweg, p. 27117. 

5: What Did Heidegger Find in Aristotle? (1921-23) 
I. Martin Heidegger, Zur Sache des Denkens (Tiibingen: Niemeyer, I969), pp. 

86f.; Eng. trans. by Joan Stambaugh, On Time and Being (New York: Harper and 
Row, I972), pp. 78f. Heidegger's letter to Richardson is in Wm. J. Richardson, 
S.J., Heidegger: Through Phenomenology to Thought (The Hague: Nijhoff, I963), 
pp. X-XV. 

2. This chronology is a very lean distillation drawn from a series of articles 
on Heidegger written by Pi:iggeler from I977 to I983: regarding phase I), see 
~sp. "Temporal Interpretation and Hermeneutic Philosophy," trans. T. Kisiel, 
m Phenomenology: Dialogues and Bridges, ed. R. Bruzina and B. Wilshire (Albany: 
SUNY Press, I982), pp. 79-97, esp. p. 80 (the German version, written in I977, 
has j_ust been published in Pi:iggeler's Neue Wege mit Heidegger [Freiburg and 
Mumch: "\lber, I~92].' pp. ~ I5-I4I); this point seems to be an attempt to specify 
more preCisely a !me m He1degger's Zur Sache des Denkens, p. 86 (78). Regarding 
2), see esp. "Martin Heidegger: Zeit und Sein" (coauthored with F. Hagemann), 
Grundprobleme der groj3en Philosophen, ed. J. Speck (Gi:ittingen: Vandenhoeck und 
Ruprecht, I982), pp. 48-86, esp. p. 56. Regarding 3), see the above as well as 
"Zeit und Sein bei Heidegger," in Zeit und Zeitlichkeit bei Husserl und Heidegger, 

, ~d. E. W. Or~h, Phiinomenologische Forschungen 14 (I983): I52-I9I, esp. pp. I69, 
I55. Regardmg 4), see "Heideggers Neubestimmung des Phanomenbegriffs," 
ed. E. W. Orth, Phiinomenologische Forschungen 9 (1980): 124-162, esp. p. 131 
and n. 3. 
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Heidegger at times apparently simply gave "1923" as the date for the break
through. Cf. Denkweg, the 1983 Postscript, pp. 351f./285, where Poggeler also 
asks whether there was not a greater break in WS 1925-26, when the "scales 
fell from the eyes" of Heidegger upon reading Kant's texts on the schematism. 
One could go on, e.g., to 1929-30, in the Year of the Turn, when untruth as 
insuperable concealment first emerges. Under interrogation by his interlocutors 
about his accomplishments, the old Heidegger at times apparently could not 
resist going beyond the facts and indulging in a bit of exaggeration and self
romanticization. Can we possibly reproduce this insight into the question of 
Being and Time with the depth and force which moved Heidegger so drastically 
that he later sought to divide his works up to and away from the watershed 
year of 1923 into mere 'juvenilia" and his authentic opus? One is reminded of 
Aquinas's judgment of his work after the mystical experience he underwent near 
the end of his life. But the dying Thomas then stopped writing. 

For us, the importance of these conversations leading up to Poggeler's defini
tive book on Heidegger's development is Heidegger's explicit support and sanc
tioning of the progression in which this book is laid out: the two dissertations 
with their still medieval sense of Aristotle were succeeded by a "completely new 
approach" developed on the one hand by a concern with Dilthey and on the other 
with early Christian eschatology and Luther. "Heidegger in fact emphasized that 
it was only when these two lines [hands] found each other that his authentic 
thought, the thought that still counts, began" (from a letter of Professor Poggeler 
to me of July 31, 1991). Here we have, accordingly, what was lacking in the two 
more phenomenological accounts published by Heidegger during his lifetime: 
the overt sanctioning of the themes of the religion courses of 1920-21, within 
a hermeneutics of facticity, as a catalytic basis for the insights into truth and 
presence mediated by a rethought Aristotle, where these latter constitute the 

"decisive stroke of genius." 
3. Note that the entire course manuscript itself bears the title "Einleitung" 

(GA 61:v, 201f.) and is referred to by that one-word title in the course itself 
(llO, ll2), the notes appended to it (182n, 183, 187f., 197), as well as in later 
courses (GA 63:47). After this proto-Einleitung, which predates the actual deci
sion to write a treatise on Aristotle (in the spring of 1922), the correspondence 
to Lowith records at least five more drafts of the Einleitung: September 1922 
(the version read to Jaspers), October 1922, February-April 1923, July-Septem
ber 1923 (the version postponed by Niemeyer because of the Inflation), March 
1924. Cf. Appendix B, n. 12, for further details. 

4. But it is not called that until October 1922. The passage in GA 61:60 

postdates the lecture course itself. 
5. GA 61:38, 41 ff., 56, 69; "hermeneutische Situation" on p. 3 postdates the 

lecture course itself. Since this distracting remark can easily be repeated ad nau
seam and multiply our footnotes like rabbits, the chronological unraveling of the 
published text of GA 61 is best left for another occasion. 0~ needs only to 
inspect Heidegger's autograph of this course manuscript i~ M_arbach-_margin
alia of varying tints, textures, and styles piled upon margmaha up to SIX layers 
or so, most of which are worked into the edition without benefit of any separation 
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whatsoever, not even the break of a paragraph or a bracket-to see how "ba
roque" and chronologically compromised this edition is. Its first appearance at
tracted more attention than it deserved only because it was the first of the courses 
of the Early Freiburg period to be published, introducing the outside public for 
the first time to the wealth of insights to be found in the first steps taken by 
Heidegger toward B T. 

6. Oskar Becker was so fond of this metaphor that he cited it repeatedly in 
his classes. It thus first appears in print in the 1963 book of his student, Otto 
Poggeler: Denkweg, p. 70/54. 

7. GA 61:92. The Brecht/WeiB transcript (on December 9, 1921) is somewhat 
more expansive in its parenthetical remark than the text in the published edition. 
It is worth citing, since this is Heidegger's first overt reference to the original 
meaning of ovuia as "having." This practical sense is still operative in Aristotle 
while he overlays and so suppresses it with a more theoretical interpretation: 
"(Indication: that the concept ovuia (Plato-Aristotle) denotes authentic being in 
the radically theoretical sense, yet at the same time also signifies belongings and 
property [Habe]; house-and-hold or real estate [Hausstand]; and so the power 
that comes with wealth and 'means' [Vermogen]: that in which I practically live.)" 

8. The recently doctored Leo Strauss, passing through Freiburg in that se
mester, paused to sample Heidegger's by now famous teaching style. He later 
said to Franz Rosenzweig that, in comparison, Max Weber was but a "destitute 
waif" (Waisenknabe = "no comparison") in precision and probing and compe
tence. And Werner Jaeger was simply outclassed when it came to the interpreta
tion of the Aristotelian texts. See Leo Strauss, The Rebirth of Classical Political 
Rationalism (Chicago: University of Chicago Press, 1989), pp. 27f. I thank my 
colleague, Morton Frisch, for pointing out this reference. 

The following paraphrase of this as yet unpublished course is based on the 
detailed transcript by Walter Brocker typed by Herbert Marcuse (and so to be 
found in his archive in Frankfurt). But many passages in Helene WeiB's transcript 
provide an insightful counterreading, along with the dating. F. J. Brecht's partial 
transcript also has its moments. In presenting this course for the first time ever 
in an open forum since its initial presentation, I have likewise opted for a freer 
(albeit condensed), more idiomatic English presentation, to the degree that the 
matter is amenable to it. 

9. Jaspers's book is discussed in some detail in the lecture of July 6. We now 
know that, at this time, course material and correspondence converge on the 
central point at issue, the need to "destroy" the Greek sense of "that it is" by 
way of Jaspers's "limit situation." Heidegger applies it in the course itself in his 
reading of Parmenides' poem. See the exchange of letters on June 27 and July 
2, 1922, in the Heidegger-Jaspers Briefwechsel, pp. 26-32. We have already cited 
~rom the letter of June 27 (chap. 3, end) but the key lines are worth repeating 
m the pr~sent ?utburst _of enthusiasm by Heidegger for Aristotle's ousio-logic 
t? the pomt of mtroducmg the language of Habe into many of his own concep
tions. In observing that being alive and human is not something that a person 
has but is "and which lives him," Heidegger concludes: "Fundamentally, this 
means that there are matters which one does not have but 'is'; things whose What 
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rests sim.ply in the 'That they are' "(pp. 26f.). In a philosophy of radical finitude, 
the classiCal ontological distinctions begin to waver and fail. This remark never
theless ~oes not prevent Heidegger from continuing to give full amplitude in 
the commg months to the ousiological insight, "One is what one has." 

10 .. See Theodore Kisiel, "The Missing Link in the Early Heidegger," in Her
meneutzc Phen~menology: Lectures and Essays ed. Joseph J. Kockelmans (Washing
t~n, D.C.: Umversity Press of America, 1988), pp. 1-40, esp. pp. 6ff. With the 
discovery of the Missing Link (cf. n. 13 below), this full story can now be made 
fuller and modified in a few places. Let me point to one such modification in 
regard to Husserl's Jahrbuch. The decision to publish a book on Aristotle came 
to~ !at~ for inclusion in vol. 6 of the Jahrbuch, which appeared in early 1923. 
~Ith his heavy teaching load, Heidegger obviously needed more time, and so 
his monograph was scheduled for vol. 7 of the Jahrbuch, thus for the following 
year. "A great ground-laying work on Aristotle by Heidegger will appear in VII" 
(~usserl to lngarden on Dec. 14, 1922). But in Sept. 1923, the Inflation caused 
~I em eyer to postpone publication, so vol. 7 first appeared in 1925, but without 
either Heid.egger's "Aristotle" or his "Time," which by December 1924 replaced 
~he former m the publication schedule. BT first appeared in vol. 8 of the Jahrbuch 
m 1927. See the "Chronology" of Appendix C. 

11. "When I got back home, Husser! was waiting for me with the news that 
word had reached Marburg about my Aristotle courses etc., etc.: Natorp wants 
a concrete orientation on what I have in the works. So I sat myself down for three 
weeks and excerpted myself and thereby wrote an 'Introduction' " (Heidegger to 
Jaspers on November 19, 1922, pp. 33f.). 

12. "The 'Time' is coming in the next volume [8, (1927)] of the Yearbook 
and in fact in the context in which it was worked out, as a ground for the destruc
tion of Greek ontology and logic" (letter to Lowith on March 29, 1925). Such 
remarks are not to be construed to mean that the historical is more important 
than the sy.stematic, as ~ Derridean interpretation of Heidegger is inclined to 
do. For He1degger at this time, these two aspects of phenomenological research 
b~lon~ together equally, they are "equiprimordial," and their separation is purely 
didactic. Cf. GA 20:9f./7 and the note to my translation, p. 7. 

13. Martin Heidegger, "Phanomenologische lnterpretationen zu Aristoteles 
(A~zeige d~r hermeneutischen Situation)," edited, with a Postscript, by Hans
Ulnch Lessmg, Dilthey-j ahrbuch 6 ( 1989): 235-27 4. The Overview of Nicomachean 
~thics Z is to be found on pp. 255-261 (29-39 of the typescript). This edition 
IS base.d on the 51-page typescript of both the Introduction (through p. 28) and 
Overview recently discovered in Gottingen among the papers of Josef Konig, 
who was a student of Georg Misch, the first recipient of the document. In my 
paraphrase, I shall be referring to the pagination of this celebrated typescript 
(celebrated, e.g., by Hans-Georg Gadamer in his introduction to the above, pp. 
228-234), which is also given in the English translation by Michael Baur, "Phe
nomen~logic~l ln~erp~etations with Respect to Aristotle (Indicatio!YOf the Her
meneutiCal SituatiOn), Man and World 25 (1992): 355-393. In addition, I shall 
be ~dding ~ few of the more telling handwritten marginal comments made by 
He1degger m the months following its completion on his own carbon copy of 
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the typescript, still extant as a fragment up top. 22 (cf. "The Missing Link," p. 
22, n. 31). Square brackets in the body of this summary set off my own editorial 
amplifications, at times based on some of Heidegger's marginalia, along with my 
outline of the text into the parts suggested in the opening paragraph of the 
Introduction. 

14. This sentence is Heidegger's handwritten addendum: "Die Unempfind
lichkeit und Sorglosigkeit gegeniiber der eigenen und dabei oft verworrenen, 
zufallig aufgerafften hermeneutischen Situation legt man sich oft aus als Unvor
genommenheit." 

15. This is Aristotle's Ethics ontologized. It is Heidegger's first attempt to 
translate the self-referential or circular movement of 7Tp&gts--human action par 
excellence since it is action for its own sake, such that it constitutes for Aristotle 
both the apxiJ and TBAOS' of cf>pOVT}U'LS"-into the ontological terms later familiar 
to us in the analysis of Dasein as "ein Seiendes, dem es in seinem Sein um dieses 
Sein selbst geht": "a being which in its being goes about this being, is concerned 
about this being, has this being as an issue" (SZ 12 et passim). In BT, the phrase 
is first used to formally indicate the self-referential character of understanding. 
But in the early proto-context, the phrase introduces us to the genealogically 
more proximate biblical and Greek contexts, familiar to us from Heidegger's 
religion courses, connecting concern or curare with the philosophical cliche, "life 
is hard." This latter theme appears only indirectly in BT, in Everyone's "tendency 
to take things lightly and make things easy" (SZ 127f.; also GA 20:340/247). 

16. This return to the title of the Einleitung reflects the transition in WS 
1921-22 from the Second Part on "What Is Philosophy?" to the Third Part 
which outlines the "Basic Categories of Life." In this Einleitung, the systematic 
exposition of the problem of facticity develops the Blickstand, the position of 
sight, identified in the opening paragraph as the first facet (ergo our [ 1]) of the 
hermeneutic situation in need of explication. It is sometimes called Blickhabe or 
Vorhabe, the formal indication of "facticity," whereas in BT what is indicated is 
"existence." 

The approach to the plurivocity of life in this new Einleitung is far more 
riddled with Aristotelian trail-markers than that of WS 1921-22 (GA 61 :79ff.), 
which is more "modern" (out of the then current life-philosophies) and grammat
ical in its approach. The underlying framework is the same-the intentional 
correlation of caring with meaningfulness-but now the elaboration of the 'A&yos
oflife, how it is multiplied and organized, is clearly being guided by Heidegger's 
Aristotelian analyses of the genesis of the theoretical, the multiple "logic" of 
human motion, and the five ways of "taking into troth." Of prime importance 
from here on is the Aristotelian mindset which Heidegger is cultivating for 
himself. 

17. Heidegger adds the following handwritten note: "recuratio: das Histo
rische! Darin die hochste Seinsverwahrung." ("care as restoration: the historical! 
This involves the highest form of taking Being in trust [i.e., "troth" as truth]."), 
thus connecting care directly with his translation oftruth (Wahrheit) as a'AT}lJevew 
(Ver-wahr-ung), the truth which is to be held in trust, safeguarded, shepherded, 
habituated by human virtuosity. To care is to take into troth and hold in troth, 



538 NOTES TO PAGES 257-263 

the kind of having (e.g., of the world) involved in the habits of truth. "Every 
object has its own way of having, its way of access for taking into troth, and its 
way of falling into loss" (GA 61 :23). Cf. the ensuing discussion of the "true-ing" 
virtues of Nicomachean Ethics Z below, where I shall maintain this "fiduciary" 
relation between care and truth as a holding in trust by way of the old English 
word for fidelity, "troth." The same associations are to be found in the original 
Christian sense of "being true" by "keeping the faith" (cf. chaps. 2 and 4 above). 

A word here also about why Heidegger assumes without comment that 
at..iJOna can be translated as unveiling or unconcealment. It is simply the way 
the German dictionaries had been translating it since the early nineteenth cen
tury! See, e.g., Franz Passow, Handworterbuch der griechischen Sprache (Leipzig: 
Friedrich Chr. Wilhelm Vogel, 1831), p. 81, where at..iJOew is translated not 
only as "Wahrheit" but also as "Unverstecktheit" and aA.YJO'iJ<; as "unverhohlen." 
(It may be noted, however, that Misch placed question marks on his copy of the 
Einleitung at the point where this translation first appears, whereas Natorp, who 
had been utilizing this translation in his courses at least since 191 7, naturally 
accepts it without question.) 

18. Here, Heidegger drops the fourth character of "annihilation" (Vernicht
ung) discussed in WS 1921-22 (GA 6I:l40,147f.) under the heading of"ruina
tion" (here replaced by "fallenness"). From the preceding paragraph, we sense 
that fallenness assumes the proportions of de-pendence of an addiction. The 
related metaphorology of Abfallen (since SS 1920), a falling away from the self, 
develops it more as a moment of inertia or "drag" in human existence, a kind 
of existential "laziness." 

19. In the only handwritten footnote to the typescript (thus probably inserted 
at the last minute in mid-October 1922), Heidegger now tries to restrict this 
broad term, which since SS 1920 ranged in meaning from passive "disquiet" to 
active "concern" and anxious "worry," to the more active choosing and seizing 
ofthe unique possibility of my existence, particularly in view of its questionability. 
Hitherto, this obviously middle-voiced term had been left to operate ambiguously 
between the extremes of "being troubled" and "troubling oneself." With its strict 
definition comes its demise. After Oct. 1922, Bekilmmerung is no longer used as 
a central term, and gets displaced in this role by both "care" (already in SS 1921) 
and "angst" (first in SS 1923). 

20. Heidegger later adds this marginal comment: "Zeitlichkeit - Tod - ent
scheidende Einmaligkeit! Dieses 'Einmal' ist radikal 'Alles' des Lebens. Zeitlich
keit nicht wie Quantitaten und solches Nacheinander, sondern existenziell fak
tische Spriinge. Die Kontinuitat imgleichen je ein Sprung (7Tpoaipeut<;l), im
gleichen das Wie des Erwartens." ("Temporality- death- decisive uniqueness! 
This 'one time' is the radical 'all' of life. Temporality is not at all like quantities, 
sequences, and the like, but existentielly factic leaps. The continuity is in each 
instance equally a leap of decision and the how of expectation.") It should be 
noted that 7Tpoaipeut<;, which is consequent upon the insight of cfJP~Tt<Tt<;, means 
equally choice and anticipation. 

21. Heidegger made plans for a course on Augustine in SS 1924, but at the 
last minute it was replaced by a course on Aristotle, in a final effort "to get the 
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book out" (see WS 1923-24 for more). One senses the content of such a course 
on Augustine precisely in these passages of Oct. 1922. 

22. This outline of the projected book tallies with that in a letter from Heideg
ger to Gadamer, apparently in late 1922 (but perhaps in 1923). Cf. Hans-Georg 
Gadamer, Heideggers Wege (Tiibingen: Mohr, 1983), p. 118. From the projected 
~ength of each part (16 galleys = 260 pages), one could presume that Heidegger 
mtended to include his detailed translation paraphrases of the selections from 
Aristotle, along the lines of those of his course of SS 1922. Presumably, this 
book existed in manuscript form into 1926, when Heidegger labored over the 
projected Second Part of BT, according to a letter to Jaspers on April 24, 1926. 
The last mention of work on the Einleitung is found in a letter to Lowith on 
~arch 19,_ I ?24: "The Introduction is still costing me a great deal of work. Up 
m the cabm m the last few days in the evenings, I sketched out a new structure 
in one stretch which now satisfies me the most. ... In any event, I have now 
resolved to print the Aristotle, as far as I come. I have to get the thing off my 
back, probably by rewriting it once more while it is being printed." And on June 
18, 1924, to Jaspers regarding an invitation to spend two years in Japan, "but 
only after my Aristotle is out." But with his "Time" lecture of July 1924 came 
the sequence of drafts that led instead to BT. 

23. "I am almost staggered by the observation of how closely his entire view 
of Hellenism and its decisive influence on all of Western 'culture,' and of the 
unique position (in this culture and against it) of the German mind-how this in 
Luth~r as well as, I think, in Kant, positions itself against the past-comes to my 
own Ideas and at once confirms them from many new sides" (Husser! Archive, R 
II Natorp 30. X. 22). See my "Missing Link," p. 14, n. 23, for further connections 
between the thought of the late Natorp and the early Heidegger, as well as for the 
further story of the Einleitung presented sketchily above, like the very different 
reaction to it by Georg Misch in Gottingen, pp. 12f. 

6: Aristotle Again: From Unconcealment to Presence (1923-24) 
I. Heidegger's lecture tour in early December 1924, as announced by the 

provincial group of Kant Societies banded together as the "West German Indus
trial Region," involved his giving the same lecture to six local groups according 
to the f?llowing schedule: Dec. I in Hagen, Dec. 2 in Elberfeld, Dec. 3 in Cologne, 
Dec. 5 m Dusseldorf, Dec. 6 in Essen, Dec. 8 in Dortmund. Cf. Kant-Studien 29 
(1924): 626. In the following year's Kant-Studien 30 (1925), the local group in 
Dortmund reports that Heidegger had indeed given his lecture on "Dasein und 
~ahrsein nach Aristoteles" on (Monday) December 8, 1924 (p. 611). The group 
m Elberfeld-Barmen likewise confirms that the lecture was held (p. 612), but 
gives ~o. date, while the group at Cologne reports that Heidegger held a lecture 
at their maugural meeting on the campus of the university on December 4, 1924 
(p. 61~). On December 17, Heidegger writes to Lowith: "In Cologne, I spent 3 
days wn_h Scheler- stayed at his house." There is an unconfirmed report hinting 
that Heidegger went from Cologne straight to Essen, presumably skipping Diis-

' seldorf: see Walter Biemel, Martin Heidegger in Selbstzeugnissen und Bilddokumenten 
(Hamburg: Rowohlt, 1973), p. 152. 

I wish to thank Tom Sheehan for access to materials pertaining to this lecture. 
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The extant transcript puts the date of the talk in Cologne on December 2, I924. 
For genealogical reasons, I shall here rely mainly on the formulations of the 
initial working manuscript of "I923-24," incomplete but already obviously too 
long for a single talk. But for the time being, it represents the earliest unequivocal 
identification by Heidegger of oiu:ria with constant presence which can be docu
mented. The more streamlined formulations of the delivered talk were neverthe
less sometimes helpful in getting at the gist of this earlier text. 

2. The reason given for the change was Heidegger's resolve finally to get the 
Aristotle book written and into print (letter to Lowith on March I9, I924). 

3. In SS I922, however, Heidegger begins the course by noting that the "life 
and works" of the philosopher are presuppositions for the course, and to that 
end provides a list of reference works, including Zeller, Windelband, Gomperz, 
Brentano, and Sigwart's Aristoteles und seine Weltanschauung ( I9II ). Cf. also below, 
chap. 8, n. 3, on Heidegger's concurrence with Dilthey's approach to philosophi
cal biography. Also Theodore Kisiel, "Heidegger's Apology: Biography as Philos
ophy and Ideology," Graduate Faculty Philosophy Journal I4/2-I5/l (I99I): 
363-404. 

In this section, the page numbers in parentheses will refer to citations from 
the detailed course transcript (l34 pages of close elite type) for SS I924 made 
by Walter Brocker and typed by Herbert Marcuse. Copies of this typescript, 
replete with handwritten Greek, are located in the Marcuse Archive in Frankfurt 
and the Dilthey-Forschungsstelle in Bochum. 

4. Heidegger is already exploiting, in this early course context, Aristotle's 
remark in Metaphysics 5.I6. I02Ib29 that death (reA.elYT'f, = end of life) as an 
"outermost" extremity is in a way a completion or perfection. Cf. SZ, § 48. 

5. Oddly, Heidegger never pauses to examine closely this single instance of 
the use of the word Katpo<; in Nicomachean Ethics that relates most closely to his 
own usage, which he is carrying over more from his study of early Christianity. 

6. Rhetoric 2.5. I383a6. Heidegger makes strikingly frequent use of this quasi
religious Greek phrase in the remainder of the course. Thus he speaks of how 
virtue "saves the middle" and "God saves the sky - saving in the sense of main
taining it in Dasein, not permitting it to perish" (l 06). This note of salvation is 
dropped in Heidegger's application of this classic chapter on fear in the draft 
of SS I925 (GA 20:394/285) but used in a suggestive way in WS I925/26 (GA 
2I:26lf.; cf. chap. 8 above). The fear/hope relation is alluded to in BT (SZ 345). 

7. I am using the title found on all of the extant student transcripts of this 
course: "Interpretation platonischer Dialoge (2.o¢tuTiJ<;, ct>iA.7){3o<;)." The now
published German edition uses instead the title given in Richardson's list: Platon, 
Sophistes (Marburg Lecture Course of WS I924-25), ed. Ingeborg Schussler, GA 
I9 (Frankfurt: Klostermann, I992). Here, I have worked only with the extensive 
transcripts of Hans Walter Loewald and Simon Moser. 

8. Heidegger was impressed by the fact that Husser! as a phenomenologist, 
simply from the matters themselves, drew the same three distinctions ~Aristotle 
in his intentional account of "Truth and Evidence" (LU VI, § 39; cf. chap. I, n. 
7). There is no real justification in Heidegger for my translating aA.7)8evew as 
"trueing" except to suggest another nuance to this verb that is worth keeping 
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in mind. Heidegger typically translates it in the customary intransitive form of 
"being true," being interested especially in the old ontological problem of how we 
already find ourselves "in the truth," ergo truth understood as a "transcendental" 
(I9I5-I6), a present perfect apriori (SZ 85). My intention is not to subjectivize 
the process of "making true" (Husser! above speaks of the "true-making thing") 
but to keep before us the fact that It is a process, an unconcealing which we 
somehow take part in and "go along with." 

9. Among Heidegger's early students, Oskar Becker, Walter Brocker, and 
especially Hans-Georg Gadamer tell the story of Heidegger's equating of phro
netic insight with the conscience in a seminar in Freiburg and not, as our doxo
graphic record indicates, in this Marburg lecture course. Cf. esp. Hans-Georg 
Gadamer, Philosophical Hermeneutics, trans!. and ed. David E. Linge (Berkeley, 
Los Angeles, London: University of California Press, I976), p. 201. 

PART III: THREE DRAFTS OF BEING AND TIME 

I. Heidegger's card to Lowith, March 27, I925. See Appendix C for the same 
citation in the original German. A month before, Heidegger had concluded his 
classes discussing the question of being as it is raised in Plato's Sophist, and is 
only now explicitly introducing this issue into his manuscripts on "The Concept 
of Time." 

2. See Appendix C for the German text and source of this quotation, as well 
as for an account of the concurrent drafting of the two Parts of SZ. 

7. The Dilthey Draft: "The Concept of Time" (1924) 
I. "es ist wahrhaft existent ... "This is the closest that Heidegger comes in the 

entire lecture to "existentialist" vocabulary. Recall also the comments in previous 
chapters regarding the differences between student transcripts and the pub
lished "Ausgaben letzter Hand," especially with regard to existentialist terminol
ogy, like the course ofWS I92I-22. The same remark now applies to the forth
coming two first drafts of BT. 

2. Heidegger to Lowith,June 30, I925: "The theologians here are quite en
terprising, the students divided and by and large grouped around Bultmann, 
who is careful and realistic in all things and sensibly distances himself from 
Barthianism and even more from Kierkegaardism. This last 'hurrah' is gradually 
becoming unbearable, the most incompetent people here have got into this di
alectic and now have become so good at it that they at once also add, they don't 
really have to talk like that!!" 

3. At his own request, Heidegger had received a review copy of the Dilthey
Yorck correspondence around Christmas of I923 and by September of I924 
was busy writing a review of it in the larger context of comprehending histori
cality, the "common interest" of Dilthey and Yorck, in terms of temporality. See 
next section. There is even a hint that the lecture itself may have originally been 
intended more in this direction: "Today only the news that Heidegger's lecture 
'History and Time' will take place on Friday the 25th in the evening" (Rudolf 
Bultmann to Karl Barth on July 4, 1924, in Karl Barth-Rudolf Bultmann Briefwech-
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sel1922-1966, ed. BerndJaspert ([Zurich: Theologischer Verlag, 1971], p. 16). 
Several days earlier, on July 1, Heidegger had proposed the following theme to 
the sponsors of his forthcoming Kassel lectures: "Geschichtliches Dasein und 
historische Erkenntnis (Einfiihrung in Wilhelm Diltheys Forschungen)." Cf. n. 
22 below. 

4. Oskar Becker, "Mathematische Existenz," Jahrbuch fur Philosophie und phii
nomenologische Forschung 8 (1927): 661-674. 

5. The following is a synopsis of a story told in far greater archival detail in 
Theodore Kisiel, "Why the First Draft of Being and Time Was Never Published," 
Journal of the British Society for Phenomenology 20, no. 1 Qanuary 1989): 3-22. This 
article also includes an earlier analysis of the text. A German edition of the 
correspondence which underlies this story is to be found in J. W. Storck and T. 
Kisiel , eds., "Martin Heidegger und die Anfange der Deutschen Vierteljahrs
schrift der Literaturwissenschaft und Geistesgeschichte: Eine Dokumentation," Dilthey
J ahrbuch 8 (1992). 

6. Briefwechsel zwischen Wilhelm Dilthey und dem Grafen Paul Yorck von Warten
burg 1877-1897, Philosophie und Geisteswissenschaften, ed. Erich Rothacker, 
vol. 1 (Halle: Niemeyer, 1923). 

7. The titles of these four sections are to be found in Klostermann's pub
lisher's prospectus, which announces the forthcoming publication of the article 
itself as vol. 64 of the GA, thus the first volume of the series in the Third Division 
devoted to "Unpublished Treatises." Since the article is not yet published, my 
selective paraphrase will be somewhat more extensive than usual and, moreover, 
will take care in distinguishing the article as sent to Rothacker from later margina
lia, some of which undoubtedly served to bridge this draft with the final draft 
of BT, like the addition of existentialist vocabulary. The article of November 
1924 is, like the next draft of SS 1925, totally devoid of such terminology. 

8. Georg Misch, "Vorbericht des Herausgebers," in Wilhelm Dilthey, Gesam
melte Schriften, vol. 5 (Stuttgart: Teubner, 1924), pp. vii-cxvii. Cf. SZ 399n, where 
Heidegger notes that he can forgo a detailed discussion of Dilthey's work, begun 
in the 1924 draft, in view of Misch's thorough treatment of Dilthey's devel
opment. 

9. Wilhelm Dilthey, Einleitung in die Geisteswissenschaften, vol. 1 of Gesammelte 
Schriften (Stuttgart: Teubner, 1922), "Vorrede," p. xvii. 

10. This "event" (Ereignis) of the articulation of meaning in Begegnis and its 
disclosure of "truth" will reach virtually sublime heights of focus and concentra
tion in the later Heidegger's tour de force in the German language when it is 
described as the "regioning" (Vergegnis) of the human being and at once the 
"conditioning" (Bedingnis) of things in the ultimate Region (Gegend, but esp. the 
more active old German Gegnet) or Place (topos) of Being which comes to meet 
(entgegenkommt) us. Of course, this entire meditation is intended, through a kind 
of pacifist reversal of human expectation (from Erwarten to Warten: the text stems 
from 1944-45), to offset the representational language of an object (G~n-stand) 
objectified, through the power of human "transcendence," against the horizon of 
the present (Gegen-wart), which had seduced Heidegger in BT and its aftermath 
into vestigial metaphysical perspectives and activist attitudes. Cf. the dialogue 
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between the teacher, scholar, and scientist in Gelassenheit (English translation in 
Discourse on Thinking). 

11. The passage thus reflects more the entropic factor of nature as such 
rather than the inertia of human nature, which Heidegger has already identified 
as the "pendency" and "decadence" of fallenness, which becomes an intrinsic 
element of human temporality. It thus approaches Aristotle's reflections on his
tory as TVXTJ, chance. It may also be noted for what follows that the strange, 
alien, and exotic, in short, the Other understood impersonally, will recur in 
different contexts and so play different functions, e.g., in concern, in curiosity, 
and in the encounter with death. 

12. An apparent exception occurs in WS 1921-22 among the categories of 
the relational sense of life. Being related to the world's meaningfulness includes 
being inclined toward it and at once a standing before it. This "inclination" and 
"distance" are made "equiprimordial" because the latter character is concealed, 
repressed, or "deflected" by the former into being "pulled down" into absorption 
and dispersion in the world. This distantiation is accordingly reduced to express
ing itself implicitly in the form of rank and position within the world and life, 
in getting ahead, succeeding, putting on a show, etc. "Distance, which co-enables 
inclination, is swept along by it" (GA 61: 102f.). But this domination of one charac
ter by another is but a refined development of the original heterothetical dynam
ics of identification and differentiation which lies at the heart of equiprimordial
ity, its subtle implications for the relations between Self and Other within the 
"with-world" of concern. 

13. Heidegger to U:iwith on November 6, 1924: "You'll be getting an offprint 
when the essay ["The Concept of Time"] comes out in January. Unfortunately, 
I had to leave out some important topics, in particular the 'formal indication,' 
which is indispensable for an ultimate understanding- I have worked essentially 
on this topic." Cf. the edition of letters by Storck and Kisiel, "Anfange"; also 
Kisiel, "Why the First Draft ... ," p. 9. 

14. Passing remarks in Heidegger's letters to Rothacker in 1922-24-on phi
losophy as the "backbone" of intellectual history, on the influence of theological 
research on the human sciences (ibid.)-suggest that his interest in this new and 
somewhat hybrid journal at least stimulated, if not caused, Heidegger to focus 
his old thoughts on the "genesis of the theoretical" into a hermeneutic-phenom
enological theory of the entire field of the sciences. This direction culminates in 
important statements on the "crisis" of the sciences in relation to philosophy (as 
"logic" as well as ontology) in 1925-27 (GA 20: § 1, GA 21: § 3, SZ: § 3, GA 25: 
§ 2). The fact that the work on a Diltheyan history of literature by Rudolf Unger, 
who contributed to the inaugural issue of the Deutsche Vierteljahrsschrift, is singled 
out by Heidegger in the respective sections in GA 20 (p. 5) and SZ (p. 10), serves 
to support this connection. And in the section in GA 21 (p. 17), Heidegger 
observes that one of Dilthey's revolutionary accomplishments was "the transposi
tion of historical research onto the foundation of what we nowadays call intellec
tual history, history of the human spirit." 

15. Karl Jaspers, Psychologie der Weltanschauungen (Berlin: Springer, 1919, 
6 1971), pp. 274, 55. 
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16. Heidegger here is apparently responding to a remark subsequent to the 
July lecture from one of his Marburg colleagues (Natorp? Hartmann?) that the 
founder of the Marburg School of neo-Kantianism, Hermann Cohen, had al
ready seen that the basic character of time is in the future. The location of the 
footnote, not carried over into BT, indicates that Heidegger considered this to 
be an insight into the inauthentic future: Cf. H. Cohen, Logik der reinen Erkenntnis 
(Berlin: Cassirer, 3 1922), pp. 151 ff., 226ff.; in the first edition, pp. 128ff., 193ff. 

17. One is reminded of Kierkegaard's "knight of faith," who in outward ap
pearance is indistinguishable from the proverbial "man in the street." Even the 
use of the Hegelian Aufhebung to describe this masking may be symptomatic of 
this connection. In a marginal comment to this passage, Heidegger remarks, 
"not moralizing!! - but rather existential." 

18. One might cite, for example, the repeated return to a hyletic phenome
nology in recent French philosophy. In Derridean imagery, the original field 
can be described as a diffuse vaginal enfolding rather than the phallocentric 
point which is being equated with monologocentrism. For more on this sort of 
translation of Heidegger, see my review of Mark Taylor's Tears in Bulletin de la 
societe americaine de philosophie de langue francaise 2 (1990): 61-66. A later version 
is reprinted as a Discussion in the journal of the British Society for Phenomenology 

22, no. 2 (May 1991): 93-96. 
19. Citing Heidegger's letter to Li:iwith on November 6, 1924. Cf. n. 13 above. 
20. Kisiel, "Why the First Draft ... ," p. 10: letter to Rothacker of November 

18, 1924. For the German, see Appendix C. 
21. Ibid., p. 11: letter to Li:iwith of March 27, 1925. See Appendix C. 
22. Frithjof Rodi, "Die Bedeutung Diltheys fur die Konzeption von 'Sein und 

Zeit': Zum Umfeld von Heideggers Kasseler Vortragen (1925)," Dilthey-Jahrbuch 
4 (1986-87): 161-177, esp. p. 165. Cf. n. 3 above. A transcript of the Kassel 
Lectures themselves is to be published in Dilthey-J ahrbuch 8 (1992). 

23. Theodore· Kisiel, "Heidegger's Apology: Biography as Philosophy and 
Ideology," Graduate Faculty Philosophyjournal1412-151l (1991): 363-404. 

8: The Ontoeroteric Draft: History of the Concept of Time (1925) 
1. By coining the term "eroteric," I have allowed myself a slight orthographic 

liberty with the usual English adjective "erotetic" (from epWTYJO'L<;, questioning) in 
order to suggest the close tie between eros and questioning that Greek etymology 
reflects. Especially in this phenomenological context, the quest for being first 
manifests itself on the preverbal erotic level, the pathos which gives rise to the 
question of being, before it reaches the verbal level of questioning. 

2. This tacit phenomenological development in the course of SS 1925 and a 
number of other issues, including an explanation of my translation decisions of 
key terms in the course of SS 1925, like J eweiligkeit, Apprasentation, and Bewandtnis, 
are discussed in my "On the Way to Being and Time: Introduction to the Transla
tion of Heidegger's Prolegomena zur Geschichte des Zeitbegriffs," Research in Phenome
nology 15 (1985): 193-226, esp. pp. 205f. This Translator's IntrodugiBn, follow
ing NEH guidelines, was originally intended for publication with the translation 
itself, but was forced under separate cover because of the paramilitary assaults 
on scholarship by Heidegger's literary executors. 
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3. Cf. chap. 2 above on Heidegger's own religious conversion out of the 
medieval lifeworld, and on his correspondence reflecting a growing conscious
ness of the relation between his own life and his thought. The issue of biography/ 
philosophy surfaces publicly only in passing in his early lectures until the second 
Kassel lecture weeks before SS 1925, where he presents a detailed "life of Dilthey, 
outwardly eventless," but with an "inner life" and "intellectual world" (geistige 
Welt) which must be regarded as "actual" (gegenwartig), and made actual, if we 
wish to understand his works and writings as expressions of his life. Once again, 
the rehearsal of Dilthey's theological upbringing is in certain aspects reminiscent 
of Heidegger's own path (see chap. 7 and n. 23, above). It is yet to be estimated 
in what ways the young Heidegger's enthusiastic reading of Dilthey's two great 
philosophical biographies, Life of Schleiermacher and The Young Hegel (chap. 2), 
to be followed by his review of the Dilthey-Yorck correspondence (chap. 7), 
became central to Heidegger's orientation toward the life/thought issue. But as 
a beginning, see my "Heidegger's Apology." There, I pointed to the central role 
played by teacher/student parallelisms-Husser! to Heidegger as Heidegger to 
Kuki-in structuring the "Dialogue on Language with a Japanese Scholar." From 
the present passage, we can now backtrack to the Brentano/Husserl relation in 
the series of life/thought structuralisms that Heidegger is generating, at least 
partly consciously (e.g., the gift of Brentano's book from the fatherly Conrad 
Grober). The parallel will touch the very core of Heidegger's philosophy in this 
chapter, as we witness Heidegger transforming the teacher-student relation into 
one of leadership and followership (not quite discipleship) in the matter of un
derstanding being. The theme of teacher as Fuhrer will then first surface publicly 
when Heidegger, as Husserl's "Nachfolger," gives the Festrede on the occasion of 
Husserl's retirement in April 1929. 

4. The prolific occurrence of the nondescript word "structure" and accord
ingly its guiding significance for Heidegger's formally indicative and schematiz
ing approach did not dawn on me until I dug out my old index for this course, 
which was blocked at the last minute from appearing with the translation because 
of the undue interference of Heidegger's literary executors. With asinine argu
ments against indexes backed by authoritarian intimidation and threats, they in 
more than one way subverted the high scholarly standards mandated for the 
book by NEH funding. With my index to the translation now conspicuous by its 
absence, however, one might perhaps begin to appreciate how indispensable 
indexes are as research tools for an in-depth study of Heidegger's "Ways, not 
Works" in their chronology and genealogy, in short, in the way Heidegger meant 
them to be studied. This index has proved invaluable in my own work on the 
key concepts of this course in countless ways. As translator (and repairman of 
the German edition) of this text, I was surprised over how much of the text, 
which was once immediately present to me almost verbatim, had over the years 
lapsed into forgottenness. 

5. Martin Heidegger, Vier Seminare (Frankfurt: Klostermann, 1977), pp. 
lllff. For a more detailed discussion, see my "On the Way to Being and Time," 
pp. 202-204. 
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6. Addition of the hyphen to the "selbst-weltlich" (350) suddenly "develops," 
like a photographic plate, the underlined sentence into a configuration flashing 
back to 1919-20. For lack of a hyphen, the genealogical thread back to 1920 is 
almost entirely severed. The omission in the German resulted in a mistranslation 
in the published English translation. 

7. This now-famous example from Nietzsche's everydayness occurs in the 
first draft in November 1924. 

&. In the environmental analysis which in turn examines the basic terms of 
"being," "in," and "world," the first term is usually connected with the question 
"Who is in the world?" (SZ 53, 114, 117). Since this key word is subject to personal
istic excesses, it should be noted that the very first formulation of this question 
was "How does 'Being' in a world look?" (GA 63:&5), how does this most basic 
"activity" appear, what is its way-to-be, its self-showing How? The Who here 
really boils down to an activist How, a "style" of Being called "concern" and, at 
its best, "solicitude." 

9. The Aus-gabe lehrender Hand, which often does not find accommodation in 
the Ausgabe letzter Hand, because the "handout" in 1919 or 1926 (i.e., no photo
copiers, though we do have an occasional photograph) is on the blackboard, 
geared to the pedagogical occasion, jeweilig, and the note Heidegger had scrib
bled for himself before class has since gone astray. Student notes after all are 
"muddy sources," though they are often the only sources. 

10. "On the Way to BT," pp. 214f. Having discussed this point at various 
international conferences, I have yet to find anyone who could admit to a "ready 
at hand" translation of Bewandtnis in his/her language. 

11. This initial use (of three) of Mitbefindlichkeit in BT, in connection with 
"fearing for" the other, suggests a kind of emotional contagion that Aristotle's 
rhetor (cf. SS 1924) and, .later, Hitler try to cultivate, naturally on the prior basis 
of already being co-disposed in mutual concern. Thus, the only other uses of 
the term in BT (SZ 162) speak of co-disposition as a "communication" and "dis
course" that is far more basic than assertion. The only co-disposedness worked 
out in BT, without calling it that and so only by indirection, is the mood of 
averageness, "the undisturbed equanimity and the inhibited ill-humor of our 
everyday concern" (SZ 134), "the pallid lack of mood-indifference-which 
dominates the 'gray everyday' through and through ... which is addicted to 
nothing and has no urge for anything, and which abandons itself to whatever 
the day may bring" (SZ 345). Clearly, the nature of co-disposition even here, and 
in all of its forms, is in need of fundamental clarification. 

12. Cf. "On the Way to BT," p. 202 and n. 10. 
13. Ibid., p. 197. 
14. GA 20:144/104f., citing ldeen I,§ 49. A comparison with Heidegger's 

version of world annihilation, the reification experiment in KNS (cf. chap. 1), 
would go a long way in contrasting these two phenomenologies at their very 
roots, as different itineraries for going back "to the things themselve;;: Husserl's 
thought experiment already operates from a mind/nature dualism and so man
ages to annihilate the world by means of a breakdown of our habitual regularities 
in experiencing it, dissolving the world into a chaos of sensations while leaving 
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~h~ intentional consciousness intact. The world is thereby relativized and exposed 
m Its full unstructured contingency, while the immanently self-reflective stream 
of Erlebnisse is left to define the absolute sphere ("world"!) of consciousness. 
Heidegger's reification experiment in KNS actually starts with a similar dualistic 
un~erstanding of intentionality, by taking the vantage of a remote theoretical 
s~bject out to objectify all, which only succeeds in immobilizing all. For the objec
tifymg tendency culminates, not in the relativistic softening of the world by dis
solvmg it into the stream of experience (Er-lebnis) itself (Heraclitus), but in the 
objectivistic hardening of the encountered world into brute facticity, the mute 
unstructured (thus meaningless) given ness of "things," even when they are called 
the "facts of consciousness." Heidegger then turns about-face from this mute 
indifferenc~ of unstructured solidity (Parmenides) standing over against an 
equally mdifferent ("no matter who") theoretical I, in order to return to the 
or~inary world of practical involvement and personal encounter (Er-fahrung) 
whiCh precedes theory. The dual indifference of objectification is thereby re
place~ by the c?rrelative "indifference" of the practical selfs absorption in its 
meanmgful environment: two contrasting senses of the "immediacy" of experi
ence. (Sartre performs both thought experiments in Nausea-the gnarled solidity 
of the chestnut tree, mundane rhythm gone amok in cysts and ambulant 
meat-to come to the same conclusion: the "absurdity" of being, the muting 
~nd stilling of its sense or its dispersion in multiplicity. Each path operates under 
Its own "laws" toward a common goal, the destruction of life.) 

15. The last note suggested that there are implications in this "destruction" 
of Husser! begging further explication. Rudolf Bernet thus explicates what pre
suppositions or "theses about being" Heidegger could have drawn from the hid
den ontology of Husserl's idealism at this point, presuppositions which work 
against a deeper grasp of intentionality. See his "Husser! and Heidegger on 
Intentionality and Being," Journal of the British Society for Phenomenology 21 (May 
1990): 136-152, esp. pp. 145-147. In a genealogical context, one might ask 
whether this destruction of 1925 adds any new "constructive" element to Heideg
ger's own phenomenology which was not already established through his trans
formation of Husserlian phenomenology in 1919-20, e.g., by way of his triple
sensed schematism of intentionality. 

16. Cf. Appendix C below on the factual chronology to BT. The two earlier 
occurrences of"existenzial" in WS 1925-26 (GA 21:151, 267) are from Heideg
ger's penciled emendations in his personal copy of the Moser transcript, and so 
postdate the course itself (cf. Appendix D on this term). I wish to thank Walter 
Biemel, who edited this volume for publication in 1976, for this information. 

17. The course as given simply bore the title "Logik." To distinguish it from 
the course of SS 192&, "Logik (Leibniz)," which was also announced simply as 
"Logik," Helene Weiss entitled her transcript "Logik (Aristoteles)." This latter 
was the subtitle planned for the published edition of the course, according to 
~he first two publisher's prospectuses (1974 and 1975) of the Gesamtausgabe, but 
m t~e end the subtitle was. altered to "Die Frage nach der Wahrheit" at Heideg
ger s own request (accordmg to Walter Biemel, in a private communication). It 
may well have been the very last editorial decision regarding the GA made by 
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Heidegger himself before his death i? May 1976. We have already n?ted}hat 
Heidegger, in one of his lectures dunng the course, suggests the subtitle, Das 
(Vom) Wesen der Wahrheit" (218j, thereby connecting this course to a whole 
series of lectures from 1930 on-and even one as early as May 1926 (see Appen
dix B below)-as well as some later lecture courses bearing that title (beginning 

in WS 1931-32). 
18. SS 1928, "Logik (Leibniz)" [GA 26: Metaphysische Anfangsgriln~e der Logik 

im Ausgang von Leibniz]; SS 1934, "Logik" [GA 38, proposed title: "Uber Logik 
als Frage nach der Sprache"]; WS 1937-38 [GA 45: Grundfragen der Phzlosophze. 
Ausgewiihlte "Probleme" der "Logik"]; SS 1944, Logik (Heraklits Lehre vom Aoyo<;) [so 
titled in GA 55]. Recall also the course of WS 1916-17, "Grundfragen der Logik" 

(see Appendix B). . 
19. According to the development recorded in three letters to Jaspers dunng 

the course of that seminar, Heidegger was clearly fascinated by the first triad 
(Dec. 10, 1925), Being-Nothing-Becoming, especially in its implications for his 
own problem of formally indicating the concept of being, which is never a genus 
(Dec. 16). But he finally did manage to get into the second triad that departs 
from Becoming (Feb. 17, 1926), (Heidegger and jaspers, Briefwechsel1920-1963, 

pp. 57-61). 
20. Ibid. The last class before the Christmas break, which announced the 

changeover to Kant, was held between the writing of these two letters, on Decem

ber 14, 1925. 
21. In WS 1927-28: GA 25:412. In 1929: Kant und das Problem der Metaphysik, 

§31; cf. Appendix to the 4th edition for the occurrence in the Davos Lecture.s, 
March 1929. One could readily infer that Heidegger also told the same story m 
Riga in September 1928. Cf. Appendix B, n. 29. 

9: The Final Draft: Toward a Kairology of Being 
1. This has been done from. a translator's perspective in my "On the Way to 

Being and Time," pp. 221-226, which suggests the degr.ee to which Heidegger 
had his copy of the Moser transcript of SS 1925 before h1m as he made the final 

draft of BT. 
2. This relational formulation of the temporality of the question of being, 

which in its concreteness is the goal of BT, gives precedence to the future tense. 
In terms of the old schematism of intentionality, temporality as a whole is to be 
found in the fruition of enactment, in the temporalizing sense that brings to-
gether the relational, containment, and actualization sense. . 

We need not dwell here on§ 2 in BT, "The Formal Structure of the Quesuon 
of Being," whose importance is underscored by the amount of atte~tion it has 
received in commentaries. Heidegger's handwritten note to the eqmvalent sec
tion (§16) in SS 1925 (GA 20:195/144f.), postdating the course itself, ~eatly ~r
ganizes the basic terms of the question in preparation for an elaboration of 1ts 
temporality: "Im Erfragten liegt das Gefragte; im Gefragten liegt das Befragte. 
[Also ist das Erfragte der] Horizont der Fr~ge." "Wh~t.is askedf~r,pe sense of 
being, implies what is asked about, the bemg of entities; w.hat IS asked about 
implies what is interrogated, the entity itself [h~re the entlt.Y w.h!Ch. excels 1r 
questioning, Dasein]. [The sense of being, for whiCh the question IS bemg asked 
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toward which the quest is directed, is thus the] horizon of the question." Time 
itself will now be regarded as the latent horizon, at once ontic and formal, of 
the quest for being, defining the scope and limit of its sense. 

3. Cf. GA 20:2001148,2171161,268/197, 279f./204, 297/216,335/243. All of 
these instances of the term "ontisch," excluding the two italicized, are Heideg
ger's handwritten insertions, postdating the course itself. Of the two that belong 
toSS 1925 itself, the first is the more telling, appealing to the "ontic" immediacy 
of the KNS-experience, and will be reiterated time and again in BT itself (first 
on SZ 15), and beyond: The self-evidence of our ontically immediate experience 
of being, "clear" as it is in its obviousness, is hardly transparent ontologically. 
Our "nearest reality" (das allerniichste Reale; GA 20:2681197), the "nonobjective 
presence" of our being, is "in itself' at once the farthest removed from our 
minds, and philosophies. In SS 1925, accordingly, Heidegger does not yet openly 
broach the problem of founding all ontology, beginning with the "phenomenol
ogy of Dasein" (so in the paragraph later inserted on p. 200/148), upon the 
concrete "ontic fundament" of the ever-present background experience of our 
being, the "given" of already finding ourselves irrevocably caught up in life and 
under way in existence. 

4. In a marginal note in his copy of the Moser-transcript of SS 1925 (GA 20: 
206, line 11, Eng. trans., p. 153, line 22), which Heidegger followed in drafting 
the final version of BT. As an adverb modifying "to-be," "for a while" or "at its 
time" (jeweilig) not only distributively expresses the temporal individuation of 
the human situation, but at once indicates a how rather than a what. In the same 
note, accordingly, Heidegger poses the derivative problem of the "existential 
genesis of the what-question," the what of de-finition, from this more primary 
how of finitude. 

5. The letter of August 20, 1927, cited passim since our Introduction, in 
Papenfuss and Poggeler, Zur philosophischen Aktualitiit Heideggers, 2:33-38, esp. 
p. 36. 

6. This point of priority in Heidegger's most fundamental assumptions needs 
underscoring: "Only on the ground of the understanding of being is existence 
possible" (Martin Heidegger, Kant und das Problem der Metaphysik [Frankfurt: 
Klostermann, 4 1974), § 41, p. 221; Eng. trans. by R. Taft, Kant and the Problem 
of Metaphysics [Bloomington: Indiana University Press, 1990], p. 155). This em
phasis is all the more necessary since understanding itself, for all its ontic-ontolog
ical fundamentality, then gets taken up into the spiral of interpretation and is 
discussed in terms that appear to turn the relations of priority around. Thus, 
understanding as project "is not merely a kind of knowing but primarily a basic 
moment of existing in general" (ibid., § 42, p. 225/159). 

7. The later Heidegger will never venture beyond this impersonal Es gibt in 
his response of gratitude for this gift, in the "Thanks" of Thinking It. In short, 
for all its dubious etymological plays, "fundamental thinking" will continue the 
formalization of ordinary language begun in these early texts. 

8. At this interface of life and thought, to what extent is it licit to search for 
Heidegger's own predilections toward an "ontic ideal of authentic existence" 
lurking in the book itself, in its ontico-ontological hermeneutic situation whose 
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"deep structure" may reach into the deepest impulses of his own life? We are 
after all on the eve of the dramatic occasion in which Heidegger will "choose 
his own hero" (SZ 385), and the genealogical record leading up to BT already 
bears witness to the tragic heroics of an ascetic life of care on Greek-German 
Boden, in which the recurring ontic paradigm, both biblical and Aristotelian, is 
that "life is hard." And we now have Heidegger's letter of August 1921 in which 
he describes his unique facticity as a "Christian theo-logian" as at once definitive 
of his thought (see chap. 2). For an initial discussion, see Kisiel, "Heidegger's 
Apology." See also Karsten Harries's Introduction to the English translation of 
Gunther Neske and Emil Kettering, eds., Martin Heidegger and National Socialism 
(New York: Paragon House, I990), esp. pp. xxxii-xxxvii. 

9. In WS I929-30, Heidegger is far more unqualified in his praise of Kier
kegaard's concept of Augenblick, the one concept which he takes directly from 
Kierkegaard. The purportedly Kierkegaardian concepts of Angst (SZ I90n) and 
Existenz (SZ 235n), on the other hand, come to him by a more complex and 
mediated path, by way of at least Paul, Augustine, Aristotle, and Jaspers, as our 
genealogical tracking has shown. Even for Augenblick, there is no archival evi
dence to indicate that Heidegger really studied a central text like Philosophical 
Fragments before he wrote BT. In I929, it seems clear that he had, since he now 
gives voice to the revolutionary implications of its kairological sense of time: 
"What we are calling the Moment was in fact conceived by Kierkegaard for the 
very first time in philosophy. This conception launches the possibility of a com
pletely new epoch of philosophy ever since antiquity" (GA 29/30:225). 

10. Karl Li:iwith, Mein Leben in Deutschland vor und nach 1933: Ein Bericht 

(Stuttgart: Metzler, I986), pp. 56; 33, 41. . 
II. Cf. chap. 8 above. As usual, the edition of SS I925 includes premature 

early remarks, for example, on Dasein as "being-possible" (GA 20: I851136, 206/ 
I53), which postdate the lecture course itself. 

12. This Index was of course not published with the translation. Cf. esp. 
GA 20:7/5, I5114, I8116 (Kantian horizon), 23/20 (medieval h.), 35/28, 93/68f. 
(Fragehorizont), 102/75, I06/78 (unified h.), I08/79 (Problemhorizont), 123/90, I27/ 
93, 1411102 (Betrachtungshorizonte), I441105, I6411I9, I661120, I831135 (Seinshori
zont), I861137, I871138, I931143, 2I71161, 358/259. The correlative to horizon, 
prefiguration, which also has its roots in Husserlian phenomenology, is fre
quently used in BT but too incidentally to be indexed in MacQuarrie and Robin
son's outstanding Index for the English translation of BT. The French tradition 
of phenomenology has for decades applied the project-horizon correlation to 
various problems. See, e.g., Jean Ladriere's article of I959, "Mathematics in a 
Philosophy of the Sciences," in Phenomenology and the Natural Sciences: Essays and 
Translations, ed. Joseph Kockelmans and Theodore Kisiel (Evanston, Ill.: North
western University Press, I970), pp. 443ff. Finally, cf. "Horizont" in Appendix 

D. 
I3. Heidegger's critique of "horizon" is to be found in the "Con~rsation on 

a Country Path about Thinking," written in 1944. Cf. Heidegger's Gelassenheit, 
English translation under the book title of Discourse on Thinking. See n. IO to 
chap. 7. 
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EROTETIC EPILOGUE 

I. I owe a debt of thanks to Frau Antje Bultmann-Lemke for access to this 
important correspondence, in more ways than one, literally at the last minute 
of this project, and to the generosity of Dr. Klaus Muller, European curator of 
the Bultmann papers. See Rudolf Bultmann, "Heidegger, Martin," in Die Religion 
in Geschichte und Gegenwart: Handworterbuch fur Theologie und Religionswissenschaft 
(Tubingen: Mohr, 2 I928), 2:I687f. For more references to the Bultmann-Hei
degger relation, see Appendix B below, n. 20. 

2. The term is about to be born, apparently in the context of review-discus
sions of BT. The earliest instance of the term "Existenzphilosophie" of which I 
am aware occurs in a letter from Jaspers to Heidegger on July 8, 1928: "But 
I was surprised to see that what I recently prophesied to you as a potential 
misunderstanding of your philosophy, was done by you yourself in the 'applica
tion' of existence-philosophy to 'primitive' folk" (Briefwechsel, p. 102). The refer
ence is to Heidegger's 1928 review of Cassirer's Philosophy of Symbolic Forms, vol. 
2, Mythical Thought. In this "application" of the existentials of BT to the mana
experience, however, Heidegger never even mentions the language of Existenz. 

3. Georg Misch, "Lebensphilosophie und Phanomenologie: Eine Auseinand
ersetzung mit Heidegger," Philosophischer Anzeiger 3 (1928-29): 267-368, esp. 
pp. 267f. There are five more installments to this "article," which was then pub
lished in book form: Lebensphilosophie und Phiinomenologie: Eine Auseinandersetzung 
der Diltheyschen Richtung mit Husser[ und Heidegger (Bonn: Cohen, I930; Leipzig: 
Teubner, 2 1931). The recently discovered "Aristotle Einleitung" was really 
Misch's copy, passed on to one of his students, Josef Konig. See chap. 4 above. 
For Misch's remarks in 1922 concerning Heidegger's works, see my "The Missing 
Link in the Early Heidegger," pp. 1-40, esp. pp. 12f. 

4. Ingeborg Bachmann, Die kritische Aufnahme der Existentialphilosophie Martin 
Heideggers (Munich and Zurich: Piper, 1985). The history of the reception of 
BT is a story worthy of being told in its own right. 

5. Heidegger's letter to Li:iwith on August 20, 1927, is in Zur philosophischen 
Aktualitiit Heideggers 2:33-38, esp. pp. 36f. Cf. chap. 1 above. 

6. Thomas Sheehan, in his work on the genealogy of the early Heidegger 
since the late seventies, has repeatedly underscored the importance of this con
ceptual development in SS 1928 which suddenly, and quite early, places us in 
the perspectives of the later Heidegger. See, for example, his "Getting to the 
Topic: The New Edition of Wegmarken," in Radical Phenomenology, ed. John 
Sallis (Atlantic Highlands, N.J.: Humanities, 1978), pp. 299-316. For a more 
complete treatment, see his "On the Way to Ereignis: Heidegger's Interpretation 
of Physis," in Continental Philosophy in America, ed. Hugh J. Silverman, John Sallis, 
and Thomas M. Seebohm (Pittsburgh: Duquesne University Press, 1983), pp. 
131-164. This development will be carefully scrutinized in our Sequel: see Ap
pendix D on "Ereignis." 

APPENDIX B: HEIDEGGERS LEHRVERANSTAL TUNGEN/ 
HEIDEGGER'S TEACHING ACTIVITIES, 1915-30 

I. In presenting this list of Heidegger's teaching activities first in the German, 
we are following the excellent precedent established by the list composed by 
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Richardson, while improving upon it in the light of all the new evidence that 
has surfaced from the archives in the intervening years. See "Verzeichnis der 
Vorlesungen und Obungen von Martin Heidegger," in William J. Richardson, 
S.J., Heidegger: Through Phenomenology to Thought (The Hague: Nijhoff, 1963), 
pp. 663ff. Richardson's list was composed from university catalogues, ours bal
ances this off with the evidence from other university records, student tran
scripts, correspondence, private sources, etc. As part of Heidegger's teaching 
activities, we have also included extracurricular talks (Vortrage) and, in the foot
notes, some of the more informal seminars held outside of the regular university 
program and reported in the literature. 

This is accordingly a search for the title which H eidegger in fact gave to his course, 
seminar, or talk as he taught it or presented it, or, when that is not forthcoming, for 
the most suitable, adequate, telling title in the historical context of Heidegger's 
development. Was heij3t ein Titel? What can we learn from a title? In the case of 
Heidegger, usually quite a bit, even from the titles of his canceled courses. His 
titles are not always brief, especially for the seminars, but they are by and large 
carefully crafted: sometimes he would spend the opening period (the course of 
SS 1925), days, or even weeks (the course of WS 1920-21) carefully glossing 
every word of his chosen title. 

2. This is the day on which Heidegger delivered his test lecture, '~Der Zeitbe
griff in der Geschichtswissenschaft" (FS 355-375), as the final requirement in 
the habilitation process. The text of the formal letter from the Philosophical 
Faculty to the Academic Senate requesting that the venia legendi (the license to 
teach in the German university system) be granted is to be found in both German 
and English in Thomas Sheehan, "Heidegger's Lehrjahre," in The Collegium Phae
nomenologicum: The First Ten Years, ed. J. C. Sallis, G. Moneta, and J. Taminiaux 
(Dordrecht, Boston, London: Kluwer, 1988), pp. 77-137, esp. p. 81 and n. 11, 
pp. 120f. On August 5, the formal machinery of granting was completed and 
Heidegger officially became a Privatdozent (instructor). 

3. Sheehan ("Lehrjahre," p. 82 and nn. 15 and 17) has pulled the various 
strands of evidence together regarding the title of this very first university course 
taught by Heidegger. Out of the record of the time, two witnesses (Heinrich 
Finke and Elfride Petri Heidegger) give the listed title, Heidegger in a letter of 
December 1915 speaks generically about his current course "on the history of 
ancient and scholastic philosophy," and the bursar's rolls (Quiistur-]ournal) list 
students for a course on "History of [Ancient) Philosophy." Heidegger is re
ported to have informed others that the manuscripts for all three of the courses 
he taught in 1915-17 were "destroyed" (vernichtet). Aber was heij3t Vernichten? 
Heidegger had in fact relegated these notes to a 'scratch' paper bin, and some 
of these have resurfaced in the Deutsches Literaturarchiv in Marbach as the 
reverse side of notes added to the course manuscript of WS 1925-26. The num
bered fragments thus found indicate that the young Heidegger in WS 1915-16 
lectured at least from Pythagoras to Aristotle. Given the weight of t~e various 
shreds of evidence, the specialized title reported by Richardson from the univer
sity catalogue, "Uber Vorsokratiker: Parmenides," cannot be the title of the 
course which was actually given. Finally, "two hours" in the extraordinary circum-
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stances of the war years, with Landsturmmann Heidegger serving full time in 
the army in the capacity of military censor at the Freiburg Post Office, in fact 
meant that this course was taught every other week for four hours. 

4. This is the title recorded in the bursar's rolls and in Elfride Petri's "Kollegi
umbuch." See Bernhard Casper, "Martin Heidegger und die Theologische Fa
kultat Freiburg 1909-1923," Freiburger Diozesan-Archiv 100 ( 1980): 534-541, esp. 
p. 539 n. 14. 

5. "Heidegger gave a course on 'Basic Questions of Logic,' drew a sizable 
audience from the secular faculties, but was not especially understood by the 
theologians, since he has a difficult terminology and the way he expresses himself 
is too complicated for beginners." This entry from Engelbert Krebs's diaries is 
cited in part by Casper, ibid. Heidegger in this semester was temporarily filling 
in for the position in Catholic philosophy, which was then occupied on a perma
nent basis in the following semester by Josef Geyser. But the seminar for this 
semester (whose title is not known) is apparently being funded by the secular 
side of the Philosophy Department (Husserl's Seminar I and not the Catholic 
Seminar II). Cf. the entry for October 10, 1916, in Karl Schuhmann's Husserl
Chronik: Denk- und Lebensweg Edmund Husserls (The Hague: Nijhoff, 1977), p. 
207. 

6. The formality conformed to university rules for maintaining the license 
to teach in the university system. Since Heidegger's remark at this point in Ri
chardson's list, "Did not lecture, since drafted for frontline duty,'' has evoked 
some heated discussion, I have taken pains to outline what is known of Heideg
ger's military service in the last year of the war. For the supporting documents, 
cf. Sheehan, "Lehrjahre,'' p. 121 n. 13, and Hugo Ott, Martin Heidegger: Unterwegs 
zu seiner Biographie (Frankfurt and New York: Campus, 1988), pp. 103-105. 
Heidegger's whereabouts in 1918 can also be traced through his correspondence 
with Husser!, Heinrich Ochsner, and Elisabeth Blochmann, as well as Krebs's 
diaries and incidental letters like Edith Stein to Roman Ingarden on June 8, 
1918. The fact that Heidegger opted not to teach in his accustomed setting of 
Catholic philosophy in SS 1917 may also have been for reasons that go deeper 
than the academic politics of the Department. In his famous letter to Krebs on 
January 9, 1919, Heidegger opens with a summary of the two-year leave he had 
just taken from teaching: "In the past two years, in an effort to arrive at a 
fundamental clarification of my philosophical orientation, I have laid aside all 
particular scientific projects. This has led me to results for which I could not 
have preserved my freedom of conviction and academic freedom, had I any 
commitments beyond philosophy itself." The major result was a "transformation 
of my fundamental standpoint" which "made the System of Catholicism problem
atic and unacceptable to me." Cf. Casper, "Heidegger und die Theologische 
Fakultat," p. 541. 

7. With this War Emergency Semester ( = Kriegsnotsemester = KNS), we can 
also begin citing the published (or planned) edition of the course in Martin 
Heidegger's Gesamtausgabe ( = GA) by its pertinent volume number; but not by 
the published title, which for various reasons is at times at variance with the title 
we are seeking to establish here, namely, the title given by Heidegger himself 
to his course or seminar at the time that he presented it. 
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The lectures in the extraordinary KNS were held from February to mid
April. Despite the extra burden of this "interim semester," Summer Semester 
( = SS) 1919 took place roughly at its traditional time, from May through July, 
while the subsequent Winter Semester(= WS) 1919-20 was held somewhat 
earlier than normal, from October through January. Typically, the Winter Se
mester in the German university calendar runs roughly from November through 
February, with a month off for the holiday period. 

A letter from Heidegger to Elisabeth Blochmann on January 24, 1919, indi
cates that Heidegger also held a seminar in KNS. It was perhaps a colloquium 
on the course, but I have not been able to verify this, let alone establish its title. 
Cf. Martin Heidegger and Elisabeth Blochmann, Briefwechsel 1918-1969, ed. 
Joachim W. Storck (Marbach am Neckar: Deutsche Schillergesellschaft, 1989), 

p. 13. 
8. Even though the two one-hour courses reported by Richardson from the 

university catalogue were combined into one two-hour course, with the cancella
tion of the course entitled "Die philosophischen Grundlagen der mittelalter
lichen Mystik," it is worthy of note that Heidegger was in a position, and in fact 
did begin, to prepare a course with this content. The reason given for canceling 
it, pertaining to the pressures of an already overcrowded academic year, is to 
be found in Heidegger's letter to the Philosophical Faculty on August 30, 1919. 
Cf. Sheehan, "Lehrjahre," pp. 94f. and n. 81. 

From Oskar Becker's transcripts, we find that Heidegger in WS 1919-20 
held an additional seminar "in conjunction with the course 'Basic Problems of 
Phenomenology,'" apparently outside of the regular university program. 

9. "Some time ago I was asked to speak for two hours on Spengler at a 
'scientific week' in Wiesbaden. Other speakers include [Max] Born (Frankfurt) 
on Einstein's laws, [Hermann] Oncken (Heidelberg) on recent history, and Wol
zendorf (Halle) on a juridical problem .... Perhaps I can repeat the lectures here 
[in Freiburg] in the summer" (Heidegger to Lowith, March 23, 1920). Oswald 
Spengler is first mentioned in Heidegger's courses toward the end of WS 
1919-20 and treated in some detail in WS 1920-21 and SS 1923. 

10. We get a glimpse of the direction this seminar takes from Heidegger's 
advice to Lowith on how to prepare for it: "For the 'Cogito,' all of Christian 
philosophy comes into question for me, since I want to see it backwards, look at it 
in verso, so to speak. It is only important that you know something of the other 
metaphysical treatises and the Regulae, so that the perversity of the epistemologi
cal resolution can be studied" (letter of September 13, 1920). 

11. The university catalogue and bursar's rolls have Heidegger at this time 
regularly conducting the seminar entitled "Phenomenological Practicum for Be
ginners," and yet advanced students like Oskar Becker and Karl Lowith just as 
regularly enrolled for it, seemingly undermining the purpose of a seminar "for 
beginners" and serving to render the phrase meaningless. A glance at the Frei
burg catalogues explains the real meaning of the distinction: the sem2ars enti
tled "Phenomenological Practicum" were regularly divided into an a) 'for begin
ners" and a b) "for advanced students," where the b) section was invariably taught 
by H usserl and the a) section by his assistant, Heidegger! Hans Jonas, who came 
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to Freiburg in SS 1921 and so found himself enrolled in the "beginners" seminar 
on Aristotle given by Heidegger, later noted: "The rules ... Husserl had intro
duced, made it so that young philosophy students were not allowed to begin by 
entering Husserl's seminars. First, they were sent to an introductory seminar, 
which was given by his young assistant Martin Heidegger. I therefore simultane
ously had the double impact of these two powerful and very individual teacher 
personalities, thinker figures: Edmund Husserl and Martin Heidegger" (Neske 
and Kettering, Heidegger and National Socialism, pp. 197f.). 

12. This three-part title is the full title given by Heidegger in the autograph 
to his course. The published edition drops the final title, "Einleitung." But the 
title recorded in the course transcript of Franz Josef Brecht speaks not of an 
Einfuhrung but of an Einleitung to Phenomenological Research, and the subtitle 
in Helene WeiB's transcript is simply the single word "Einleitung." The addition 
of this third title is by no means as trivial and insignificant as it may seem (I have 
therefore italicized it), if it is put back into the context of the documentary story 
of Heidegger's development at this time. The editorial decision to use Einfilhrung 
so unqualifiedly in the published title is not the responsibility of the Brockers, 
who were the initial editors of the volume and in their Afterword likewise empha
size the importance of this keyword, since Heidegger identified the entire course 
manuscript as his "Einleitung" (GA 61:20 lf. and Table of Contents, p. v) and 
referred to it as such already within the course itself (11 0, 112) as well as the 
notes appended to it (182n, 183, 187f., 197) and in later references to this course 
(GA 63:47). For what we have here is the very first of several drafts of the 
"Aristoteles-Einleitung,'' of which the most famous, drafted in October 1922 in 
support of Heidegger's candidacy for a chair at Marburg and at Gottingen, was 
recently discovered in its entirety in the archives at Gottingen. This Einleitung 
to a projected book on Aristotle was the center of Heidegger's philosophical 
existence from early 1922 to early 1924, and in his struggles to compose a satisfac
tory version of it, he constantly referred to it in this way in his correspondence, 
for example, in seven letters to Lowith between 1922 and 1924: "Die Quasi 
Einleitung macht mir vie) Arbeit ... -sie ist nichts weniger u. mehr als meine 
'Existenz'" (September 20, 1922); "Natorp, der Einl. u. Ubers.[icht] zu Arist. 
hat, ist 'ergriffen'" (November 22, 1922); "Meine 'Einleitung' nimmt mich sehr 
mit" (July 30, 1923); "Die Einleitung macht mir noch viel Arbeit" (March 19, 
1924). After this very last reference to the "Einl." to an Aristotle book, according 
to him the "most satisfying" draft, Heidegger gave the talk on "The Concept of 
Time" to the Marburg Theologians in July 1924; thereafter "Die Zeit" became 
the focus in the Lowith letters and in Heidegger's philosophical existence. 

For an initial version of the story of this "Einl.,'' see Kisiel, "Missing Link," 
esp. pp. 23f. and n. 10, p. 16, on the problem of titles. The now discovered 
"missing link," the October 1922 version of the "Einl. u. Ubers. zu Arist." recently 
found by Hans-Uirich Lessing, is edited by him as Martin Heidegger, "Phano
menologische Interpretationen zu Aristoteles (Anzeige der hermeneutischen Sit
uation)," Dilthey-jahrbuch 6 (1989): 235-274. Michael Baur's translation of it is 
now published in Man and World 25 (1992): 355-393. 



556 NOTES TO PAGE 463 (471) 

13. Note that Volume II of LU begins with the First Investigation entitled 
"Expression and Meaning" and includes a discussion of "occasional expressions" 
(§§ 26-28) like "I," "here," "now," "this," and es gibt, the components of what 
Heidegger at this time is already beginning to call "Dasein" (its "Jeweiligkeit," 
however, is first mentioned in the seminar of WS 1922-23). This seminar of 
1921-22 thus became famous among students for its elaboration of precisely 
such indexical topics. Ludwig Landgrebe, for example, who heard accounts of 
this seminar when he first arrived in Freiburg in SS 1923, has mentioned this 
story often both orally and in print. Gunther Stern (later Gunther Anders), who 
took part in this seminar, will later do his doctoral dissertation on this topic 
under Husser!, while acknowledging Heidegger for the (then) unpublished ideas 
he obtained directly from lecture courses and seminars: "Die Rolle der Situa
tionskategorie bei den 'Logischen Satzen' " (Diss. Freiburg, 1924). Cf. also 
Gunther Stern, Uber das Haben: Sieben Kapitel wr Ontologie der Erkenntnis (Bonn: 
Friedrich Cohen, 1928), esp. chap. 7, "Satz und Situation." 

The following semester will include a continuation of this seminar by a phe
nomenological interpretation of the Second Investigation of LU. Recalling this 
period, the old Heidegger also reports that "in addition to my lecture courses 
and regular seminars, I worked through the Logical Investigations weekly with 
advanced students in special study groups" (Zur Sache des Denkens, 87/79). 

14. The title reported by Richardson from the university catalogue is not 
so much incorrect as it is cumbersome. We have therefore reported the more 
streamlined title which Heidegger announced to his class, as recorded in the 
extant student transcripts of Helene Weiss, Walter Brocker, and Franz Josef 
Brecht. For one thing, it has the advantage of establishing continuity with the 
similarly worded title of the lecture course of WS 1921-22 as well as with one 
of the seminar titles of the coming semester. For Phiinomenologische Interpretationen 
zu Aristoteles is likewise the title of the projected book that Heidegger is writing 
at this stage, and appears again as the overall title of the "Einleitung und Uber
sicht" which he wrote in October 1922 and dispatched to Marburg and Gottingen 
(seen. 12 above). Thus, the courses ofWS 1921-22 and SS 1922 and the seminar 
of WS 1922-23 (continued in SS 1923) also give us glimpses into the contents 
of the Aristotle book that Heidegger was working on at this time. 

15. This is the exact title found in Oskar Becker's transcript of the seminar, 
who observes that it was continued in SS 1923. It is the very first semester since 
the war in which Heidegger does not hold a lecture course (letter to Jaspers, 
November 19, 1922; to Lowith on September 20). He is presumably freeing time 
so that he can concentrate on his book: see Edmund Husser!, Briefe an Roman 
Ingarden (The Hague: Nijhoff, 1968), p. 25. But once again, the title of the 
canceled course, "Skepticism in Ancient Philosophy," is indicative of the kinds 
of issues that are troubling Heidegger at the time. The issue of skepticism is 
tied to the radical questionability of the philosophical endeavor, which prompts 
Heidegger to proclaim the radical "atheism" of philosophy and ti)e peculiar 
"asceticism" of the scientific life (GA 61: 195-199). 

This peculiar constellation of themes was in part prompted by the posthumous 
publication of Franz Overbeck's Christentum und K ultur in 1919, and by 1922 
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Heidegger is deeply involved in an intensive study of all the works of this "atheis
tic" theologian and friend of Nietzsche. He will be raising such issues through 
his Marburg years with Bultmann and his circle. 

16. We might perhaps get an idea of the upshot of this seminar from Julius 
Ebbinghaus, "Luther und Kant," Lutherjahrbuch 9 (1927): 119-155. This joint 
colloquium developed from the habit that the two had since 1921 of spending 
one evening a week together to read the works of the young Luther and Melanch
thon, mentioned by Ebbinghaus in Philosophie in Selbstdarstellungen, ed. Ludwig 
J. Pongratz (Hamburg: Meiner, 1975), 3:33f. 

The continuation of the advanced seminar on "Phanomenologische Interpre
tationen zu Aristoteles" from the previous semester was perhaps held in SS 1923 
outside of the official university program. On April 21, 1923, Heidegger writes 
to Lowith: "The Aristotle seminar will only be two hours in order to bring the 
study plan proposed in the winter to a conclusion. The seminar with Ebbinghaus 
will hopefully 'fizzle out.' The only one into which I shall put real effort is the 
Aristotle seminar for beginners on the Nicomachean Ethics." But whether official 
or unofficial, it was for Heidegger a single-and heavy-teaching load: "This 
semester I have a 1-hour lecture course and 3 seminars (6 hours)" (letter 16, to 
Jaspers, July 14, 1923, in Heidegger and Jaspers, Briefwechse/1920-1963, p. 41). 
It should be noted that the edition of this vital correspondence continues to be 
plagued by errors of fact stemming from Richardson's list (e.g., n. 4 to letter 12, 
p. 227; n. 4 to letter 16, p. 229; n. 1 to letter 17, p. 230) and a lack of awareness 
of the story of the Aristotle "Einleitung" (p. 41 and n. 3 to letter 16, p. 229, and 
no note to letter 12, p. 34, line 3). 

17. This is the title recorded in all of the extant student transcripts and in the 
bursar's rolls in Marburg (Einnahme-Tagebuch und Dozenten Handbuch). A month 
before the semester, Heidegger had two two-hour courses in mind, but obviously 
eventually managed to combine their contents into a single four-hour course: 
"I will lecture on 'Introduction to Phenomenology' two hours and two hours on 
Aristotle" (letter to Lowith on September 27, 1923). 

Heidegger's appointment to Marburg came too late for him to submit a course 
title for their catalogue. On June 18, 1923, Heidegger wrote to the Dean there 
accepting the position of "Extraordinariat in philosophy with the rights and 
status of an Ordinarius." So I am a bit puzzled over the source of the title reported 
by Richardson, "The Beginning of Modern Philosophy (Descartes-Interpreta
tion)." In its historical content, the course itself first examines Aristotle and Hus
ser! in depth before getting around to Descartes. 

18. Cf. SZ 51 n. But cf. the similarly titled lecture of December 4, 1926, "Be
griff und Entwicklung der phanomenologischen Forschung," announced for 
publication in the Klostermann prospectus; likewise the title given to the Prelimi
nary Part of SS 1925, "Sinn und Aufgabe der phanomenologischen Forschung," 
and to Kassel Lecture No. V, "Wesen und Ziele der Phanomenologie." So the 
topic might be a bit premature for 1923, although Heidegger did cancel classes on 
December 6-7 in WS 1923-24. Clearly, further confirmatory archival evidence is 
required on this point. 



558 NOTES TO PAGE 464 (472) 

19. This is the title recorded in the bursar's rolls and in the extensive tran
script of Walter Brocker (typescript by Herbert Marcuse); Helene Weiss's tran
script varies only slightly: "Uber einige Grundbegriffe aristotelischer Philo
sophie." The title alludes to the starting point of the course in Aristotle's 
philosophical lexicon of Metaphysics 5. Heidegger's selection of concepts for dis
cussion will eventually be guided by the problem of speech (Aoyo~) and the pas
sions (7r&O"f/) in the Rhetoric, which in part accounts for the title in Lowith's tran
script, "Aristoteles: Rhetorik," to which Richardson adds "II." 

As early as July 30, 1923 (letter to Lowith), Heidegger had planned a four
hour lecture course on Augustine in SS 1924. During the course of WS 1923-24 
he took more than one occasion to announce to his students that such a course 
would be concerned with the connection of"vita et veritas," with the nontheoreti
cal character of the truth of faith as this is developed in the New Testament 
up to Augustine. Just before WS 1923-24 concludes, Heidegger spells out the 
projected content of next semester's course in some detail. In tracing the history 
of Christian theology, he would be concerned not only with the nontheoretical 
comportment connected with verum but also with that of bonum, the analogy 
between the two, and how truth itself came to be regarded as a "value" as well 
as certainty. "In my course on Augustine, I will have to elaborate this in connec
tion with the Augustinian concepts of summum bonum, perfectio, fides, timor castus, 
peccatum, beatitudo. In a certain sense, Augustine becomes the focal point of the 
various possibilities which the problem of bonum as category of existence includes, 
from which its effects on the medieval and modern age then originate" (WeiB 
transcript, February 23, 1924). But several weeks later, Heidegger resolves, what
ever the cost, finally to bring out the book on Aristotle. "So the Augustine gets 
dropped and I will lecture on Aristotle and hold only a medieval seminar. To 
the extent that I am able, I will hold an Augustine seminar privatissimum every 
two weeks" (letter to Lowith on March 19, 1924). There appears to be no evidence 
forthcoming to verify that an Augustine seminar was in fact held. 

20. Martin Heidegger, Der Begriff der Zeit. Vortrag vor der Marburger Theolo
genschaft juli 1924, edited, with a Postscript, by Hartmut Tietjen (Tubingen: 
Niemeyer, 1989). Now available in a bilingual translation by William McNeill, 
The Concept of Time (Oxford and Cambridge, Mass.: Blackwell, 1992). Heidegger 
may here have simply been taking his turn to. speak, after sharply criticizing 
others in this Theological Society in which he took an active part from the very 
beginning of his stay in Marburg. His interventions in the postlecture debates 
of the Society, as well as his participation in Bultmann's seminars, have become 
legendary, and so are, in this context, in need of precise documentation. The 
evidence, though still fragmentary, is gradually coming to light. There are two 
transcripts (one by Wilhelm von Rohden) in the Bultmann Archive in Tubingen 
of Heidegger's contributions to Bultmann's seminar on "Paul's Ethics" in WS 
1923-24 (on February 14 and 21). For a brief summary of their content, see 
Hermann Morchen, Adorno und H eidegger (Stuttgart: Klett-~otta, 198 _!). pp. 55 7f. 
Bultmann alludes to Heidegger's remarks on the lecture given by his colleague, 
Heinrich Hermelink, on Luther and the Middle Ages: BerndJaspert, ed. Rudolf 
Bultmanns Werk und Wirkung (Darmstadt: Wissenschaftliche Buchgesellschaft, 
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1984), p. 202. Eduard Thurneysen's talk on dialectical theology also took place in 
this first semester (on February 20, 1924), followed by Heidegger's Overbeckian 
intervention which Gadamer, in his repeatedly published article on "Heidegger 
and Marburg Theology," has in fact made legendary. Heidegger noted the occa
sion of the twentieth year of Overbeck's death, June 26, 1925, "which I at least 
celebrated," in an intervention to W. Heitmuller's talk, "On Interpreting the 
New Testament," given at the Society the next day (Heidegger's text is in Ernst 
Grumach's NachlaB, DLA, Marbach). "[B)ut I expressed my skepticism clearly 
enough in a disputation which recently 'came off on the occasion of a lecture by 
Heitmuller (Tubingen) on understanding and interpreting the New Testament" 
(letter to Lowith on August 24, 1925). Finally, there is an unconfirmed report 
that Heidegger took part in Bultmann's seminar in SS 1927 and gave a talk on 
Luther's Commentary on Galatians. Cf. Heinrich Schlier's remarks in Erinnerung 
an Heidegger, ed. Gunter Neske (Pfullingen: Neske, 1977), p. 219. 

21. In their program report ofWS 1924-25 (see Kant-Studien 29 [1924): 626), 
this regional group of the Kant Society announced a lecture series by Heidegger 
in six cities in the Rhine-Ruhr region from the 1st to the 8th of December, 1924, 
in which he would repeat a lecture bearing this title. In their report of the 
following year (Kant-Studien 30 [1925]: 611-616), three local groups reported 
that this lecture had in fact taken place: on December 1 or 2 in Elberfeld-Barmen, 
December 4 in Cologne, and December 8 in Dortmund. (Hagen, Dusseldorf, 
and Essen did not report.) In a letter to Lowith on December 17, 1924, Heidegger 
writes: "In Cologne I spent 3 days with Scheler and stayed at his house." 

The Klostermann prospectus reverses the title-"Wahrsein und Dasein. Aris
toteles, Ethica Nicomachea Z"-and indicates that the lecture was held in the 
"Kant-Gesellschaft Koln WS 1923-24." In view of the evidence just cited, I take 
this instead to be the period of composition of a first draft and presume that, 
because of the chaos caused by the rampant inflation in late 1923, the lecture 
itself was postponed and not in fact delivered until a year later. 

22. Frithjof Rodi, "Die Bedeutung Diltheys fUr die Konzeption von 'Sein und 
Zeit': Zum Umfeld von Heideggers Kasseler Vortragen (1925)," Dilthey-jahrbuch 
4 (1986-87): 161-177. A transcript of the Kassel Lectures is now being published 
in Dilthey-Jahrbuch 8 ( 1992). 

23. Both WS 1925-26 and SS 1928 as presented by Heidegger at the time 
were entitled simply "Logik." To distinguish her two transcripts, Helene WeiB 
entitled them respectively "Logik (Aristoteles)" and "Logik (Leibniz)." And these 
were the planned publication titles announced in the first two GA-prospectuses 
during Heidegger's lifetime (October 1974 and November 1975). But then Hei
degger, in perhaps the last editorial decision he made concerning his GA, sug
gested instead the eventual publication title of GA 21, "Logik. Die Frage nach 
der Wahrheit" (I report all this thanks to a private communication from its editor, 
Walter Biemel). As to SS 1928, its editor, Klaus Held, took his eventual book 
title from an internal title found within the course itself, as he explains in his 
Editor's Postscript of GA 26. 

24. "The Hegel and Kant seminars are giving me an unusually great deal of 
pleasure, and I am glad that I am only now coming to these matters, at a time 
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when, at least relatively, there is the possibility of understanding something" 
(Heidegger's letter to Jaspers of December 10, 1925, Briefwechsel, p. 57). This 
unexpected delight of insight from the seminars impacts on the course when, 
immediately after the holidays, Heidegger abruptly plunges into his very first 
detailed analysis of Kant's Doctrine of the Schematism of the Understanding. 
The course of WS 1925-26, which at first could have been entitled "Logik (Aris
toteles)"-it is in Weiss's transcript-thus becomes "Logik (Kant)." 

25. There is an indication that Heidegger also held a seminar in conjunction 
with this course on Greek concepts. In this seminar, Georg Picht recalls, "he 
interpreted the first chapter of book 4 of Aristotle's Metaphysics. He discussed 
the analogia entis." [Was it perhaps the seminar ofWS 1926-27?]. Cf. Neske and 
Kettering, Heidegger and National Socialism, p. 164. 

26. Perhaps a harbinger of things to come, but more likely (as Walter Biemel 
speculates in his note) the "question of truth" as it arose in the course of WS 
1925-26, presented at the Pentecost(!) celebration of this informal study group 
of twelve or so "volunteers" which Heidegger had a hand in running. Cf. Heideg
ger and Jaspers, Briefwechsel, pp. 57 f., 64, 236. Such a talk may have also fallen 
back on the "truth" talk of December 1924. 

27. Martin Heidegger, Phiinomenologie und Theologie (Frankfurt: Kloster
mann, 1970); also GA 9:45-78. This publication is basically a revised version of 
the second presentation of the talk seven months later in Marburg under a 
variant title (see below). The first version is given a subtitle in Klostermann's 
prospectus: "1. Teil: Die nichtphilosophischen als positive Wissenschaften und 
die Philosophie als transzendentale Wissenschaft." From the 1970 Foreword, 
we can likewise presume a subtitle for the second version: "Die Positivitat der 
Theologie und ihr Verhaltnis zur Phanomenologie." 

28. In a footnote to the typescript of this talk, Heidegger explains the change 
in title from the Tubingen talk: "Essentially the content of the second part of a 
talk, 'Phenomenology and Theology.' held at the invitation of the Evangelical 
Theologians' Society of Tubingen on 8 July 1927" (Heidegger and Blochmann, 

Briefwechsel, p. 141). 
29. These data are drawn from a letter fragment of the Herder Society to 

Heidegger on August 10, 1928. The exact title of these lectures is not known, 
but as Heidegger reports in his Foreword to the first edition in 1929, the content 
bears upon the same themes as the book, Kant and the Problem of Metaphysics. It 
can, by chronological proximity, be connected with the course of WS 1927-28. 
For the circumstances surrounding the trip to Riga, and the "Rigenser Tage," 
followed by the obligatory pilgrimage to Kant's Konigsberg, see Heidegger's 
letter to Jaspers of September 24, 1928, and especially to Blochmann of October 
17, 1928, whom the Heideggers visited en route. 

30. Max Muller, in this his first semester at Freiburg invited to attend the 
"upper seminar" by Heidegger himself, reports a different title: "Phanomenolog
ische Ubungen zu Aristoteles" (Neske and Kettering, Heidegger andjjational So
cialism, p. 178). (Here, of course, I have reverted back to the title in the original 
German text of Muller's interview first published in Freiburger Universitiitsbliitter 

92 Ouni 1986], p. 15). 

NOTES TO PAGE 467 (474-475) 561 

31. This involved three lectures and several sessions of a working group, 
together with Ernst Cassirer, although he was ill during part of those ten days. 
Heidegger's summary of his three lectures and the disputation (compiled by 
Joachim Ritter and 0. F. Bollnow) of this "Davos university course" are repro
duced in the Appendix to Martin Heidegger, Kant und das Problem der Metaphysik 
(Frankfurt: Klostermann, 4 1973), pp. 243-268. For autobiographical details on 
the chronology and context of events, compare the Foreword to this edition with 
Heidegger's letter to Jaspers of December 21, 1928, and to Blochmann of April 
12, 1929. A stenographic copy of the protocol of the disputation which was 
distributed at Davos, "Kontroverse in einer Arbeitsgemeinschaft" (Bericht, 
Davos, 25. 3. 1929, 25 pp.), is to be found in the Herbert Marcuse Archive in 
Frankfurt. "The high point of the conference for us students was the confronta
tion between Heidegger and Cassirer." So in one of two accounts of this three
week meeting in the Swiss Alps to be found in Guido Schneeberger, Nachlese zu 
H eidegger: Dokumente zu seinem Leben und Denken (Bern: private circulation, 1962), 
1-9, p. 4. 

32. This brief talk was first published in Akademische Mitteilungen: Organ fur die 
gesamten Interessen der Studentenschaft an der Albert-Ludwigs-Universitiit in Freiburg i. 
Br., Vierte Folge, IX. Sem., Nr. 3, 14. 5. 1929, pp. 46-47. Heidegger's essay, 
"Vom Wesen des Grundes," first appeared in Husserl's Festschrift, which made 
up an Ergiinzungsband (supplementary volume) to that year's Jahrbuch fur Philo
sophie und phiinomenologische Forschung, (Festschrift Edmund Husser/ zum 70. Geburts
tag gewidmet [Halle: Niemeyer, 1929]). 

33. There is a nine-page transcript of the opening hours of this short but 
important course, breaking new "aletheic" ground by an interpretation of Plato's 
Allegory of the Cave, in the Herbert Marcuse Archive in the City and University 
Library of Frankfurt. A complete transcript, albeit translated from Japanese 
back into German, is available in japan und Heidegger, ed. Hartmut Buchner 
(Sigmaringen: Thorbecke, 1989), pp. 111-126. (Can we expect to see a transcript 
of it in an Appendix to GA 28?) In a letter to Maximilian Beck on May 9, 1929, 
the new student Marcuse gives his first impressions of Heidegger's courses and 
seminars of SS 1929 and of the typical "Heidegger student," along with a telling 
description of Heidegger himself, obviously in the throes of a radical transforma
tion in his thought ("Lettre de Herbert et Sophie Marcuse a leurs amis Beck," 
in Martin Heidegger, ed. Michel Haar, L'Herne, no. 45 [Paris: L'Herne, 1983], 
pp. 163-165). 

34. The Heidegger-Jaspers correspondence in June 1929 speaks of the phe
nomenon of Heidegger's "public existence" having begun after Davos, so he was 
now very much in demand: he repeated this inaugural lecture three more times 
in 1929: first, "beginning of October to a small group in Frankfurt" (letter to 
Blochmann on December 18, 1929), being invited there by Kurt Riezler (who 
was at Davos) from about the 9th to the 14th (to Jaspers, on October 8, 1929); 
2) "4. Dezember in der Kant-Gesellschaft Karlsruhe" (to Blochmann, December 
18); 3) "5. Dezember vor der Deutschen Fachschaft an der Universitat Heidel
berg" (to Jaspers, October 18, 1929), before it appeared in print around Christ
mas: Was ist Metaphysik? (Bonn: Friedrich Cohen, 1929), 29 pp. 
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35. But the GA-overseers insist on retaining Einsamkeit, which Heidegger 
never quite got around to changing to Vereinzelung in his manuscript, in the 
published subtitle, even though Vereinzelung was the clinching word in the subtitle 
announced on the bulletin board in Heidegger's own hand at semester's start 
(GA 29/30:537). This key concept already central in BT is then underscored in 
the opening hour as the third of the three pivotal concepts of the course (9), as 
well as at strategic turns throughout the course ( 120, 251 ). It is but one example 
of many of the strange and often inconsistent decisions generated by the posthu
mously interjected principle of an "edition of the dead hand," which our list 
seeks to offset by establishing the more vital title that Heidegger utilized and 
developed in his courses as he himself presented them. 

36. The Klostermann prospectus is presently my sole source of evidence for 
these titles, as is the case for the titles of the talks on January 24, 1929, and 
October 26, 1930. I have already changed the title it reports for the Karlsruhe 
talk on December 4, 1929, on the strength of independent evidence ( n. 34 above). 
Moreover, the archival evidence for this 1930 visit to Holland is at present quite 
slim (Heidegger's letters in the Pos Archive in Amsterdam have temporarily gone 
astray). In a letter to Blochmann of July 7, 1931, Heidegger writes: "On the first 
of August I am going to Holland, where I shall discharge a promise made during 
my first visit to lead a small group for a week in working through Being and 
Time." These two visits may be tied to the fact that Heidegger's student.in WS 
I922-23, Hendrik J. Pos, then became Professor of Philology at the University 
of Amsterdam and, in that capacity, had also lectured in the Davos University 
Courses of 1929. 

37. Schneeberger, Nachlese, pp. 9-13. Also Heidegger's letter to Jaspers of 
July 15, 1930. 

38. Heinrich Wiegand Petzet, Auf einen Stern zugehen. Begegnungen und Ge
spriiche mit Martin Heidegger 1929-1976 (Frankfurt: Societats-Verlag, 1983), pp. 
20ff. Also Heidegger's letter to Blochmann of September 20, 1930. 

39. Heidegger's regular visits to the Benedictine monastery at Beuron, which 
date at least as far back as the war years and his association with Pater Engelbert 
Krebs and Heinrich Ochsner, assume for him a particular profundity in 
1929-31. Cf. Heidegger and Blochmann, Briefwechsel, pp. 3lff., 34, 39f., 43ff., 
53; cf. esp. pp. 39f. for his 1930 visit and a summation of WS 1930-31. 

40. Data taken from a transcript of the lecture. The variant title suggests that 
Heidegger from the start adapted his oft-repeated lecture "On the Essence of 
Truth" to his context and audience. The connection between truth and "autoch
thony" (Bodenstiindigkeit) reportedly made when it was first delivered, to an audi
ence purportedly receptive to 'Blubo' talk (see n. 37 above), may therefore not 
be too far from the "truth." 

41. Data from Herbert Marcuse's transcript of the lecture, preserved in the 
City and University Library of Frankfurt. In the postscript to a ~45 letter, 
Heidegger asserts that he gave the lecture "twice in the winter of 1930 at the 
university here [in Freiburg]" (Graduate Faculty Philosophy Journal 14/2-1511 
[1991): 554f.). 
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APPENDIX C: A DOCUMENTARY CHRONOLOGY OF THE 
PATH TO THE PUBLICATION OF BEING AND TIME, 

1924-27 

I. Martin Heidegger, Zur Sache des Denkens (Tiibingen: Niemeyer, 1969), pp. 
87f.; English translation by Joan Stambaugh, On Time and Being (San Francisco: 
Harper and Row, 1972), p. 80. 

2. For the fuller story of this article intended for the Deutsche Vierteljahrsschrift 
fur Literaturwissenschaft und Geistesgeschichte, see Theodore Kisiel, "Why the First 
Draft of Being and Time was Never Published," Journal of the British Society for 
Phenomenology 20, no. 1 Qanuary 1989): 1-22. The originals of Heidegger's let
ters to Rothacker are in the Rothacker Archive at the University of Bonn. This 
correspondence is now published in "Martin Heidegger und die Anfange der 
Deutschen Vierteljahrsschrift fur Literaturwissenschaft und Geistesgeschichte: Eine Doku
mentation," ed. Joachim W. Storck and Theodore Kisiel, Diltheyjahrbuch 8 
( 1992): 181-232. Note, in what follows, that I "galley" ("galley proof" or "signa
ture" in printer's English) is equivalent to I6 pages of print. 

3. I owe a debt of gratitude to Frau Ada Lowith for access to these letters 
and to Klaus Stichweh for help in deciphering them. 

4. "Protokoll der 2. Kommissionssitzung fiir Neubesetzung des Philo
sophischen Ordinariats (Nachfolge Hartmann)," Hessisches Staatsarchiv Mar
burg, Akten der Philipps-Universitiit Marburg: Philosophie und Piidogogie 1922-194 3, 
Accession 1966110, Bestand 307d, Nr. 28, S. 74. 

5. "Vorschlage fiir die Wiederbesetzung des Ordinariates fiir Philosophie," 
Hessisches Staatsarchiv Marburg, Akten, Accession 1966110, S. 95. 

6. Ibid., S. 100. 
7. Heidegger and Jaspers, Briefwechsel1920-1963, p. 61. 
8. Zur Sache des Denkens, pp. 87f./80. 
9. Hessisches Staatsarchiv Marburg, Akten, S. 103. 
10. Ibid., S. 107. Cf. also Thomas Sheehan," 'Time and Being,' 1925-27," 

in Thinking about Being: Aspects of Heidegger's Thought (Norman: University of 
Oklahoma Press, 1984), pp. 177-219, esp. p. 182. 

11. The "Reinschrift" (both Divisions) and "Arbeitsmanuskript" (only of the 
extant Second Division) of Sein und Zeit were purchased from the Heidegger 
family in 1970 by the Deutsches Literaturarchiv, and so are open for public 
scrutiny in Marbach. I wish to thank F.-W. von Herrmann for a look at the 
corrected galleys of SZ in his possession. These end precisely at § 38, except for 
a few odd sheets from the later galleys of November-December I926. 

I2. So in Malvine Husserl's letter to Roman Ingarden on April I6, I926. Cf. 
Edmund Husserl, Briefe an Roman Ingarden, ed. Roman Ingarden (The Hague: 
Nijhoff, I968), p. 37. The dedication page in Sein und Zeit drops the "grateful,'' 
but still cites the same place and date, "Todtnauberg i. Bad. Schwarzwald zum 
8. April I926." 

I3. Cf. Edmund Husserl, Zur Phiinomenologie des inneren Zeitbewufltseins 
(1893-1917), ed. Rudolf Boehm (The Hague: Nijhoff, I966), p. xxiv. 

I4. R I Fritz Kaufmann 20. IV. 26, Husserl-Archief, Leuven. 
15. Heidegger and Jaspers, Briefwechsel, p. 62. 
16. Ibid., p. 64. 
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17. The sequence is inescapable, since the clean handwritten copy for these 
concluding sections of the First Division already incorporates in its footnotes the 
definitive page numbers in their internal reference to previous sections of SZ, 
whereas such internal page references in the first 11 galleys had been in their 
first instance necessarily left blank. But since there are no extant copies bearing 
printer's dates of galleys 12 to 15, as in the case of the first 11 galleys (into which 
several substantial, page-length, handwritten corrections were introduced), one 
can even doubt whether they were printed in time for dispatch to Berlin in mid
June. At any rate, the placing of footnote lists in the handwritten Reinschrift 
available in Marbach suggests that these concluding sections of the First Division 
were sent to the printer in three separate units: §§ 38-42 (SZ pages 175-196), 
followed by a half-page listing of 5 footnotes, 4 of which are internal references; 
§§ 42 & 43 (SZ 196-212), followed by a page listing 15 footnotes; § 44 (SZ 
212-230), with a listing of 23 footnotes, several with late internal references, 
esp. n. 2 on SZ 221 and nn. 2 and 3 on SZ 223. This takes us through galley 14, 
with 5-8 additional pages needed to complete Division One. The old Heidegger 
recalls that 15 galleys, in duplicate, were sent to the Berlin ministry at the time: 
see Zur Sache des Denkens, p. 88/80. 

18. "AufsJas Schreiben vom 27.Januar 1926," Hessisches Staatsarchiv Mar-
burg, Akten, S. 111. 

19. Heidegger and Jaspers, Briefwechsel, p. 66. 
20. Ibid., p. 67. 
21. Copies of Heidegger's letters to Bultmann are to be found in the Bult

mann Archive at the University of Tubingen. The originals have been trans
ferred to the Heidegger Archive in Marbach. I wish to thank Frau Antje Bultm
ann-Lemke for access to this correspondence and Dr. Klaus Muller, European 
curator of the Bultmann Archive, for smoothing the way. 

22. "Auf den Bericht vom 18. Juni d. Js.," Hessisches Staatsarchiv Marburg, 
Akten, S. 117; Heidegger and Jaspers, Briefwechsel, p. 69. The old Heidegger 
summarizes this particular turn of events in more clipped anecdotal fashion: 
"After a time, the page proofs were returned to the faculty with the remark: 
'Unzureichend,' 'Inadequate' " (Zur Sache des Denkens, p. 88/80). 

23. Heidegger and Blochmann, Briefwechsell918-1969, pp. 18f. Heidegger, 
perhaps by November 1, had already sent the clean copy of his (at least one 
possible) "transition chapter"(§ 83, SZ 436f) to the printer. This very last section 
of SZ is one of those rare sections in that clean copy (accessible in Marbach) that 
undergoes serious modification before it is finally published. These changes, 
however, were probably not finalized until after Heidegger's visit to Jaspers in 
the first January days of 1927. 

24. Heidegger and Jaspers, Briefwechsel, p. 72. Galley 18 (§§ 56-58) ends on 
SZ 289 and galley 23 (§§ 69a-70) at the bottom of SZ 368. 

25. Martin Heidegger, Die Metaphysik des deutschen ldealismus [the Schelling 
courses of 1941], ed. Gunter Seubold GA 49 (Frankfurt: Klostermann, 1991), pp. 
39f. Rilke died in a remote Swiss village on December 29, 1926, and,Aipparently 
because of the intervening holiday period (December 31 to January 2), the news 
was delayed in reaching Germany. This probably also accounts for the later 
Heidegger's faulty recall of the dates of his visit to Jaspers. 
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26. Heidegger and Jaspers, Briefwechsel, pp. 73f. The first edition of SZ was 
438 pages in length. This is equivalent to 27 galleys plus 6 additional pages. 

27. This terminal date is recorded on one of the galleys in F. W. von Herr
mann's possession. 

28. Heidegger and Jaspers, Briefwechsel, p. 77; Zur Sache des Denkens, p. 88/ 
80. 

29. Fritz Heidegger, ''Ein Geburtstagsbrief' (Sept. 1969), in Martin Heidegger 
zum 80. Geburtstag von seiner Heimatstadt Messkirch (Frankfurt: Klostermann, 
1969), p. 62. Cf. the above letter to Jaspers of April 18 for some variant dates 
on the duration of this visit to the deathbed in Mel3kirch. 

30. R I Heidegger 8. V. 27, Husseri-Archief, Leuven. The version of SZ in 
vol. 8 of Husserl's]ahrbuch appeared along with Oskar Becker's "Mathematische 
Existenz: Untersuchungen zur Logik und Ontologie mathematischer Phano
mene,'' Jahrbuch fur Philosophie und phiinomenologische Forschung 8 (1927): 
439-809. It seems as if the Jahrbuch version appeared after the separate work 
(Sonderdruck) of SZ began to be distributed. 

31. R I Heidegger 24. V. 27, Husseri-Archief, Leuven. Jahrbuch 8 is now 
"out." 

32. R I Heidegger 26. V. 27, Husseri-Archief, Leuven. 
33. Heidegger and Blochmann, Briefwechsel, p. 20. 
34. R II Reiner 14. VI. 27, Husserl-Archief, Leuven. 
35. Much of this section of BT, the review of the Dilthey-Yorck correspon

dence (SZ 399/5-403/13), had already been drafted in the journal article of 
November 1924, and is lifted bodily from that early manuscript into the clean 
copy delivered to the printer in November 1926. Thus, among the white folio 
pages of the Reinschrift in Heidegger's hand, one at this point suddenly comes 
across several yellow legal-pad sheets written in 1924 in Elfride Heidegger's 
hand, only slightly retouched by Heidegger for the final rendition of BT. 

36. Pending further archival evidence, we can tentatively concur with Pog
geler's estimate, made in his Postscript to the third edition of the Denkweg ( 1990). 
In accord with this estimate, the later Heidegger speaks of "the attempt made 
time and again since 1930 to raise the question of Being and Time in a more 
incipient way" (Zur Sache des Denkens, p. 61155). In 1930, Heidegger began to 
give his public lecture, "Vom Wesen der Wahrheit," on a repeated basis (cf. 
Appendix B). On September 18, 1932, he writes to Elisabeth Blochmann: "Peo
ple think, and even talk about it, that I am now writing SZ II. It is good that 
they do so. But since SZ I once was for me a way that led me in a certain direction, 
and since this path is now no longer being trodden and has already become 
overgrown, I can no longer write SZ II. I am not writing a book at all" (Heidegger 
and Blochmann, Briefwechsel, p. 54). 
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110; to temporality, 171,219,249,315 
(through death); by three hows, 374; 
by understanding and not intuition, 
373, 376, 379, 413, 507; to the whole, 
393; to the world through life, 
327-328 

Accessibility of immediacy, Natorp's 
objection against, 8-9, 48-50, 91, 123, 
376, 507 

Actualization ( Vollzug, some· 
"enactment" or "fulfillm 
144,146,197, 377,400;' 
143; Aristotle's sense of, 3\.. 
344; carried through to its fli 
(voll-zogen), 235, 243; catches ·~ 
experiencing in act, 219; of Chri~ 
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life, 178-183, 188, 208, 210; of 
cognizance, 211; of concern, 255-256; 
of conscience, 145, 498; of Dasein, 
501; of dianoetic virtues through 
speech, 286; the how of, 145; involves 
moment of illumination, 186; of 
judicative "in time," 129, 51 0; of 
philosophizing, 133, 136, 235, 254, 
259-260; of questioning and 
definition, 289; theoretical attitude 
conceals, 167-169 

Actualization, context of, 133, 143, 
180-181, 183 (fig. 2), 188-189, 202 
(fig. 3), 205, 209, 529 n.7 

Actualization-historical, 129, 145, 149, 
176, 182, 185, 187,224, 236, 508, 510, 
529 n. 7. See also Object-historical 

Actualization sense (Vollzugssinn), 126, 
128, 129, 137, 142, 146, 169, 174, 177, 
180, 185, 197, 209, 210, 235, 241, 251, 
377-378, 395-396, 435, 493, 497, 503, 
507,508,510,517 n.13; is being with 
oneself, 122; Natorp denies, 132. See 
also Content sense; Relational sense 

Addiction: attachment to present, 316, 
344; "being had," 234; "being hung 
up," 256; de-pendency on world, 335, 
538 n.l8; as temptation, 213. See also 
Dependence; Pendency 

Aesthetic: apriori, !57; as contempla.tive 
attitude of detached curiosity, 135 
(Dilthey), 143 (Jaspers), 326, 432, 502; 
"dedication" of surrender, 28; 
enjoyment, 95, 202 (of God), 208-209 
(of seeing), 432; gloating as idolatrous, 
206; Kantian, 85, 414; lifeworld, 50, 
54, 86, 97, 113, 501; value, 81, 85, 124 

Affected(ness), affect(ion)s, 91-93, 106, 
Ill, 114, 166, 182, 185, 272; 
angegangen by the world, 226, 295, 
335, 340, 414; betroffen by what is 
questioned, 136, 295, 366, 425; of the 
body, 215; as disposition, 316-317; as 
history, 195; of the mind, 197, 200; as 
passion, 293, 297, 304; self-affection, 
296, 414. See also Disposition; Feelings; 
Passion 

Affliction (Bekiimmerung), 114, 136-137, 
182, 190, 199, 214, 218, 226, 336, 366, 
493; absolute, "thorn in flesh," 
184-185, 187. See also Angst; 
Bekiimmerung; Concern; Distress 

Aletheiology, 34, 226, 518 n.l8 
Already (immer schon): always ahead, 402; 

always there in advance, in the world, 
331-332, 360, 366-367, 370, 374; 
discovered, 380; find myself, 378, 541; 
having (been, things, self), 378, 392, 
405-406; involved with, 375; as "pre"
structure, 350, 352, 355; related to 
being-ahead, 342,413,415, 417-418; 
there with, 333, 382; whole of life is 
there (Dilthey), 325, 359. See also 
Apriori; Finding myself; Having, 
myself 

Analogy of: bonum and verum, 558; 
detachment and phenomenological 
reduction, 82-83; ineffabilities, 108; 
vovs with perception, 272; religious 
not with aesthetic experience, 95 

Analogy of being: Aristotelian-scholastic 
doctrine of, 5, 20, 26, 30, 38, 456, 560 
n.25; God as prime analogate of, 29, 
427; how its universals are 
differentiated ontically, 27, 426 

Anamnesis, 198, 350 
Angst, dread, 183, 250, 280, 317, 336, 

341, 366, 444, 445, 490, 494, 532 n.23, 
550 n.9; as pure fear, 217, 300; 
replaces Bekiimmerung, 538 n.19. See 
also Bekiimmerung; Disquietude; 
Distress; Fear 

Anthropology, 19,105,110-111, 
261-263, 270-271, 273, 322, 353, 354, 
356 

Antinomies, Kant's, 141-143 
Anyone, the (Everyone, One, das Man), 

242, 249, 258, 260, 275, 333-334, 
381-384,432,492,494,497,501,502 

Anything whatsoever (Etwas iiberhaupt, 
also "something in general"), 33, 36, 
44, 50, 223; as matter of reflexive 
categories, 37-38 

Apeiromorphic, 132 
Apophantic "as," 266, 283, 391, 401, 

403-404, 415, 491, 499; implies 
critical "as," 279; is explicating "as," 
267; versus prescriptive, 267. See also 
"As"-structure; Hermeneutic "as" 

Appresentation, 4, 375, 380, 381, 382, 
384, 389, 391-392, 400, 412, 413, 491. 
See also Already; Apriori; Presentifying 

Apriori: holistic, 326; versus "irrational" 
history, 124-125, 127, 129-130, 136, 
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Apriori (continued) 
142; logical grammar (Husser!), 37, 
369; of meaningfulness, 388, 392; 
phenomenological retrieve of the, 
18-19, 35, 368-374; present-perfect, 
392-393,402,404,413-414,417,509, 
541; religious, 73, 84-86, 92-93, I 09, 
125, 157-158; separated from 
aposteriori, 27, 496, 498; temporal, 24, 
447 (new), 510. See also Already 

Archontic: form of life (science), 63; 
region of being, 264, 268-269, 272, 
502; sense of primal Christian 
religiosity, 190 

Aristotelian-scholastic influences, 5, 20, 
26-27, 30-32, 36-38, 71-74, 78, 
81-83, 110, 114-115,206,262-263, 
369, 426-427, 452-453, 456, 457, 560 
n.25 

Asceticism, 67, 71, 110,555 n.l5; and 
breakthrough to ex-sistence, 405-406 

"As"-structure, 245, 248, 256, 378, 391, 
441; explicating "as," 267; introduces 
"germ" of falsity, 266, 279, 283, 303; 
of primary understanding, 402. See 
also Apophantic "as;" Hermeneutic 
"as" 

Atheism of philosophy, 80, Ill, 113, 207, 
218, 259, 270, 556 n.l5 

Attitudinal relation, 128, 167-168 
Authentic (proper, owned: said of life 

and of philosophizing), 18, 56, 112, 
142-143, 159, 167, 187, 205, 217, 235, 
242-243, 258, 265, 268, 275, 286, 338, 
341, 386, 429-439, 443, 444, 495-496, 
509 

Authentication (by forerunning and 
resoluteness), 341, 423, 434, 437, 450, 
494,498 

Authenticity: as discoveredness, 295; as 
excellence, ixpeT-1], 242, 281, 304; as 
Existenz, 250, 315-316, 419; as goal of 
philosophizing, 18, 56 

Averageness, 249, 257, 260, 275, 288, 
334, 494, 495, 497, 502, 546 n.ll. See 
also Anyone; Public(ity) 

Being (Sein): "anything," "something," 
and "It" as alternative terms, 23, 223; 
Archontic region of, 264, 268-269, 
272; b. as such (itself) is the radical 
question, 313, 317-318, 320, 327,338, 

361, 364-367; befalls me, 366; 
categories of, 264, 271-272, 323, 503; 
concept of, 296, 307, 317, 319, 338, 
355-356,363,370,409,412,424, 
426-427, 431, 44 7; differentiated into 
"always is" and "can be otherwise," 
265-267, 270, 273, 303-304; 
differentiation of, 26-27, 31, 36-38, 
50-54, 223, 326; domains of, 26-27, 
31, 38, 321; and having, 128, 147, 
40 l; as having and had, 121, 225, 231, 
265, 288; initially indeterminate, 
"indifferent," 36-38, 224, 232; never a 
genus, 224, 232, 427, 548 n.l9; never 
an object, 224; is One (Eleatic thesis), 
243, 245-247; is only for a 
consciousness (Kant), 165; as 
phenomenon par excellence, 224, 363, 
367; as presentness, constant presence 
(since Parmenides), 229-230, 247, 252, 
278,283,286,291,296,308,355,447, 
455; pretheoretical order of (modus 
essendi), 30-33; as producedness, being 
finished (Aristotle), 264, 288, 291, 320, 
344, 354, 365; is said in many ways, 3, 
165, 231, 243, 247, 266, 290; sense of 
(Seinssinn = being-sense), 146, 230, 
233, 237, 264, 271, 355, 365, 424, 548; 
as supratemporal and known (Plato), 
129, 161; and thinking are the same 
(Parmenides), 365 

Being-ahead-of-itself, 381, 397, 417 
Being-for: love of benevolence, 214; 

solicitude in two extreme senses, 386 
Being had, 128, 288, 293, 297, 400, 407; 

Vorhabe as, 234. See also Having 
Being-human, 264, 271, 279 
Being in a world, 273, 275, 285, 294, 314, 

329, 367 
Being-in-the-world, 295, 296, 316, 

327-329, 332-333, 338, 340, 355, 
366-367, 378, 382, 384, 387, 397, 406, 
407,419,436,437,500 

Being-out-for (toward), 51, 53, 255, 339, 
397, 405-408, 492, 504, 507 

Being-possible, 34 7, 348, 397, 419, 439, 
500, 504. See also Can-be; Possibility 

Being-there-with (Mitdasein, co-D~_:ein), 
382-384 

Being-toward: as care, 405; -death, 436; 
as understanding, 380 
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Being-with (Mitsein), 333, 381-384, 397, 
502 

Being-with-one-another, 293-296, 332, 
333, 345, 347, 349, 382, 384, 502 

Bekummerung (affliction and trouble of 
concern), 114, 136-137, 149, 190, 
198-199, 217, 250, 257, 336, 493; 
middle-voiced "troubling myself," 538 
n.l9. See also Affliction; Concern; 
Distress 

Bewandtnis: as being of handiness, 389, 
493; as circumstantial nexus, 346; as 
intentional nexus, shape, form, 32, 37, 
332, 389, 392; as orienting How of 
deployment, 388-389; as regard, ratio, 
point of view, 32, 413; as relevance, 
in-order-to, purpose, 313, 391; as 
slant, bearing, bent, tilt, spin, 
391-392; as standing, 389-391 

Biography: Brentano as parallel, 
368-369; Dilthey's example, 358-359, 
545 n.3; ontic to ontological, 79-80, 
287; as related to philosophy, 5-7,514 
n.7, 540 n.3, 549 n.8; research in, 119 

Bracketing (epoche): Christian b. of 
world, 190; as move to pretheoretical 
science, 58; objectivist b. of 
subjectivity, 253, 352; of reifying 
natural attitude (Husser!), 331, 396; of 
science and morality from religion 
(Schleiermacher), 90; of theological 
approach to time, 320 

Breakthrough: from categories to world, 
33, 62; double b. to matter and 
method, 19-23, 26; God's into history, 
28; hermeneutic b. to pretheoretical 
life (1919), 18, 49, 107, 458; Husserl's, 
260; Lutheran aspects of, 228; of 
Christian experience, 101, 103; 
ontological (1923), 223-224, 247, 252, 
534, n.2; to SZ, 252; Windelband's, 
84-85 

Brightness (Helle), 99, 278. See also 
Phenomenon; Transparency 

Call (Ruj): of care, 306; of conscience, 58, 
341,388,422-423,432-433,435-436, 
498, 504; of vocation (Beruj), 76, 93, 
114 

Can-be (Seinkonnen), 336, 344, 348, 
389-390, 397, 405-406, 416, 424, 
431-435, 437, 439-440, 450, 504, 507 

Care (Sorge), 199-201, 210-214, 218, 306, 
335-336, 348, 368, 375, 380-381, 
385-387,405-406,408,415,417-419, 
429, 441-442, 493, 497, 505, 531 n.l6, 
533 n.24, 537-538; precursors in love 
and striving, 93, l 05, Ill, 114 

Caring (Sorgen), 236, 240-241, 255-260 
Categorial, versus categories, 3 71: 

apprehension (explication, 
interpretation), 259-260, 326, 354, 
369; assertion as hermeneutically 
indicative, 404, 417; contexts, 243, 
329, 389, 397, 416, 426; immersion, 
28, 35, 456, 499; is indigenous to life, 
236, 259; logos, 245 

Categorial intuition, 3, 27, 115; as central 
idea of phenomenology, 18, 368-372; 
as lived experience, 32, 516 n.7, 517 
n.l2; Lask's addition of Hingabe to, 28, 
35, 42; is tacit, 28, 375, 499 

Categories, 26-38, 319, 350, 392, 443; 
become existentials, 3, 275, 315-316, 
398,404,408,417,419,426,456, 496; 
for becoming a Christian, 183; of 
being, reality, 176, 264, 271-272, 326; 
constitutive, 26, 32, 37-38,41,45, 51, 
456; cosmos of, 40; of the day, 
279-280; of everydayness, 334, 339; 
of facticity, 163, 268; of formal 
ontology, 167-168; of life, 163 (new), 
232, 236, 251; one lives in c. as in 
contexts, worlds, 33-34, 43, 371; 
ontology as science of, 394; 
prefigurative, 414; problem of, 26, 34, 
51; reflexive, 26, 32-33, 35-38, 41, 
44-45, 51, 160, 223,413, 456; 
regional, 40, 223, 391; of self-world, 
133, 501; of substance, 414; table 
(schema, system) of, 160, 163, 236, 
244 

Catholic, 6, 206, 406, 408; faith, 88, Ill; 
lifeworld, 69, 76; movement of 
modernism, 73, 192; phenomenologist, 
82, 408; worldview, 75, 116 

Catholicism: evangelical, 157; System of, 
15, 74, 80, 81, 82, 104, 368, 553 n.6 

Chance, accident, 268, 331, 543 n.ll; as 
limit situation, 140, 528 n.6 

Christendom, I 04, 192-193 
Christian, 102, 206; becoming a, 182-191, 

202 (fig. 3), 210, 218-219; conception 
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Christian (continued) 
of being human, 254, 26I-263, 306, 
353; experience dual, historical 
actualization, 99-10 I, I78, I86, 
I89-I9I; experience dual, inwardness, 
99-107, I83; facticity, 80, I02, Il3, 
I83, I89-19I (in world), 20I, 210, 
224; lifeworld, 74, I73; philosophy, 
I50, 206; religiosity, 80, IIO, I78, 186, 
I89, I9I; "theo-logian," 7, 78, 80, 112, 
II5, 210, 287, 550 n.8; theology, IIO, 
282, 306, 558; worldview, 69, 80, 206, 
270, 387. See also Historical 
consciousness; Mysticism 

Christian contrasted with Greek on: 
anthropology, 322; fear, 300; happy 
life, 198; Kmpo<;, 226, 229, 540 n.5; 
middle of receiving, 226, 30I, 400, 
537 n.l7; mysticism, 88; psychology, 
273; self, lO I, I 04 

Christianity: free, 6, 72-73, 76; 
Greekification of, 77-78, 82, 86, I76, 
183, 192, 195, 205-207, 228, 235, 306; 
as historical religion, 76, 80, 86-89, 
92, I24, 352, 389; as leitmotiv 
suggesting ex-sistence, 405-408; "and 
metaphysics," I5, 19, 69, 74, 80; 
phenomenology of, 80; primal 
(primitive, early), 74, 77, 82, 86-88, 
IOI, I24, 173-179, 187, 206, 228; 
problem of, 78, 522 n.22 

Chronology, 4-7, II, 194,417, 4I9-421, 
346 

Circle: of original science, 39; in 
understanding, 304, 377-378, 431 

Circumspection ( Umsicht, looking around), 
45, 56, 252, 255-257, 259, 264, 267, 
342-344, 351, 374, 506; cppov,.,(]'t'> as 
c. insight, 266, 299, 303 

Claim (Anspruch) of addressing, 234, 256, 
403 

Clearing (Lichtung, lighting), 9, 343-344, 
377,389, 393,413,422,437,440-44I, 
501-502 

Cognizance (Kenntnisnahme), 3I, 43, 120, 
136, 144, 153-154, 185, 209, 239, 242. 
See also Simple apprehension 

Communication: Anyone's, 334; between 
philosophers, 324; as co-disposition, 
546 n.Il; Pauline, 177-179; as 
solicitude, 385-387; teaching and 
learning, 301 

Concealment, 246, 250, 360, 368, 495; by 
absorption in averageness, 275; by 
chatter, 283; by dogma, 77; draw of, 
444; by forgetting, 305; by inertia of 
interpretedness, 337; insuperable, 534; 
as mystery of the heart, 84; by 
passions, 304-305; since phenomena 
are self-concealing, 503; by prejudices, 
370; three modes of, 280, 284-285, 
302-303, 368, 506; truth is 
countermovement to, 250; why 
deconstruction, 138 

Concept(s) (Be-griffe, 55): basic 
(fundamental, ground), 3, II, 26, 128, 
13I, !33-I34, 225, 232, 239, 244, 260, 
264, 286-290, 293-294, 323, 369, 398, 
50 I; constructive, 94, 126; expressive 
versus ordering (or) philosophical 
versus scientific, I21-123, I26, 152, 
160, 180, I96; formally indicating, 3, 
53, 59, I52, I67, 393, 396, 4I4 
(prefiguring); formation of, 29, 78, 
122-123, 136, 14I, 182, 231, 258, 369, 
394, 410, 415,441, 449; general 
(generic), 48, 126, 159, 166, 233; 
versus intuition (Kant), 27, 53, I30; 
limit, 29, 36, 52; operative, 30, 34, 40, 
52; structural, 385-386, 397, 4I8; 
transcendental, 26, 36, 125 (Kant). See 
also Preconception (Vorgrifj) 

Concern: as Bekilmmerung, I05, II4, 136, 
I43-145, I56, I63-164, I87, 198-I99, 
20I, 203, 2Il-214, 217,250,257-259, 
493, 50 I; as Besorgen, 211, 253, 
255-257, 266, 267, 280, 295, 298, 328, 
331, 335-336, 340, 342-345, 350-35I, 
355,374,378-382,384-387,397,401, 
405, 412, 429, 438, 444, 493, 502, 506, 
546 n.8; as Bersorgtheit, concernedness, 
374-375, 392; going about (geht um) its 
being, I44, 201, 294, 304, 44I; for 
known knowledge, 276, 281; as 
structural concept derived from care, 
385,417 

Concernedness (Besorgtheit), 374, 392; also 
Besorgnis, 493 

Condition of possibility, 135, 259, 278, 
367, 393,4I4,420,432,433, 440,451 

Conscience, 58, 72, 85, 106, 201, 209, 
340, 341, 387, 388, 422, 429, 432-433, 
436, 494, 498, 504; as historical, 102, 
145, 174, 319; as phronetic, 250, 270, 
306, 343 
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Consciousness: becoming of, 93, II2; 
beginnings of, 91, II2; conscience is 
"c. divided," 85, 498; empirical versus 
normative, 84-85; facts of, 42, I04, 
I 05, 325, 354, 54 7 n.I4; pure 
(absolute, immanent), I09, II5, I32, 
I36, 171, 394-395, 517 n.l2; religious, 
76-78, 8I, 86, I08, II5, 132, 174; 
stream of, 93, 99, II3, I34, I44. See 
also Historical consciousness 

Consciousness-over-against-object, 30, 32; 
as "robust reality," 4 7; as theoretical 
paradigm, 113 

Constitution, passim; of God, 94; as 
Natorp's preconception, 132-133, I35 

Content (containing, containment) sense 
(Gehaltssinn), 52, 53 122, 128, I32, I37, 
142, I69, 177, 2IO, ~51, 395, 493; is 
middle-voiced, 234. See also 
Actualization sense; Relational sense 

Context, passim; meaningful, sense 
( Bedeutungszusammenhang, Heidegger), 
43, 45, II9-I21, 126, I28-I29, 275, 
330, 373; operative 
( Wirkungszusammenhang, Dilthey), 
133-I35, 183, 359; psychic (Dilthey), 
324-325, 360; referential (Heidegger), 
330, 381, 508; structural (Dilthey), 325 

Countermovement: of containment, 234; 
as counterruinant, I48; of falling, 148, 
I56, 203, 249-250, 258, 3I3, 315-316, 
408, 439, 508; of irrational against 
rational, 96; of mysticism against 
scholasticism, IS, 74; of truth against 
concealment, 250 

Counterstance ( Gegenstand versus Objekt), 
148, I60, 166-I69, 183, 199,207, 214, 
215 

Crisis of philosophy and the sciences, 358, 
369, 501,543 n.I4 

Critique: Aristotle's, 243-248; forerunner 
to destruction, I9, 60-61,67, II7, 
I38, 147, I94, 254, 260, 3I9, 337, 399, 
493, 499; of the present, 254, 26I, 
3I9, 334, 352, 356; Yorck's, 326. See 
also Deconstruction; Destruction 

Culture, I7, 73-74, I24, I42; history as 
teleology of, 29, 40, 81; philosophy of, 
IS, 29, 40, 60, 62, I25, 192, 338, 351 

Curiosity, 206, 21I-2I2, 241,242,261, 
337, 342, 344, 351, 438, 502, 531 
nn.l6, 19,543 n.ll 

Dasein (being here or there) passim; 
emerges in SS 1920 as "concrete actual 
D.," II7, I30, I36-I37, I44, I47, 224; 
formal character, is being in a world, 
272, 275, 285, 294, 500; formal 
character, is an entity that in its being 
goes about (geht um) this being, 226, 
253, 294, 297, 304, 335, 365, 377-378, 
405, 441, 537 n.l5; in Greek thinking, 
245-247, 288-292, as "the human 
situation," 9, 397, 423; precursors of, 
4, 17, 29; terminological fixing of, 
141-I42, 274-275, 397, 493; is its 
time, is time itself, 3I6-319, 34I, 348, 
358, 415-417. See also Factic life 
experience; Historical I; Life, in and 
for itself 

Death, 339-342, 35I, 425, 436-439, 
4 79-480, 538 n.20, 543 n.Il; being
toward, 436; as completion (Aristotle), 
540 n.4; forerunning my own, 423, 
429, 432, 508; gives sight to life, 
249-250, 252, 257-258, 270, 315, 342, 
444; as goneness, 3I6-321; historically 
impending, 258,497, 510; limit 
situation of, 140, 245, 496; the 
outermost possibility, 387, 406, 432, 
451, 492, 504; the ultimate facticity or 
thrown ness, 3I8, 336, 38I; as unliving, 
528 n.6 

Debit (Schuld), 422, 434-435, 444, 504. 
See also Guilt 

Deconstruction (Abbau), 3, 9, 18, 31, 
39-40,60, 7I, 117, 126, I38, I49, 206, 
225,261,274,313,334,356,493-494, 
502. See also Critique; Destruction; 
Destructuring 

Definition, 288-289, 29I-293, 446; by 
apprehension, 237-238; Being is 
undefinable, 307; of human being, 
28I, 294, 360; by inspection, 255, 
264-265; inverts from having to being 
had, 234, 297; ofov(]'ia, 230-232, 
264-265, 290-293; by 
overillumination, 263-264; of 
philosophy, 233-236; as resolute 
decision, 233, 299. See also Horizon; 
Simple apprehension 

Dependence: on dependability of world, 
335-336, 343, 387, 396, 405; feeling 
of absolute, 92, 94-96, 110, 433, 492; 
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Dependence (continued) 
on God, 218; on the Other, 296, 382, 
386; on things, 344. See also Addiction; 
Pendency 

Description, 26, 29, 41-42, 45, 51, 65, 98, 
121, 260, 368; Natorp's objections 
against, 48-49, 132; Rickert against, 
62 

Descriptive psychology, 134, 157, 193 
Destruction, 71, 79, 104, 123, 133, 134, 

137, 141, 143, 177, 207, 258, 282,326, 
363, 401, 408, 413, 524 n.43; analyzes 
preconceptions, 117; and formal 
indication, 320, 357; of the history of 
ontology, 101,249-251, 261, 270,277, 
280, 308, 311-312, 319, 320,322, 323, 
347-348, 352, 353, 356, 357, 394, 408, 
412, 456, 493-494, 499, 536 n.l2; 
phenomenological-critical, 60-61, 
125-130, 138, 194; seeks return to 
origins, 117, 136, 145, 263; self-d., 
232, 399. See also Critique; 
Deconstruction; Destructuring 

Destructuring, 318, 320, 329, 333, 393, 
527-528, 547 nn.J4, 15. See also 
Deconstruction; Destruction 

Detachment (Abgeschiedenheit), 82-83, 98, 
110, Ill, 112, 114,433 

Diahermeneutics, 56, 123 
Dialectic: as "destructive" ordering, 123; 

philosophy, 337; Platonic, 363; as 
repetition of self-experiencing, 55; 
Troeltsch's, 124 

Dianoetic virtues, 9, 250, 265, 273-274, 
286, 302-306, 343 

Differentiating indifference: of flux, 30; 
of potentiality, 52-54 

Differentiation of meaning, 26-27, 
29-30, 35-36; Lask's doctrine of, 34. 
See also Material determination of 
form 

Dijudication, 129, 130, 133, 137 
Disclosedness, disclosure (Erschlossenheit), 

238, 250, 275, 302-303, 306, 343, 
360-361, 369, 371-372, 375, 392, 397, 
400, 427, 430, 433, 444, 446, 494, 495, 
50 I, 508; related to resoluteness, 422, 
435-437; understanding as, 378-379, 
389, 440, 447. See also Concealment 

Discoveredness, discovery, uncoveredness 
(Entdecktheit, Entdeckung), 275, 302, 

335, 341, 343, 355, 392, 397, 494, 500, 
507; understanding as, 377-380, 390. 
See also Concealment 

Discursiveness, discourse, speech (Rede), 
58, 284, 299, 302, 369, 376, 377, 419, 
492. See also Expression; Speech 

Disposedness, disposition (Befindlichkeit), 
58, 247, 293-296, 298-300, 303-305, 
316-317, 335, 337, 340, 366,377-379, 
389-390,392,419,492,494,498,500, 
507, 546 n.JJ 

Disquietude (Beunruhigung, restlessness), 
113, 136, 148, 159-160, 163, 218 

Distress, 116, 144-145, 148, 218; 
strictness of philosophy in, 136-137. 
See also Bekiimmerung 

Distributive universal, 318, 397, 423, 426. 
See also J eweiligkeit 

Doxography, 4-5,7-8, II, 225,346,407, 
411 

Ecstases, 419, 438, 443, 500, 519 n.23; 
related to ex-sistence, 450; "whither" 
of, 448 

Ecstatic: expanse, 442; horizontal, 7, 448; 
schematization, 9; temporality, 412, 
419,423,445,501 

Eidetic, 87, 99; genealogy of primary 
motivations, 24, 41; versus historical 
sense of religion, 218; 
phenomenology, 66, 87, 109, 368; 
reduction, 66, 395; religious, 99; 
universality, 55; variation, 291 

Encounter (Begegnen), 99, 144, 153-154, 
229, 245-246, 302, 303, 308, 372, 
377-378; as experience of undergoing 
(Er-fahren), 118, 124, 130, 141, 329, 
547 n.l4; at interface of knowing and 
being, 33, 225; letting, 374, 413-414, 
438, 448; with meaningful world, 
255-256, 285, 295, 327-333, 335, 336, 
340, 355, 367; with original factic 
immediacy, 27, 43, 143, 162, 177, 318, 
528 n.8; with others, 333, 381-384; 
with self, 144, 316, 361; with things, 
391, 402. See also Hingabe; Simple 
apprehension 

Encounterivity (Begegnis), 328-33Q,__492, 
542 n.10 

Entelechy, 285, 303, 344, 392, 406 
Environing form, 33, 43 
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Environment, environing world, world
around (Umwelt), 21, 33, 43, 45, 56, 
62, 65, 118-119, 129, 154-155, 190, 
212, 243, 272, 285, 294-295, 328, 335, 
352, 355, 360-361, 371, 374, 377; 
public, 383-384, 388, 390-392, 
401-404,413,492,506,507,508 

Environmental: analysis, 16, 21, 45, 116, 
236, 312; concern, 382, 384-385, 
401-402, 502; context, 331; 
encounter, 333; experience, 40, 44-4 7, 
50, 56, 506; significances, 129, 248, 
343; things, 371, 374, 380-381, 383, 
391, 402 

Epistemology, epistemological, 28, 63-66, 
68, 95, 101, 103-105, 110, 115, 121, 
124, 133, 153, 155, 157, 161-162, 180, 
193-194, 235, 240, 244, 256, 266, 271, 
359; Heidegger's "e. insights," 15, 74, 
80, 101, 115. See also Metaphysics 

Epitactic, 267 
Equiprimordial(ity), 10, 54, 142, 236, 244, 

248, 287, 291, 368, 378, 387, 392, 397, 
414,428,440,443-444,450,536 
n.l2; of the hows of in-being, 121, 
316-317, 377; logic of, 348, 426; of 
self and other, 36-37, 332-333, 337, 
382-385, 498, 543 n.l2. See also 

Heterothesis 
Ereignis (properizing event), 9, 29, 44, 46, 

56, 65, 185, 329, 394, 458, 494-495, 
503, 510, 529 n.7, 542 n.IO, 551 n.6 

Er-fahren (experience as undergoing, 
encounter), 42, 141, 329, 54 7 n.l4 

Erlebbares iiberhaupt (whatever can be 
experienced and lived, experienceable 
as such), 30, 47, 50, 54; versus 
knowable, 35 

Eros, erotic, 106, Ill, 544 n.l; erotology, 
524 n.40 

Es (It, [primal] something), 9, 23, 54; I 
am, 366; l-It, 54, 58, 370; in English, 
224, 427-428, 433; as impersonal 
Event, 24, 65; time is, 420 

Es blitzt (It's lightning), 24, 457 
Es er-eignet sick (It's properizing), 9, 16, 

23, 29, 46, 458, 494-495; in English, 
147,224,366,428 

Es geht um (It goes about, concerns; it is a 
matter of): me myself, 144; my life, 
241; the listener, 385; this very being, 

226, 297, 335, 378, 405, 537 n.l5. See 
also Dasein 

Es gibt (It's giving, there is), 23, 32, 36, 
42-44,46,50,54, 84,420,434,495, 
517 n.IO, 549 n.7, 556 n.J3; in 
English, 427, 433 

Es gilt (It holds), 23-24, 41, 399, 443, 503 
Es soli (It ought), 23, 40 
Es weltet (It's world in g), 9, 23, 46, 51, 54, 

458; in English, 16, 147, 224, 
328-329, 366, 367-371, 376, 414, 428, 
494,495 

Es wertet (It values), 23, 41, 54 
Eschatological problem, 188-189 
Everydayness, 36, 64, 117-118, 126, 187, 

208, 275, 290, 319, 320, 327, 329, 
333-334, 339, 342, 343, 345, 355, 360, 
365, 387, 392, 490, 494, 546 n.7 

Existence, 421-458 passim, 490-511 
passim, 548 n.7; its emergence as 
technical term, 140-144, 258-259, 
315, 336, 339-340, 394, 406-407; 
forerunners to, 336, 394-395; is 
formal indication, 52, 329; founded in 
feeling, 94; question of, 428-429 

Existentialism, language of, 7, 9, 316, 
394-395, 397, 418, 489 

Existential (adjective), 341, 358, 381, 394, 
412, 425, 429, 430, 432, 435, 437, 440, 
441,443,496,504 

Existentials, 275, 280, 314-316, 339, 398, 
415,417-419,426,428,482, 496; 
displace tensors, 408, 418, 505, 509; 
displace traditional categories, 3, 26; 
are structural concepts; 397, 418; 
tensors become, 404, 418, 505; 
transcendentals become, 26, 408 

Existentiell, 78, 79, 232, 258, 259, 315, 
428-439, 444, 496, 538 n.20 

Existentiell-existential relation, 428 
Existenz, 137, 140, 142, 143, 224, 249, 

250,274,275,394,397,404,415,418, 
419,423,439,453,456,482,496 

Existenzphilosophie, 419, 453, 551 n.2 
Experience, 52, 58, 98, 103-105, 130, 

134, 135, 155-156; is already 
intentionally structured, 48-49, et 
passim; Aristotle's sense of, 239-240; is 
being, 33; fundamental, 24, 41; is 
immediate, 27, 42, et passim; is thus 
"life experience," 65, 104-105, 107, 
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Experience (continued) 
117-122, et passim; is living and lived, 
lived through (Er-leben), 27, 31, 
42-44, 46, 47, 49, et passim; matter of 
phenomenology is lived, 47; is middle
voiced, 153, 240; is pretheoretical, 24, 
et passim; stream of, 29, 47, 48, 57, 
100, 120, et passim; with its kind of 
knowledge, 240. See also Encounter; 
Er-fahren 

Explanatory sciences, versus 
understanding sciences, 65-66, 100 

Expressedness, 373 
Expressibility of immediacy, Natorp's 

objection against, 8-9, 48-50 
Expression, 48-49, 58-59, 108, 118-123, 

130, 135, 136, 524-525; contexturing, 
371; form of, 108; gestalts 162 

Ex-sistence, 5, 7, 124, 142, 147, 218, 314, 
339,397,413,417,423,424,431, 
433-435, 439-443, 450, 492, 495, 496, 
498, 504, 507; etymologically coined, 
406-408 

Fact: belongs in facticity, 7, 78-79; BCD, 
6, 10-11; biographical, 5; brute, 27; of 
life, 9, 21, 39, 432; of science, 39, 159. 
See also Consciousness, facts of 

Factic, 7, 30, et passim through chap. 5; 
individual in history, 28; is irrational, 
27; where we read off facticity, 19-21 

Factic life, 23, 55, 103, 104, chaps. 3-5 
passim, 329, 446, 493, 494, 497; brute, 
28; precursor to Dasein, 17 

Factic life experience, 104, 117, 119, 137, 
153-156, 163-165, 170-171, 178-180, 
182, 186, 207, 210, 224, 493, 494, 497; 
precursor to Dasein, 4, 17 

Facticity, 19-21, 23-28, 35, 55, 58, 102, 
105, 108, 113, 115, chaps. 3-9 passim, 
496-497, 517 n.10; brute, 28, 53; 
dictates formal indication, 23; of 
finitude, 407; first co-opted from neo
Kantianism, 116, 136; Heidegger's 
own, 7, 78-80; as lifelong topic, 17, 
116; as new sense of apriori, 35; more 
radical than existence, 259; as "robust 
reality," 30; versus logicity, 27. See also 
Hermeneutics of facticity; Jeweiligkeit 

Faith, 101-103, 105-106, 109-114, 
174-176, 217, 282; not belief, 88, 97, 

111; as quest, 1 05; steadfastness in, 
183-184; as trust, 86, 87, 111 

Fallenness (Veifallenheit), 236, 256, 257, 
260, 344, 381, 394, 405, 408, 490, 507, 
538 n.18, 543 n.l1. See also Lapsing; 
Ruinance 

Falling (Veifallen), 114, 117, 137, 156, 
165, 170,202,203,205,211,219,249, 
257-260, 315, 316, 334, 339, 343, 348, 
353, 355, 378, 407, 419, 437, 439, 490, 
499,501,502, 507,508, 531 n.17 

Falsity, 266, 283-284, 302-303, 409, 506. 
See also Concealment 

Familiarity, 122, 128, 177-178, 234,255, 
288, 290, 300, 335, 362, 377-379, 384, 
497, 507; and its disturbance, 
330-331; as Kenntnis, 90-92, 238; 
precedes knowledge of intuition, 234, 
400; and strangeness, 388; as 
understanding, 55, 403 

Fear, 165, 186, 190, 196, 203, 212, 213, 
214, 216, 217, 296, 298, 300, 306,430, 
532, 540, 546; pure, 214-217, 300, 
490; servile, 214-217. See also Angst 

Feelings, 91-92,95, 114, 135 
Find(ing) myself (yourself, ourselves), 96, 

120-122, 300, 316-317, 335, 340, 378, 
384, 417, 492; first suggests 
Befindlichkeit, 242, 295, 390; as facticity 
of the "I am," 366-367. See also 
Having, myself 

For-the-sake-of-which, 267, 304, 382, 389, 
449, 510 

Forerunning, 316-319, 340-345, 352, 
438, 444, 508; my own death, 341, 
423, 429, 432, 436; its being gone, 
316, 318, 340; possibility of goneness, 
387. See also Death; Goneness 

Forgetting, 126, 248, 302, 307, 350, 375. 
See also Memory; Oblivion 

Form-matter relation, 30, 32, 33, 35, 37, 
54, 58, 131,232,239 

Formal indication, 3, 5, 7, 19-20, 26, 38, 
48-50, 59, 121, 129, 142, 146-148, 
149-152, 154, 164-170, 172, 173, 
178-179, 189, 203, 210, 226,231-235 
passim, 245, 339-340, 366, 368, 370, 
372,376,381,423-425,429,455-456, 
493,497, 510,516 n.8, 531 n~I7, 533 
n.24, 543 n.13, 548 n.19; of "being in 
a world," 273, 275, 294, 329, 500; 
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destruction as, 320, 357; earlier than 
formal objectification, 53, 55, 169, 
181; of equiprimordiality, 333; of 
existence, 52, 140, 144, 147-148, 218, 
224, 250, 329, 405-409, 418, 424-425, 
431,439,450,492,495,498,504, 511; 
of intentionality, 52, 53-54, 114, 219, 
393, 450, 503; as introductory and 
precursory, 55, 151-153, 172, 241, 
251, 297, 396; of ontological self
reference, 335; of to-be, 394-397, 
416-418, 425, 511; of transcendence, 
408, 448-451, 505 

Formal ontology, 166-169, 223, 425 
Formal schematism: for becoming a 

Christian, 184, 188-189, 202, 210; of 
intentionality, 52, 114, 251, 497; 
Kantian s. of existence, 457; of time, 
423 

Formality, 20, 166-170,423, 493; as 
empty, 133, 166; hermeneutic, 
218-219; of immediate, 406, 457 

Formalization, 19, 24, 38, 51-53, 55, 66, 
166-170,261, 517 n.13, 549 n.7; 
ontic-ontological, 406; ontological, 457 

Founding: element, 86; as historical, 98, 
124; Husserl's concept of, 93-94; ontic 
f. of ontology, 19, 79, 428-429, 503, 
549 nn.3, n.8; related to founded as 
motivation, 109, 115; sequences, 67. 
See also Motivated tendency 

Fundamental ontology, 9, 249, 257, 259, 
318, 365, 425-426, 429-430 

Genera, genus, general concept, 36, 48, 
51, 83, 88, 154-155, 157, 160, 
166-170, 180,224,232,233,291, 391, 
426-427, 548 n.19; expressive concept 
versus, 120-121 

Generalization, 38, 51, 120-121, 166-168, 
170, 370, 391. See also Formal 
indication; Formalization 

Generation, historical category of, 133, 
253, 260, 321, 334, 349, 352 

Genesis of the theoretical, 39, 46, 57, 60, 
63-67,·'239, 250, 268, 337, 367, 412, 
502, 537 n.16, 543 n.14 

Genitive: double, 38, 183, 498; mysticus 
transcends subjective and objective, 88; 
subjective, 234, 318, 373 

Getting about, getting along, getting 
around, getting by, go-around, going 
about, going along, coping. See 
Umgang 

Given(ness), 27, 30-32, 42-44, 45 
(simply), 120, 148, 263, 360, 372-374, 
434, et passim; as bodily presence, 
373-374, 399-400; minimum that can 
be said about minimum, 44; Natorp 
on, 130-132; the term already a 
theoretical infringement, 47; truth is 
consummated in, 33 

Gives itself, 321; the meaningful (world), 
46 

Giving, 61, 117, 200; of Being, 427; 
element of life, 114; a gift, 434; of 
ideals, 40-41; of matter, 41 

God, 88-114, 132, 157-158, 183-218; 
before, 76, 183-184, 186, 188-191, 
196, 200, 209; as counterstance, 183, 
207; fear and love of, 94, 214-218; 
finding, 105, 110-112, 197-198, 
207-210; as highest good, 107, 192, 
200-202, 558; in history, 28, 102, 107; 
in mysticism, 82-84; as 
phenomenological object, 94, 109; 
soul's intentional relation to, 31, 71, 
82, 184 (fig. 2); word of, 84, 183. See 
also Dependence; Faith 

Goneness, being-gone (das Vorbei), 316, 
319, 340, 508. See also Death; 
Forerunning 

Gramma-ontology, 405, 456; as logic of 
philosophy, 37 

Grammar, 76, 81, 234-236, 298, 369, 
401; apriori logical, 37, 218; its 
doctrine of tenses, 34 7, 404, 456; its 
middle-voiced reflexive, 234; its sense 
of indicative mood, 403; speculative, 
20, 37, 457 

Grammatology, 383, 406, 533 n.24; of 
prepositionals, 76, 88, 383, 397 

Grace, 28, 109, 112, 262, 400, 435 
Guilt (Schuld), 140, 341, 434, 496, 504. See 

also Debit 

Habe (what is had, possessions), 231, 236, 
290, 405-406, 498, 508, 535 n.7 

If Habit: Aristotle on, 266-268, 273, 281, 
293, 298; of habitat, 402; of having 
been, 402-405. See also A priori 
(present perfect); Having 
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Handiness, handy, (zuhanden), 330, 332, 
343,346,371,373,374,389,392,438, 
444,493,508,511 

Having, 122, 131, 225, 231, 233-235, 
237-238,293,296,400-407,429,498, 
535 n.7, 538 n.l7; an assumption, 241; 
Dasein beyond, 404-407, 493; death, 
252, 258; lived h., 23; Aoyo.;, language, 
285; myself, 121-122, 144-145, 225, 
274,316,378,498,504, 507; of 
philosophy, 234-235; simple 
apprehension as, 237-238; to do with 
things, 371, 400-404; as Vorhabe (pre
having), 231, 233; a world, 256, 273, 
281, 285, 293, 401. See also Being had; 
Finding myself 

Having-to-be (Zu-sein), 336, 404, 429, 434, 
511; adds obligatory modal to to-be, 
397, 435, 440 

Hearing, 99, 226, 294-297, 301, 379; of 
faith, 176, 178; listening as letting-be, 
115, 435; voice of conscience, 306, 435 

Hedonism, 299, 399, 501 
Heilsgeschichte, 28, 77; redemptive history, 

193; salvation history, 191 
Hermeneutic, 9, 262, 353; indicative 

sentences, 398, 404; insights into 
historical cognition, 114; intuition, 
55-56, 497, 507; life as, 249; logic, 
398, 401, 403, 410; phenomenology, 
49, 109, 376; procedure in philosophy, 
240-241; rationality, 99,109,115 

Hermeneutic "as," 256, 391, 401, 403, 
499 

Hermeneutic situation, 7, 60, 115, 117, 
249, 430, 442, 456, 517 n.9; of book 
BT, 437, 455; deconstruction always 
critique of own, 334; first emergence 
ofterm, 233,241,247,376,499,534 
n.5; cultivating pre-structure of, 
351-352, 355-356, 378, 447, 508, 509; 
problem situation, its precursor, 4, 60 

Hermeneutics, 70, 99, 117; as destruction, 
261; in Dilthey and Schleiermacher, 
57, 114; of the Fact of life, 9; first 
principle of, 319; central to h. is 
formal indication, 5, 26; 
phenomenological, 57, 247, 249, 260 

Hermeneutics of facticity, 7, 16-17, 
19-20,21,23,25, 116,287,292,373, 
398, 456; phenomenological, 259-261 

Heterogeneity, 29-30, 38 
Heterogeneous continuum, history as, 29, 

62 
Heterology, 37, 382, 503 
Heterothesis, 36, 51, 66, 231, 332, 348, 

401, 426, 455, 498, 543 n.l2. See also 
Equiprimordial(ity): jeweiligkeit 

Hingabe: categorial immersion, 35; 
dedicative (receptive, devout) 
submission, 67, 76, 82, 91, 114, 115, 
226, 242; "given over" (hingegeben) to 
dedication, 28, 42, 111, 499; Hingeben 
versus Hinsehen (immersion versus 
intuition), 48, 56, 226; surrender, 32, 
87, 218 

Historical and the systematic, in 
phenomenological research, 51, 
110-111, 145,236-237,249,277, 
311-312,326,347,357,363,401, 457; 
are equiprimordial, 236, 287, 536 n.l2 

Historical consciousness, 40, 74, 86, 87, 
92-95,97,127, 159-160,337,358; 
Christianity gives rise to, 77, 78, 92, 
100-102, 174, 193 

Historical I (individual), 28-30, 32, 99; is 
corporeal, 66-67; versus pure, 
theoretical I, 46, 58; as precursor to 
Dasein, 4, 17, 29, 35; becomes 
situation I, 115. See also Historical 
consciousness; Pure ego 

Historical itself, 30, 86, 98, 109, 159-161, 
194, 258, 264, 358; cannot be known, 
304; as core phenomenon, 152, 159; 
formally indicating the, 164-165, 167, 
170-171, 326, 349; in its individuality, 
28 

Historicality (Geschichtlichkeit), 9, 173, 249, 
315,319,323-324,326,338,341, 
347-353,355,356,455,497,508,541 
n.3 

Historicity (Geschichtlichkeit), 48, 55-56, 
58, 93-95, 97-98, 100, 109, 219, 497, 
507, 508 

Historiology, 127, 323, 326, 358, 446, 
499; distinguished from historicality, 
347, 351-353 

History: and Christianity, 78, 80, 
101-105, 192-194; as absolute flux, 
29-30, 62; better than psychol;;gy as 
guide for phenomenology, 40, 119, 
121; Dasein is, 323, 326, 348; as 
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experienced experience, 48, 55, 122, 
379; of influences, 60, 456; as 
meaning-determining element, 29, 34; 
is religious, 92, 107; as "robust reality" 
of primal something, 30-31, 43, 47, 
58; in six senses, 127 -129; as teleology 
of culture, 29, 40, 81; that we are, 
138, 147,254, 319 

Holy, the, 82, 85-86, 96-97, 99, 109, 399, 
490 

Homogeneous continuum, object as, 36 
Horizon, 9, 54, 67, 90, 119, 127, 139, 

143, 238, 265, 324, 340, 351, 354, 359, 
428,446-451,454,457,499-500,517 
n.l2, 542 n.10, 549 n.2, 550 nn.l2, 13; 
list of usages of, 446. See also 
Definition 

Horizonal schema (schematism, 
schematizing), 446-450, 500, 504 

Humility, 106, 108, 112; and letting-be, 
Ill 

"I am," as formally indicated 
phenomenon, 140, 143-144, 146-148, 
181,224, 316-317,387,495, 508; 
Augustine's, 106, 203, 207, 217, 501; 
of the Being that is nearest, "I am It," 
46, 317, 366; in Eckhart's mysticism, "I 
am He," 82, 83; Heidegger's own, 7, 
78; is "I can," 380. See also Es 

Illumination, 126, 137, 143, !86, 235, 
237, 238, 246, 247, 263, 267, 270, 274, 
300, 342, 496, 506 

Immediacy, immediate experience, the 
immediate, 59; of Being, 379; beyond 
intuition, 400; its boundary issue: is It 
mute or meaningful?, 27-28, 31-33, 
35,42-43, 48,49; contextual and 
worldly, 62, 392; formally indicating 
structures of, 48-49, 409, 456-457; 
history in our, 112-113; human, 433; 
intentionally structured facticity of, 
57-59; of lived experience, 115; of 
present moment, 91, 400; 
oppositional, 148; of self-consciousness 
precedes subject-object distinction, 92, 
103. See also Experience; Given(ness) 

Immersion, 17, 35, 42, 52, 55, 114,211, 
343,350,387,432,456,499. See also 
Absorption; Hingabe 

Impersonal sentences, 23-25, 38, 41, 44, 
46, 47, 54, 318, 399, 427, 457 

"in," 275, 291,326, 367, 418; of Pauline 
mysticism, 76, 88; its place in 
grammatology, 383 

Inauthentic (improper, disowned), 
260-261, 333-334; historicality, 
350-352; temporality, 341-347. See 
also Authentic 

In-being, being-in (ln-Sein), 316-317, 326, 
334-337, 340-341, 346, 348-350, 355, 
377,378,382,384,390,494, 500; 
translated as being-in, 121, 293, 501, 
504 

Indexicals, 418, 423, 425-426, 433, 447 
Indifference, 27, 36-38, 52-54, 83, 114, 

155-156, 190, 333, 346, 384, 432, 495, 
516 n.8, 546 n.ll, 547 n.l4. See also 
Differentiating indifference 

Individuality, 28, 140, 291, 396,432, 436; 
haecceitas as form of, 30 

Individualization (Vereinzelung): of science 
of history, 29: of the temporally 
particular, 425, 427, 432-433, 562 
n. 35. See also J eweiligkeit 

Individuation, 321, 349, 427, 549 n.4; 
historical versus epistemological, 28 

Individuation, principle of: law of infinite 
series as, 132; death as, 318; time as, 
346 

Ineffability, 5, 9, 38, 54, 99, 107-108, 
140, 142, 145-146, 348,431,457 

Infinite, infinity, 90, 91, 94, 143; Greek 
horror of, 292, 300; series, 49, 130, 
132; task, 73 

Infinitives, 218-219 
Inner (immanent) perception, 354; in 

Dilthey, 58, 104, 134, 193, 356; in 
Husser!, 395, 445; as reflection upon 
consciousness, 373 

Inspection (Hinsehen), 48, 56, 226, 252, 
255-257, 264-266, 337, 342, 374, 499, 
506. See also Circumspection; Simple 
apprehension 

Intentionality, 30-35, 37, 43-44, 57-58, 
86, 115, 134, 260, 267, 272, 329, 447, 
509, 547 nn.l4, 15, et passim; becomes 
ex-sistence and transcendence, 
407-408, 448, 492, 505, 519 n.23; 
Being of, 308, 365, 368-375, 377-380, 
393-397, 412-413; as core "vital 
impetus" of affliction, 83, 199, 224, 
395; of fallenness and falsity, 256, 
266; God's, 31, 71; middle-voiced, 153, 
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Intentionality (continued) 
234; mystical union of, 83, II 0, 114; 
as operative concept, 18, 30, 40, 52; as 
primal element of consciousness, 93, 
112; of religious experience, 86, 110, 
219; as solution to problem of 
expression, 49-50; theoretical 
modification of, 65; as triple-sensed 
schematism, 38, 52-53, 122, 128, 132, 
142, 146, 169, 177, 180, 185, 197, 234, 
251,395-396,441,450,493,497,503, 
504, 507, 510, 548 n.2 

Interpretation, 233-238, 240-241, 244, 
247, 265-266, 276, 300-307, 334-340, 
350-357, 428-432, 436, 440-442; as 
basic form of knowing, 380; as 
expository, 441 

Interpretedness, 249, 256, 334, 337, 
349-351, 392, 492, 494, 497, 500. See 
also Anyone; Public(ity) 

Intuition, 28, 86-88, 90-91, 120-123, 
130, 134-137, 370-376, 399-403, 
409-413, et passim; and expression, 49, 
58-59, 123, 371-372; hermeneutical, 
55-56. See also Categorial intuition 

Irrational(ity), 27-29, 63, 71, 74, 80-84, 
95-99, 108, 115, 125, 130, 142, 157, 
176, 297, 523 n.39. See also Ineffability 

"Itself': sign of phenomenological return 
to ontology, 121, 316-318, 416, 443, 
450 

jeweiligkeit (eachness, particular whileness, 
temporal particularity), 65, 79, 274, 
291, 316, 338, 339, 343, 397, 423, 
425-427, 433, 493, 500-501, 544 n.2, 
549 n.4, 556 n.l3. See also Heterothesis 

Kairology, 152, 251, 313, 421-424, 
435-439,494, 501, 505, 511, 529 n.7, 
550 n.9; versus ousiology, 299 

Know-how (sich-Auskennen), 182, 185, 226, 
239, 303, 305, 335, 337, 377, 392, 401, 
440; as "I can," 380. See also 
Familiarity; Understanding 

Knowing, Knowledge: Aristotle on, 
265-268, 271-274, 303-306; its basic 
form is interpretation, 380; of 
curiosity, 210-212, 241-242; that is 
one with life, 115; versus life, 76, l 0 l; 
neo-Kantian sense of, 125-126, 
131-134; philosophical, 234-248, 

252-256, 271; philosophical versus 
scientific, 152-163, 169-170, 277; of 
religious experience, 88-115 passim, 
182-186, 191, 206-221; as way of 
getting around, 244 

KNS 1919, 8, 16, chap. l, 61, 91,318, 
328, 348, 362, 366, 367, 370-372, 376, 
381,385,388,400,414,427,430,434, 
441,456-458,494,497,498,546,547, 
549 n.3 

KNS-Schema, 21-22, 32, 33, 38, 49, 50, 
52, 54, 366, 385, 456, 495, 497 

Language, 125, 276, 288, 299, 322-323, 
328, 330, 366, 369; of being, 398, 415, 
442, 446; conceals, 279-280, 302; 
failure of, 41, 47, 193, 334, 445; 
Heidegger's own, 378,400,417-419, 
427,433,448,449,450,456,504,542 
n.lO; and logical grammar, 37-38, 
401, 403; non-objectifying, 47; 
ordinary, 319, 321, 345,346, 549 n.7; 
radical speech of, 292; at threshold of 
life, 49, 118,231, 363; of the world, 
257 

Lapsing (Abfallen), 129, 140, 156, 164, 
170,219,321,340,440,497, 506; 
precursor to Verfallen, 490, 507 

Letting be (Gelassenheit), Ill, 114-115, 
392, 413, 415; feeling composed, 218 

Life, passim, esp. chaps. 3-5; fact of, 9, 
21, 24, et passim; versus fact of science, 
39; as immediate experience, 83; in 
and for itself, 16-17, 51-55, 58, 60, 
61, 113, 117, 122, 224, 371, 493; 
intentional structures of, 3 7, 53, et 
passim; It of, 25; "It lives," 47; is hard, 
201, 242, 501, 537 n.l5, 550 n.8; 
plurivocity of term, 254, 537 n.l6; is 
the primal something, 38; 
terminologically replaced by Dasein, 
141, 147; stream of, 47, 52, 58, 112, 
119; is a trial, 187,201-208,218,501 

Life philosophy, 9, 17, 117, 124, 133, 137, 
141, 142, 454 

Lifeworlds, 21-23, 50, 52, 53, 54, 66-67, 
69, 71, 74, 76, 82, 86, 87, 97, 99, 109, 
113, 122, 154-155, 173, 237t__378, 501 

Limit situation, 64, l39-l43, 245,~339, 
341, 343, 432, 436, 437, 496, 505, 508, 
525 n.49, 527-528, 535 n.9 
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Listening. See Hearing 
Living spirit, 29, 32, 35, 71, 81 
Logic, 260; hermeneutic, 398, 401, 403, 

410; of philosophy, 5, 26, 37, 49, 123, 
247, 260, 368-369, 398; productive, 
247, 320, 369, 410 

Look of things (Aussehen), 212, 245, 248, 
252, 255, 264; thus as finished 
product, 320; translated as form, 231, 
239, 291 

Material determination of form, principle 
0~ 26, 34, 35, 38, 40, 47, 349 

Meaningfulness (Bedeutsamkeit), 126, 255, 
329-330, 343, 367, 375, 380, 383, 
388-389,392,492-493, 510; 
embarrassment over term, 385-386; 
originates in worlding, 46, 49, 52; as 
significance, 54, 119-120, 329-330 

Memory, 98, 121, 122, 189, 197, 198, 
199, 229, 239, 305, 413 

Metaphysics, 15, 19, 29, 69, 73, 74, 80, 
83, 85, 89, 94, 104, 107, 157, 158, 162, 
165, 195, 227, 230, 231, 238, 239, 241, 
248, 250, 253, 258, 265, 268, 269, 271, 
273, 280, 286, 290, 291, 293, 299, 374, 
380, 431, 501 

Middle (Aristotle), 298-299, 305, 307; 
Golden Mean, 272; of passion and 
action, 226, 30 l 

Middle voice, 153, 201, 234, 278, 301, 
366, 379, 409, 498, 538 n.l9 

Moment (Augenblick), 112, 128, 184, 348, 
491-492, 494; of the absence of God, 
207; in Aristotle, 267, 299, 305; 
creative everyday, 345; of decision, 
114, 189, 340-343, 422-423; of 
illumination and insight, 186, 286, 
437-439; kairotic, 433; in 
Kierkegaard, 550 n.9; of obligation, 
434; in Schleiermacher, 91, 93 

Motivated tendency, 56, 64-65, 99, 122, 
134, 174, 177, 182, 255, 258,261, 497; 
as precursor to thrown project, 4, 
53-55, 498; tendency itself, 118 

Motivation, motive, 24, 44, 48, 53-56, 
60-63, 65, 67, 95, 109, Ill, 114, 
117-119, 132, 139, 143, 186,244, 359; 
as emotive, 89, 214-216; in Husser!, 
58,517 n.l2; as vital impetus, 51, 53, 
115 

Motivational context, 58, 63, 74, 82, 83, 
Ill, 115, 245; Heidegger's own, 
78-79,227-228,230,308,415, 
452-453 

Motive of philosophizing, 17, 79, 113, 
133, 136-138, 145, 156, 170,493, 501. 
See also Affliction; Disquietude; 
Distress 

Mysticism, 18, 69, 71-77, 81-84,88, 
108-111, 149, 157, 192, 515-516 

Natural attitude, 62, 67, 231, 331, 396, 
490 

Nature, 88, 102, 161, 211, 245, 261, 295, 
331, 377, 379, 439; environmentally 
encountered, 332, 384; God from, 90, 
206, 209; and history, 161, 447; 
incomprehensibility of, 379; as 
prepresence, 302, 331, 358; second, 
379 

Nearest/farthest, said of (my) being, 59, 
274, 366, 377, 428, 503, 549 n.3 

Neo-Kantian currents, 18, 23-42, 47-54, 
59-63, 73-75, 81, 84-88, 90-92, 96, 
100, 109, 115, 116, 123-125, 130-136, 
157-159, 176, 223,239, 399,409,443, 
497,498,501,510 

Noesis-noema, 30, 44, 97, 98; noema, 88, 
91 

Nothing(ness): of absolute thingness, 
42-43; of death, 336, 340; emotional, 
110; in Hegel's triad, 409; in modes of 
the not, 385, 434; "not" of un
concealment, unforgetting, 250, 350; 
of world, 495 

Object-historical, 145, 149, 159, 160, 
175-179, 182, 188, 192-195,224,497, 
508, 510, 529 n. 7. See also 
Actualization-historical 

Objectification, 48, 50, 53-55, 57, 92, 
117, 120-124, 135, 141, 154, 156,373, 
490, 494, 509, 547. See also Reification; 
Unliving 

Objectivity, 78, 79, 80, 83, 126, 148, 169, 
171, 183, 223, 224,255,256,264, 351, 
371, 375. See also Counterstance 

Oblivion, 226, 248, 302, 307, 350, 375 
On tic-ontological relation, 6, 79, 231, 287, 

307,397,406,425-439,503,549 
nn.3, 6, 8 
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Ontoeroteric, 363, 422-423, 544 n.l 
Ontological difference, 24, 37, 307, 365, 

372, 373, 375, 399, 456, 503 
Openness, 114, 120,200,430, 444; 

Aufgeschlossenheit, Geoffnetheit, 92-93; 
Entschlossenheit, 341, 435, 437. See also 
Acceptance; Receptivity 

Ousiologic, 9, 147, 252, 289, 293, 
298-299,401,404,407-408,413, 
434-435, 437, 439, 498, 535-536. See 
also Habe; Having 

Passion, 4, 30, 80, 134, 175, 215, 226, 
234, 242, 277, 280, 287, 290, 293, 
297-298,300-301,304,306,392,492, 
495,498,499 

Pendency, 256-257, 3I6, 38I, 393, 405, 
407, 50 I, 507, 508. See also 
Absorption; Addiction; Dependence; 
Falling 

Perceivedness, 373-375, 392-393 
Perception, 49, 58, 95, I04, I2I, I34, I55, 

I93, 20I, 2II, 227, 272-273,278-280, 
290, 294, 297, 3I3, 327-328, 33I, 354, 
356, 37I-375, 393, 395,400, 4II-4I2, 
445, 507 

Phenomenology ( = philosophy), I 7 -I9, 
39,56-59, II7-I23, I44-I45, 
228-229, 359-360, 364-370, 546 
n.I4; begins and ends in original 
experience, 6I, I44-I48, I53; 
constitutive, 93-95, 98; critique or 
destruction in, 60-6I, I25-I30, 
249-25I; etymologically as the logos 
of phenomena, I69, 2I9, 229, 
276-280, 368, 503; hermeneutic, 
57-58, I09, I52, 2I8, 240-241, 37I, 
376; method, I69-I70, 395; its motto: 
back to the matters themselves, I77, 
3I8, 359-360, 364, 396; Natorp's 
objections against, 8-9, 47-50, 9I, 
I32, I46, 23I, 372, 376, 502; 
ontological, I46, 2I3, 223-224, 233, 
323, 365-37I,4I2-4I3, 4I6; as 
pretheoretical science of original 
experience, 8, I7, 39, 47, II7, 
I20-I2I, 362; its principle of all 
principles, 36, 49, 56, 63, 76, 231, 399, 
366; radical, 8, 80, II6, I46, 151, 362; 
of religion, chaps. 2, 4, passim; its three 
breakthrough discoveries, 18, Il5, 
368-373, 447 

Phenomenon, 118-120, !60, 169-170, 
260,278-279,412-413,416, 503,et 
passim 

Philosophy: its double task of 
unconcealment, 302; as fundamental 
having, 233-235; history of, 60, 85, 
110; of history, 107, 160; idea of, 39, 
58, 123; as interrogative illumination, 
238; and mysticism, 71, 73-74; 
objectivity of, 78-79; as perpetual 
intro-duction and "way," 59, 151-153, 
235; as phenomenological 
hermeneutics of facticity, 259-261; its 
relation to history of philosophy, 
252-254, 261-263; of religion, 85-86, 
I09-ll0, 152, 156-158, 173; as 
science of science, 320, 323, 337; as 
strict science, I7-18, 56,59-61, 
63-64, 78, 113, Il7, I23, 137, 152, 
154, 156, 457-458 

Piety, 87-92, 106; of thinking, 80, 1I3 
Pindar's maxim, 390-391, 437 
Pleasure, 295-296, 301 
Pleophory, 187-188 
Possibility, passim, esp. after 245, e.g., 114, 

328, 339-342, 386-390,405-407,417, 
422, 432-433, 439-444, 450-451, 492, 
496,504-505,507,509, 510.Seealso 
Being-possible; Condition of possibility 

Potency, potentiality, 232, 278, 356, 390; 
obediential, 435; philosophy's ultimate 
concept, 131; of primal something, 
5I-54, 495; of pure ego, 114 

Preconception (Vorgriff), 1I7, I26, 
132-134, 138-141, 143-144, 146, 159, 
177-178,244,260,280,350-351,376, 
381, 442, 499, 508; as pre-cepts, 
nonobjectifying preconcepts, 48, 
55-56,117,134,507 

Prefiguration (Vorzeichnung), I26, I38, 
381, 414, 436; of a horizon, 447, 450, 
499 

Prepossession (Vorhabe), 244, 246, 254, 
256, 259-261, 264-265, 275, 280, 329, 
339, 350, 353, 356, 378, 381, 402, 442, 
496, 499, 508 

Presence: Greek being as constant, 
229-230, 247, 252, 281, 28~-286, 
290-291, 296, 299-301, 304,308, 320, 
355, 36I, 49I; parousia of "before 
God" as, 183-189, 216; parousia of 
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sky as, 277-278; perception achieves 
bodily, 373-374; world as tacit, 
331-332, 343, 374-375, 491 

Presentifying, making present 
(Gegenwiirtigen), 349-35I, 355-356, 
375,380, 384,4I2-416, 491 

Presuppositionlessness, 98, 138, 277 
Pre-view (Vor-sicht), 280, 350-35I, 38I, 

442,496,509 
Project( ion) (Entwurj), 38I, 389, 391, 394, 

4II, 422,431,435,438-442,445-450, 
454-455, 458, 498, 499, 500, 505, 507, 
510 

Psychic: context, 324-325, 359-360; 
functions of reason, 40, 85, 87; life, 
1I7, 134, I39, 140, 193, 195, I97, I98, 
370; matter, 40, 4I; phenomena, 42, 
I58, I96; process, 43, 46, 157, 207; 
reality and unity, 135; the, 40-42, 131, 
155, I96; whole, 139 

Psychology, 42, 7I, 74, 83, liO, I32, I34, 
I37-147, 155, I57, I93, 231, 262,263, 
273, 325, 356, 359, 499; displaced by 
history to guide philosophy, 40, Il4, 
I2l. See also Descriptive psychology 

Public(ity), 257-258, 260, 274-275, 334, 
494, 497, 502 

Pure ego (1, consciousness), 44, 83, 93, 
I09, II4, II5, 12I, I71; in Husser!, 
58, 394; in Natorp, 132, I34; versus 
concrete, historical, situated I, 58, I34, 
378 

Questionability, 118, 148, I5I, 233,254, 
258 

Question of being, I40, 224, 230, 238, 
30I, 308,354,364,372,376,424-425, 
428-430, 445, 447, 507, 548 n.2; as 
such, 3I3, 3I8, 327, 363, 365-367, 
369,44I 

Questioning, 43-44, 80, II3, I38, I46, 
I48, 207, 2I8, 23I, 233, 234, 235, 244, 
253, 260, 26I, 264, 289, 308, 3I7, 323, 
324, 325, 337, 338, 353, 366, 367, 370, 
373, 4I2, 424, 428, 429, 431, 447, 496, 
499, 500, 509, 5I7 n.I3 

, Receptivity, 92, 99, II2, 114, I25, 
I82-I84, 188, 234, 24I, 30I, 379, 
409-410, 414, 435. See also 
Acceptance; Openness 

Reification, 62, I20, I30, I32, I80, 264, 
33I, 373,494, 5I7 n.I2, 546 n.I4; of 
God by cosmology, 209-210; KNS 
thought-experiment of, 43-44. See also 
Objectification; U nliving 

Relational sense (Bezugssinn), 52, 53, I26, 
I28, I29, I42-143, I55, I85, 203, 
395-396, 424, 492, 493, 505; of 
theoretical attitude, I67-I70. See also 
Actualization sense; Content sense; 
Intentionality 

Repetition, repeating, 48, 53, 55, 104, 
I46, 181-I82, 254, 298-299, 302, 319, 
32I, 324, 34I, 352, 359, 368, 392, 422, 
438, 444, 452, 457, 497, 498, 506, 509 

Resoluteness, 233, 252, 269, 292, 34I, 
422,429,435-438,444,494,504 

Resolve, 83, 88, I30, 14I, I53, 237, 243, 
292, 294, 296, 298, 299, 305, 306, 341, 
345, 352, 353, 356, 359, 376, 435-438, 
494, 498, 508 

Rhetoric, I89, 214, 269, 280-284, 
293-298, 300, 302, 316, 321, 334, 369, 
403,4I3,4I6,490,491,507 

Ruinance, II4, I48, 242. See also 
Fallenness; Lapsing 

Schematism, Schema, 262, 4I7, 533 n.24; 
Augustinian, 20I-203, 2I8-2I9; 
crucifixion, 2I 0; Kant's, of the 
understanding, 372, 409-410, 
4I4-4I6, 457, 509; Pauline, 183-I84, 
I88-I89, 209-2IO, 2I8-219; of time 
and existence, 17I, 4I7, 423,433, 457; 
of triple-sensed intentionality, I69, 
I77, 180,450,493,497,505, 507. See 
also KNS-Schema 

Schematization, schematizing, 52, 200, 
38I, 433, 545 n.4; of chain of 
generations, 32I; horizonal, 446-449, 
500, 504. See also Prefiguration 

Scholasticism, I8, 30-38, 7I-74, 8I, 82, 
II4, 262, 263, 423, 452, 453, 5I5 n.5 

Science: historical, I27-I28, I45, 
I59-I63, I92, 32I, 335, 35I; of hope, 
mantic, 4I3; human, 70, 77, 101, I05, 
I33-I34, I60, I93, 324-325, 521, 529, 
543; pretheoretical primal, 39, 46-47, 
58,108,113,117,119,362,430, 
457-458 

Self-examination, 103, 139, 213 
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Self-experience, 155,204, 205, 215, 217, 
316 

Self-sufficiency, of life itself, 55, 118-119, 
122, 155, 156, 159, 430 

Self-world (Selbstwelt), 77, 104, 116, 118, 
119, 121, 129, 130, 133-137, 143, 144, 
154, 155, 178, 180, 184, 190,213, 255, 
333, 378, 383, 384, 387, 388, 501, 504, 
506,507,510 

Sense (Sinn): of Dasein in its temporality, 
146, 422-425, 441-442, 504-505, 509; 
of being, 230, 232-233, 237, 365, 
424-427, 442. See also Toward-which 

Silence, 98, 99, 403 
Simple apprehension, 27, 31, 61, 234, 

242, 371, 516 nn.6, 7; as a simpler 
having, 401-402; truth of, 33, 35, 
225-226, 237, 399, 506 

Situation, 9, 61-65, 242, 267, 298, 306, 
390, 435-438, et passim; anticipated in 
Schleiermacher and Spranger, 93, 524 
n.49; its belated entry in BT, 423; 
distinguished from Lage, 257, 267, 
269, 344; in Jaspers, 64, 138-146. See 
also Hermeneutic situation; Limit 
situation 

Situation I (or situated I), 17, 64-65, 115, 
378 

skepsis, radical questioning, 80, 113 
Skepticism, 95, 103, Ill, 124, 193, 218, 

235, 299, 367; is radical questioning, 
233, 556 n.l5 

Sky, 446; is divine, 427; is overwhelming 
presence, 277-278, 355; is time, 343 

Solicitude, 386, 497, 546 n.8 
Something: in general, 33, 36, 44, 50, 

160, 495; original, 24-25, 223, 224, 
231, 266, 366; primal, 16, 21-22, 
32-33, 36, 50, 52-54, 58, 113, 114, 
147, 224, 234, 371, 427, 430, 458, 493, 
495, 497, 517; theoretical, 23, 57. See 
also Anything whatsoever; and "Es" 
terms above 

Sophistry, 283, 302, 507 
Speech: in Aristotle, 279-280, 282-286, 

288, 290-300, 302, 306, 491, 506; of 
idle talk, 334, 506; and ineffability, 
146; as modus significandi in Scotus, 
30-31, 37-38, 81. See also 
Discursiveness; Language 

Structure, 324, 350; intentional, 37, 74, 
110, 265-267; as key sense of 
intentionality, 370-372; of life, 35, 37; 
of numinous, 97; of philosophical 
concepts, 123, 385-387, 418; of 
subject of mysticism, 74, 82; as relation 
of intuition and expression in Vorgriffe, 
33, 48-49, 55 

Subject-object relation, 44, 54, 131, 142, 
181, 219, 329, 333, 367, 381; mystical 
union beyond, 114, 115; yields 
reflexive category, 32, 3 7 

Substance, 80, 102, 104, 107, 139, 193, 
212, 214, 224, 231, 236, 261, 285, 291, 
317, 332, 355, 359, 392,414,431,454. 
See also Metaphysics 

Supratemporal, 83, 129, 132, 161, 162, 
176, 195, 510 

Temporality (Zeitlichkeit), 129, 148, 165, 
173, 178, 181, 186, 189,219, 224,241, 
249, 258, 275, 276, 298, et passim in 
the three drafts of BT; first use of 
"being-temporal," 315-320; genealogy 
of term, 510-511; original, 171, 388, 
419,429,436-437, 442-444,450; 
proper and improper, 315, 341-343, 
345, 347 

Temporalization, 243, 259, 260, 268, 510; 
modes of, 443 

Temporalization (temporalizing) sense 
(Zeitigungssinn), 234, 251, 510, 548 n.2. 
See also Actualization sense 

Tensors (Temporalien), 405, 418, 505 
Theology, 70, 72, 74, 78, 82, 86-88, 100, 

110, 124, 149, 150, 173, 182, 192, 194, 
195, 206, 210, 262, 263, 270, 282, 306, 
320, 322, 338, 358, 423, 427, 452, 453 

Theoretical attitude, 65, 67, 125-128, 
133, 167-169, 219, 396,412, 502. See 
also Natural attitude 

Thrownness, 335-336, 346, 381, 394, 
498; anticipated by thrust, 407 

Thrown project, anticipated by 
"motivated tendency," 4, 53-54, 498 

Time: to be in, 327; as discriminating 
factor, 355; as existential, 397; first 
essay on, 29-30; horizon of, 454; I am 
my, 317; Kant on, 410-4l~ow-time, 
319,410-411,415,437, 444; original, 
404; power of, 443-444, 510; as 
principle of individuation, 318, 346 
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To-be (Zu-sein), 148, 243, 267, 300, 314, 
340, 391, 394-397, 403, 405, 416-419, 
425-426,432-435,440,509,511,549 
n.4; as having-to-be, 336, 404, 434; 
two extreme, 387 

Toward-which (Worauf), 53-54, 255, 264, 
266, 268, 272, 306, 331, 405, 413, 414; 
as Woraufhin, defining sense of Dasein, 
422, 441-442, 504, 505, 509-510, 518 
n.l6. See also Sense 

Tradition, 127-128, 509; Dasein has and 
is its, 347-348. See also Historicality; 
Repetition 

Transcendence, 408, 427, 448-451, 505, 
507 

Transcendentals of being, 3, 26, 36, 37, 
57-59, 71, 223-225, 348, 382, 408, 
426-427, 456, 505, 558 n.l9 

Transition experiences, 29, 46, 95, 329, 
366, 434 

Transparency (Durchsichtigkeit), 278, 
342-343, 347, 352, 429-430, 440, 444. 
See also Circumspection; Inspection 

Troth, 226, 255, 260, 265-268, 273, 334, 
347, 402, 416, 491, 537-538 

Trust, 87, Ill, 114-115, 160, 218, 226, 
259, 335-336; in God, 94-95, 
215-216; and truth, 86, 265-266, 
537-538. See also Troth 

Truth: in Aristotle, 265-268, 272-275, 
284-286, 301-306; of faith, 557; of 
judgment, 24, 33, 303, 284, 409; of 
life, 281-282; we live in, 34, 303, 369, 
516 n.7; as persistent stasis, 393, 517; 
reemergence of the problem in 
Heidegger, 226, 229, 237-238, 246, 
250; of simple apprehension, 33-35, 
399; of validity, 24, 33, 399. See also 
Unconcealment and allied terms 

Turn (Kehre), 3, 16, 17,457-458,515 n.5 

Umgang, Umgehen, 45, 239-240, 244, 255, 
328, 374, 378, 385, 405, 506; coping, 
125, 201, 240, 255-257, 265, 328, 374; 
getting about, 264-268, 273-274, 333, 
337; getting along, 239, 245, 255, 280, 
316, 328, 355, 382; getting around, 
45, 239, 243-244, 255-256, 260, 
264-267, 276, 328, 378, 382, et passim; 
getting by, 258, 328; getting on, 267; 
go-around, 239-240, 245, 265, 272, 

289, 300, 328; going about, 226, 
239-241, 255, 264, 273, 335, 341, 404, 
456, et passim; going along, 108, 122, 
160, 240, 378 

Unconcealment (Unverborgenheit), 34, 61, 
229, 246, 250, 266, 270, 281, 283, 284, 
370, 495, 506, 538, 541; philosophy 
(phenomenology) defined by, 302, 
368. See also Concealment; 
Disclosedness; Discoveredness, etc. 

Understanding (Verstehen), 48-49, 55-58, 
108, 113, 120-122, 125, 135, 169-170, 
284, 289, 351-359, 367-373, 376-381, 
385-393,401-404,410-415, 425-426; 
averaged, 352, 355; existentiell, 
429-431, 444; as intuition, 56; prior to 
intuition, 121, 412-413; pre-, 35, 376, 
378, 380, 441-442; self-, 151, 
153-154, 159, 172-173, 377, 390,400, 
428, 497, 507; crocpia as authentic 
inspective, 240-243, 265-268, 303 

Understanding of being (Seinsverstiindnis), 
31, 35, 55, 115, 230, 338, 377, 
385-386, 393-394, 410, 425-431, 
442-446, 449-455, 500, 507 

Unliving (Ent-leben), 45-46, 50, 53, 64, 81, 
120, 159, 373, 494 

Unworlding (Entweltlichung), 45, 46, 367, 
371,494 

Ur-sprung (origin, primal leap), 8, 39, 54, 
116-117, 430, 455, 494; in English, 
41, 53, 54 116, 117,430,494 

Validity, 23-24, 40, 84, 86-88, 95, 124, 
138, 157, 163, 225, 354, 399, 443, 503 

Value, 24, 27, 29, 39-41, 54, 62, 69, 73, 
81, 83-87,90, 93, 95, 98-100, 112, 
114, 123, 124, 133, 135, 162, 174, 192, 
200,204,205,211,236,303,353,399, 
499,501 

Value-philosophy, transcendental, 18, 
38-41, 59-63, 74, 142 

Vital impetus (elan vital), 51, 53, 63, 115, 
525 n.54; intentionality as, 114, 224, 
395. See also Motivation 

Vorhandenheit, Vorhandensein ( on-handness, 
being on hand), 36, 144, 205, 264, 
285-286, 291, 339-340, 343, 355, 360, 
382, 386-387, 396,404-405,415-417, 
426, 431, 438; distinguished from 
handy, 374, 508, 511; refers to 
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Vorhandenheit (continued) 
facticitous "that I am" of Dasein, 336; 
as prepresence, 331-332. See also 
Handiness 

Way of being, 143-144,243,275,278, 
294, 295, 302, 336, 350, 355, 356, 381, 
387 

Way-to-be, 243, 391, 395-397, 400, 404, 
448, 500, 511. See also To-be 

"Ways- not Works," 3-4, 8, ll, 59, 545 
n.4; philosophizing as, 235, 359 

Wellspring, 84,112,113,114,115,450. 
See also Giving; Potency; Vital impetus 

With-world (Mitwelt), 118, 119, 129, 144, 
154, 155, 179, 180, 217, 255, 280, 333, 
381-384, 388, 389, 502, 504, 506 

World: from category to, 33, 62: 
Christians in the, 189-191; of concern, 

257, 331, 351, 375, 387, 506; 
encounter, presence of the, 285, 328, 
331-332, 374-375, 491; derives from 
a preworldly something, 52, 495; "gets 
to" me, 226, 295, 335, 340; as 
referential context, 330, 381, 508; 
work-world, 374, 381 

World-around, around-world. See 
Environment 

Worlding. See Es weltet 
Worldliness, worldhood (Weltlichkeit), 

372-375,388,392,423,492,494,495, 
502, 509. See also Meaningfulness 

Worldviews, 29, 62, 68, 80, 82, 86, 110, 
112, 116, 129, 139, 142, 151, 157, 159, 
173, 190, 270, 338, 358, 387, 436, 439; 
whether BT is based on a, 386, 
430-433, 452; philosophy not, 17, 39, 
113, 123, 136, 154, 259 
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&yaOov (good), 286, 292 
ayew (lead off, drive), 290 
&ei (for ever, always), 273, 299, 320 
aicrOavecrOat (perceiving), 272 
atCTO'l)CTt> (perception), 239, 266-267, 272, 

280 
a[nov (cause, "in what way"), 237, 265 
&ll:r)Oeta (truth, unconcealment), 9, 34, 61, 

225, 229, 237, 246, 250, 266-267, 270, 
272, 275, 302, 355, 444, 495, 506; 
defined by nineteenth-century German 
dictionary, 538; rrpaKnK-rj (practical 
truth), 267 

&:A1)0B<; (true, unveiled), 266, 272; refers 
to both thing or world and what is 
said, 303; ov w<; (being as [unveiled]), 
281 

a:A'l)Oevet, a:A'l)Oevew (is true and trues, 
uncovering), 228, 259, 272-274, 
302-306, 355, 537, 540; five modes of, 
274, 303; a way of being in a world, 
281; a way oft/roxiJ, the human soul, 
Dasein, 265, 272, 303; not seizing 
possession but taking into troth (trust
truth), 266, 273, 537 n.l7 

&:A'l)Ot:vev (true), refers to act of saying, 
303 

aAAo> (another), 231 
a)\oyov ("irrational"), 297 
&v-Ot/-LV'l)U"t<; (un-forgetting), 350 
arretpov (boundless), 292 

• &rro)\)\v/-Levot<; (those who are perishing, 
the lost), 189 

&rropia (impasse), 242 
&rrocf>avcrt<; (assertion, showing forth), 

279, 302, 403; first draws from (&rro) 
the matter, 248, 266 

&peT-rj (excellence, virtue), 240, 268, 281, 
298 

&pxiJ (beginning, origin, principle, 
"whence"), 237, 243, 248, 265-268, 
270, 285-286, 304-305; at once TEAO> 
(end), 274, 304, 537 n.l5 

avTO/-LaTOV (self-moved, thus without 
cause or by chance), 268 

{3io> (life), 7; adds temporal How to {w-rj 
(life), 295; OewpenKo> (theoretical life), 
240, 355; rrpaKnKo<; (practical life), 
240 

yevecrOat (becoming, coming to be, 
happening), 182, 184 

yevecrt<; (genesis), 232; Kai cf>Oopa (and 
destruction), l 0 

yevo<; (genus), 291 

8execr0at (receiving, appropriating, 
welcoming), 183, 184, 272, 301 

81)Aovv (making manifest), 302 
8taywy1j (leisure, "whiling" a lifetime), 

242-243, 355 
8ta0ecrt> (disposition, Befindlichkeit), 

293-295, 492 
8taipecrt> (a dividing: opposite of 

synthesis), 267 

603 
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8tal\iyetv (discursing), 285 
8tavoeiv (thinking mindfully), (267), 273, 

285, 301 
8ta-cf>avi<> (trans-parent, showing 

through), 278-279 
80(a (opinion, view), 7, 246, 301, 303, 

305 
8vvaJLt'> (dynamism's potency, Seinkiinnen), 

(52-53), 114, 243, 273, 495; 
philosophy's ultimate concept (concept 
of origin), 131 

ei8ivat (seeing, knowing), (182), 184, 239 
el8o<> (look, regard, form), (60), 231, 264, 

291; what of an it, 320; from ell>w 
(Fil>w = video) whence illia (idea), 
239. See also oloa 

el11at (to be, be-ing), 248 
eKa<>, BKa<> (far), 274, 291 
eKaCTrov (the particular, each, das je

weilige), 231, 274, 291, 293, 298,493, 
500 

eKCTranKov (the ecstatic), 442 
Bl\1TL'> U"WT"f/ptlX'> (hope of salvation), 300 
BJL1Tetpia (experience): the know-how to 

get around ( Umgang), 239; as limit 
(1Tipa<>), 274 

BJL1TpoCF0ev rov Oeov (before God, in His 
presence), 184, 189 

SV TtX 1TcXVTlX (one is all, all is one), 
245-248 

BVI>6)(0JL6VlX al\J..w<> B)(E:tv (that which can 
be otherwise), 273, (265-267, 
303-305) 

evipyeta (act, actualization), 243, 278; 
areJ..1j., (unended act), 495 

evreJ..ix.eta ov (that which is in its end, 
Zuhandenes), 278; in finished state of 
readiness, 344 

evv1rapx.ovra (beings present in beings), 
291 

e(t'> (habit), 266-268, 273, 275, 281, 293, 
298, 306 

B1raywy1j (direct leading-up-to, not 
"induction"), 267, 286 

B1TLCFT"JjJLTJ (knowledge, science), 265-266, 
271-274, 279, 303-306; etymologically 
a standing-before, 274; is inspective 
demonstration, 266; oriented to 
eternal being, 303 

e1Tox.1j (restraining, "switching off'), 90 
epyov (work), 305; Ktv1jCT6W'> (work of 

change), 265 

BpJLeveia, spJLevevetv (interpreting), 284, 
294, 302 

epWTTJfTL'> (questioning), 544 n.l 
eCTri (It is), 246 
BCF)(arov (furthest extremity, the 

uttermost), 274, 291 
ev {f)v (living well), 273, 279, 304 
6V 1TpcXTT6tV (doing well), 304 
evayyel\i{eCFOat (proclaiming glad 

tidings), 178 
ev{3ovl\ia (deliberating well), 267, 274 
ev1rpa(ia (authentic action), 304 
ex.etv (having), 241, 289; and being had, 

293, 297 
ex.ov (having), 281. See also OVCTia as Habe 

{f)v (living): its being is iJI>ov"Jj (pleasure), 
296; as Da-sein, in its world, 272 

{w1j (life), 174,254, 281, 295 
{w1) 1rpaKnK1j TL'> rov 1\oyov ex.ovro<> (a 

certain practical life of the being who 
has speech), 280 

{iflov 1\oyov ex.ov (animal having "reason" 
i.e., speech), 273, 280-282, 289, 297 

iJI>ov1j (pleasure), 296, 299 
ethos (character, custom), 68, 284 

Oewpia, Oewpeiv (theory by pure 
beholding), 239-243, 268, 355; by 
contemplating, 303; by intuitive 
comportment, 277 

Otyeiv (touch of simple apprehending), 
226 

01\ii/Jt'> (affliction, Bekilmmerung), 190, 493 

[l>wv (proper object), 279 

KaO' avro (according to itself), 231 
KaO' eKaCTra (according to each), 274 
KaO' ol\ov (according to the whole), 242 
Kara CFVJL{3e{3YJKD'> (by accident): in the 

manner of happening-along-with, 248; 
in a common mixed context according 
to circumstances, 279-280 

Katpo<> (the proper moment), 185, 224, 
229, 253, 267, 296, 298, 306, 343, 393, 
423, 433, 437, 491, 529, 540 n.5 

KaT"f/yopeiv (categorizing, concept~
formation), 259 

Ktveiv (moving), 272-273, 294 
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KiVYJCTt'> (change), 9, 225, 231, 237-240, 
243, 245, 250; Kara ro1rov (change of 
place, local motion), going-about in the 
world, 272. See also cf>vCTt'> 

Kotvwvia (association, communion, being
with-one-another), 294 

Kpivetv (lifting out, contrasting, 
discriminating), 272-273, 294, 299, 
306 

KpiCFt'> Gudgment, crisis of decision), 
297-298 

1\iyetv (saying, articulating, relating, 
ordering), 246-248, 280, 292, 297; 
addressing and ex-plicating "as," 
264-267; of experience, 231 

l\1j0YJ (oblivion, forgottenness), 305 
1\oyi{eCFOat (faith's reckoning), 175 
1\oytCTTLKOV (estimative faculty), versus 

B1TtCTT"f/JLOVtKov (scientific faculty), 303 
J..oyo<> (logos, assertion, speech, discourse, 

argument, articulation, structure, 
"logic," "reason"), 9, 115, 225, 231, 
237, 243, 245-248, 250, 264-266, 
283-286, 288-290, 294, 302-306, 369, 
372, 442, 444; brings entity to show 
itself, 290, 302; connected with 1raOo<>, 
297-299, 558; distinguished from 
vov<>, 267, 399; of phenomena, 169, 
219, 228, 276, 279-280, 303, 537 (of 
life); Lask's panarchy of the, (37, 399); 
of time, (410); avev 1\oyov (without 
articulation), said of vov<>, 267; 
JLE:Ta 1\oyov (with discourse), said of 
the dia-noetic virtues, 279, 303, 
305-306 

J..oyo<> a1Tocf>avrtK0'> (declarative sentence), 
279 

1\oyo<> optCFJLD'> (statement of definition), 
291 

J..oyo<> ovCTia<> (statement of being), 303 

methexis (participation), 161 
JLiOol>o<> (method, way), 66 
JLBCTOV (middle), 298 
JLE:CTDT"f/'> (mean, hold of the middle), 

272; 1rpo<> iJJL&s (mean for us), 299 
JLE:ra{3ol\1j (changeover), 302 
JLE:Tavota (conversion), 432 

'mimesis (imitation), 161 
IL~'TJ!LOvevere (You recall), 182 
p.op<J>Y, (form), 231 

voeiv (thinking), 246, 267, 301-302, 413 
VOYJU"t'> vo1jCTE:W'> (thinking of thinking), 

243, 268 
VOTJTOV (that which is thought), 272 
vov<> (mind), 9, 266-268, 272-273, 

285-286,301-305,343,399,437,440, 
502 

oil>a (I have seen = I know: thus, 
knowing = seeing), 239. See also eil>o<> 

ov (being), 237, 245, 293; ov fl ov (being 
as being), 271; ov W'> ov (being as 
being), 230; TO o1rep ov Gust being), 
248; ra cf>vCTet ovra (beings of nature), 
245 

ope(t'> (striving), Ill, 272, 239 
opE:KTOV (the toward-which of the 

striving), already implies the VOTJTOV, 
272 

opi{etv (defining), 292, 446 
optCT/LD'> (definition, horizon), 231, 

288-290, 292 
OV BV6KlX (for the sake of which), 267, 304 
OVU"tlX (being), 121, 225, 230-232, 237, 

244-247, 285-294, 307, 502; is 
constant presence, 230, 247, 252, 277 
(sky), 281, 286, 291,409,491, 540; is 
Greek Da-sein, 288-292; through 
human Dasein, 294; is possessions 
(Habe) and property (Anwesen), 231, 
236, 239, 265, 273, 285, 288, 498, 508, 
535 n. 7. See also 1rapovCTia 

mxoo., (passion), 284, 293, 297-299, 301, 
369, 558; is a historical happening, 
299; 1raOeiv = to befall, 297 

1ravra (all), 245-248 
1rapovCTia (presence), 161, 183-189, 277, 

286, 291, 320, 491 
1TcXCT)(E:tv (experiencing as an undergoing, 

suffering), 272 
1ripa<> (limit), 274, 288, 291-292 
1TtfTTL'> (faith), 86, 175 
1TtfTTt'> al\7j01)<> (true view), 246 
1TOtYJU"t'> (making, pro-ducing), 9, 231, 

236, 241, 264-265 
1TOLOV (how), 245 
1Tol\t<> (city-state), 294 
1Tol\J..ax.w<; 1\eyo/Levov (is said in many 

ways): being, (3, 165, 231, 243, 247, 
290); life, 254; a mark of proximity to 
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the matters themselves, (290); why 
Aoyo<; is a source of errors, (279) 

7TOCTOV (how much), 245 
7TpOI')'/LOlTOl (matters of concern, "things," 

the with-which of having to do), 265, 
273, 371 

7Tp&.tt'> (doing, human action, human life 
getting about with itself), 9, 267, 274, 
306; a self-referential circular 
movement, for its own sake, 304, 537 

7Tpoaipecn<; (anticipatory choice, 
Entschlossenheit), 298-299, 305, 494, 
538 n.20 

7Tpof3ATJ!LOl (problem), 66 
7TpO(]"KA7Jpov(]"()m (being fatefully joined), 

179 
7TpOTepov (before, a priori), 370 

PCWTWVTJ (leisure), 242 

(]"o<J>ia (wisdom, original understanding), 
240, 242, 265-268, 271, 273, 279, 
303-306 

(]"TBPTJ(]"t<; (privation), 279 
(]"TOXOl(]"TtK1j (shrewd pointer toward end), 

305 
(TlJAAO')'t(J"ILO'> (overview reckoning), 286 
(T1J!Lf3ef3TJKO<; (accident, circumstance), 241, 

248, 279-280 
(TlJIL<f>tAO(]"o<J>eiv (philosophizing together), 

75 
(]"W!LOl (body), 290 
(]"W<f>pocrVVTJ (moderation), etymologically, 

salvation of <f>pov7Jm<;, 305 

TeAe11'1'1j (death as end of life, completion), 
540 n.4 · 

TeAo<; (telos, end, purpose), (83, 85), 274, 
286, 291, 304, 537 n.l5 

TBXVTJ (art), 9, 241, 250, 265-266, 273, 
279, 303-305, 335 

Ti To ov (what is being?), becomes 
Ti<; 7j ov(]"iOl (what is Being?), 290 

TO Ti .ryv eivat (what it was to be, original 
essence or "is-sense"), 232, 274, 291 

To8e n (something, "this-here"), 231 
T07TOt (topics, thematic "places"), 3 
TVXTJ (chance), 268, 331, 543 n.ll 

!mapxetv (belonging), 286 
!moKei11-evov (being already on hand, 

Vorhandenes), 232, 286, 291 
1m6ATJ1/Jt<; (pre-supposition), 241, 303 

<f>aive(]"Oat (to show itself, appear), 228, 
278, 329 

<f>awo!Levov (phenomenon), 278-279 
<J>aivw (to bring to light), 278 
<f>poVTJ!LOl (high-mindedness), 191 
<f>poVTJ(]"t<; (prudent insight into situation 

of action), 9, 250, 266-268, 273, 279, 
298, 303-306, 437, 538; "eye" of 
7Tp&.tt'>, 274; begins and ends in 
7Tp&.tt'> itself, i.e., is self-referential, 
304, 335, 537; identified with 
conscience, 306; as solicitous 
circumspection, 266, 342-344 

<f>v(]"t<; (changing being = nature), 9, 225, 
237, 245, 250, 444; as how-being, 
239-240 

<f>wv1j ("voice," animal sounds), 294 
<f>w, (light), 278 

xpovo<; (time), 7, 185, 420 

1/Jev81j<; (false), 280 
1/Jev8o<; (falsity), 266, 302 
1/JvxiJ (soul), 250, 265, 272 

w<; 11-iJ (as though not), 190 
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a facie irati ad faciem placati (from His 
angry face to His placated 
countenance), 532 n.23 

aliquid (something), 36, 354 
anima natura/iter religiosa (the soul is 

naturally religious), 93 
animal rationale (rational animal), 353 

beatitudo (happiness), 558 n.l9 
bonum (good), 558; summum bonum 

(highest good), (I 07), 192, 200-202, 
558 n.l9 

carpe diem (seize the day), 343 
clara et distincta perceptio (clear and distinct 

perception), 354 
cogito (I think), 150, 193, 217, 354, 367, 

524, 554; cogitationes (thoughts), 325, 
354; res cogitans (thinking thing), 325, 
354-355; sum cogito (I am, I think), 
367 

confiteo (I confess), 207 
continentia (containment, continency), 203, 

218 
crede ut intelligas (believe so that you may 

understand), 77, I 05-106, 217 
cura (care; concern, Bekilmmerung), 105, 

199, 202, 210-211, 493, 531 n.l6 
curare (caring), 200-203, 219, 255, 537; 

Bekilmmertsein (being troubled), 200 
curiositas, curiosus (curiosity, careful), 

210-211, 531 n.l6, 532 n.23 
cursus interruptus, 150, 170-173,455,497, 

528 n.2 

deflexus (dissipation), 203, 218 
delectatio (delight), 199-203, 208 
dilectio (preference), 205 
dolor (grief, pain), 215 
donum dei (gift of God), 213 
me dubitare (to doubt myself), 354 

ens (being), 37, 223-224, 354, 426; ens 
certum et inconcussum (certain and 
unshakable being), 354; ens commune 
(common being), 27, 36, 52, 397, 517; 
ens creatum (created being), 354; ens est 
(being is), 37; ens proprium (proper 
being), 516; entia rationis (beings of 
reason), 38 

essentia-existentia (essence-existence), 395 

factum brutum (brute fact), 42 
fallatio hominum (human deceit), 213 
fari (speech), 146 
fides (faith), Ill, 558 n.l9 
fiducia (trust), 88, Ill, 215 
frui (enjoying), 200, 202 
fruitio Dei (enjoying God), 201-202 
fundamentum absolutum et simplex (simple 

and absolute foundation), 354 

gaudium de veritate Qoy of truth), 199 
genetivus mysticus (mystical genitive), 88 
gratia operans et cooperans (operative and 

cooperative grace), Ill 

haecceitas (thisness), 20, 26, 30, 426 
hiatus irrationalis (irrational abyss), 27 
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historia vitae magistra (history is life's 
teacher), 128 

humilitas animi (humility of mind), 108 

in ovo (nascently), 3 
individuum est ineffabile (the individual is 

ineffable), 54, 146 
inquietum cor nostrum (our restless heart), 

77, 105, (114) 
intellectus principiorum (intuition of first 

principles), 35, 115 
intentio (intending), 370, 391 
intentum (intended), 370, 373, 391-393 
intuitus (intuition), 354, 413 
itinerarium mentis ad deum Uourney of the 

soul towards God), Ill 

jubes (Thou orderest!exhortest), 200 

liber experientiae (book of experience), 97 
lumen naturale (natural light), 209, 380, 

501 
lux (light), 208, 210 

mathesis universalis (universal doctrine), 
166, 168, 219, 223 

modus cognoscendi activus (active mode of 
knowing), 31, 35 

modus essendi (mode of being), 30-33, 47, 
514; modus essendi activus (active mode 
of being), 30-32,35,47,81, 115 

modus significandi (mode of signifying), 31 
molestia (hardship), 205 
mysterium tremendum et fascinans (terrifying 

and fascinating mystery), 54, 214, 224 

nunc stans (standing now), 83 

peccatum (sin), 558 n.l9 
perversa scientia (perverse knowledge), 502 
pondus animae (gravity of the soul), 198 
post festum (after the feast), 24 7 
praesto est (it is present, available), 197 
prima philosophia (first philosophy), 354 
principium individuationis (principle of 

individuation), 132, 318 
propensio in bonum (tendency toward the 

good), 354 

quaero (I ask), 201 
quaestio mihi factus sum (I have become a 

question to myself), 203, 205 
quid facti (what of fact), 27 
quid juris (what of law), 27 

ratio (reason), 32 
regressus ad infinitum (regress toward 

infinity), 292 

sanitas (health), 215 
simplex apprehensio (simple apprehension), 

27, 31, 503 
singulare tantum (singular only), 443 
solus ipse (itself alone), 318, 443, 450 
status corruptionis (state of corruption), 353 
sub ratione existentiae (under the aspect of 

existence), 32 
sum (I am), 354 

temptatio (temptation), 204 
tentatio (trial, temptation), 201-202, 

204-205 
terminus technicus (technical term), 274, 

490 
timor castus (pure and noble fear), 

214-217,300,490,532,558 
timor Dei (fear of God), 214, 216 
timor servilis (servile fear of punishment), 

214-217 
transcendens (transcendence), 427 

unio mystica (mystical union), 82, 114 
unum (one), 26, 36-37, 382 
unum necessarium (the one thing 

necessary), 136 
uti (using), 200-202 

verbum intemum (internal word), 169; as 
logos, 503 

verbum transitivum (transitive verb), 178 
veritas transcendentalis (transcendental 

truth), 427 
veritates aetemae (eternal truths), 193 
verum (true), 26, 33, 71, 225, 399, 558 
vita beata (happy life), 198, 254 
voluptas oculorum (lust of the eyes), 208, 

210 
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