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INTRODUCTION
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The approach to the theme of the body within the framework of phenomenology is developed in 20th century France. Despite the evident Cartesianism, it is there that the principles of a phenomenology of the body are configured, in the confluence between the phenomenological tradition and the philosophy of existence. The systematic development of the phenomenology of the body, which takes centered reflection on the corporeal existence and the incarnated subject, corresponds, among others, to Gabriel Marcel, Jean-Paul Sartre, Maurice Merleau-Ponty and Bernhard Waldenfels.

The phenomenology of the body opens a new horizon to understand the corporeal dimension of human existence and offers a new philosophical view of the body, while the body is not only an observable reality as an object, but it is a dimension of the being itself, as, according to Merleau-Ponty, from the phenomenology of “corporeal existence”, the body is the “medium” of our “being-in-the-world”. That is precisely why it can be radically said that “being-in-the-world” (Heidegger) is primarily a “corporal-being-in-the-world" (Waldenfels). This implies “belonging to the world”, being “implicated” in the world through the body and, also, that the body opens a subject to the world.

The phenomenology of the body sought to restore the unity of human existence. Husserl, Scheler, Marcel, Merleau-Ponty, Sartre, Waldenfels, among others, break with the modern mechanistic conception of the body and resignify subjectivity and objectivity, in open opposition to the dualistic tradition. The phenomenology of corporeal existence makes the body our way-to-be-in-the-world. The body not only ceases to be an object, but also a passive structure, receiving a reality configured by the confines of res cogitans.

Based on Husserl, a theory of the phenomenological body is developed, which will reverse the subordinate role that the body had in Cartesian thought. Merleau-Ponty, who takes up the Husserlian idea of the body, grants the body the theoretical status that had been denied to it. Merleau-Ponty's turn is the movement from the phenomenology of life to the phenomenology of the flesh (chair), showing that the expressive and reflective conscience lives bodily and worldly.

When Merleau-Ponty, in his ontology, refers to the concept of flesh, it does not represent the mere materiality of existence. Flesh is not matter, it is not spirit and it is not substance. With the concept of flesh, the author intends to overcome the subject and object dualism and even the phenomenal and objective body. The key idea of the notion of flesh is at the foundation of a phenomenal field.

In the phenomenological perspective of the body, it is necessary to conceptually distinguish the modes of expression of the object body, physical body, natural body, a body-thing



[image: image]
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endowed with its own laws, which Körper deals with (naturalistic attitude); the phenomenal body (Leib), the experiential one, which we all feel and are (personalist attitude); and the chiasmic body, in which both the body-possessed and the body-lived appear, that is, a kind of “third kingdom” is created, with an intercrossing, a complementarity, a conjunction, which shows the duality in the unit, thus avoiding dichotomy and exclusion. In the chiasmatic body, a new way of being appears, a third form of reality that is the sum of the two established and recognized forms, which marks a region of being that is irreducible and original. The chiasmatic body does not allow itself to be organized either within the nature area, nor within the spirit and culture; both moments are present in it.

For Husserl, subjectivity is intricately connected to corporeity (Leib). “The unity of the pure (transcendental) self matters to us here, because the unity of the real psychic self, that is, the empirical subject, the subject that is closely linked to the psyche, in which the psyche is constituted as a reality connected or intertwined with the reality of the body itself ”(Ideas II, 92-93, p. 489). Therefore, it is the body itself that allows an effective relationship with the world understood in its material aspects. The pure, transcendental self runs the risk of a solipsist drift if it does not combine with its own living body and thus become “me-man”. In addition to a transcendental self, a noetic pole of intentionality and directed towards a noema, there is a corporeal self that is in a kinesthetic relationship with the things of the world. Therefore, for Husserl, the self is the center of functions, since from it emanates all the life of an active and passive, current and potential consciousness.

Merleau-Ponty, on the other hand, tends to subtract from the influence of the pure self many of the fundamental characteristics that Husserl attributes to body itself. Based on Husserl's reflections, Merleau-Ponty gives greater importance to the body itself, assigning it a fundamental cognitive function. Knowledge of the world through the activity of a transcendental self, as theorized by Husserl, does not account for the richness of intentional life, which is an effective existence that can only be questioned from a basic intentionality. The body is, therefore, the true center of perceptual activity. The perception is realized through a body that has latent knowledge. Subjectivity, for Husserl as well as for Merleau-Ponty, needs anchoring in the world; one that only a corporeal reality can provide you. Naturally, the body should not be understood as an objective body in opposition to a subject body, but a living body itself, within which it is not possible to distinguish a physical body and a conscience in the traditional sense. It is the subject-body that, through perception, is connected to or inhabits the world in the sense that it does not limit itself to analyzing the world, but rather living it existentially.
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In this sense, the constitution of the world can no longer be, as defended by Husserl, referred to a transcendental self, but it is the body that accomplishes a kind of preliminary constitution of the world acted by an intentionality that comes no more from a pure conscience, but from the body itself. These aspects open us to a different gnoseological perspective, since knowledge, not being the result of an explicit activity of the self anymore, takes on a latent dimension, because it is linked to an unreflective, passive activity of the body itself.

This connection of the body to the world is deepened by Merleau-Ponty via the analysis of the body's spatiality and motor intentionality.

The corporeal scheme is above all a pre-reflective structure of being in the world that allows the body to move outwards, to inhabit an existential space, in other words, to be intentional. The knowledge and awareness of my body is closely linked to the world that I perceive and towards which my body is directed. If we take the body in isolation, it will be just an “obscure mass”: we can only identify it when it moves towards something, while intentionally projecting itself to the outside. Motor intentionality is, then, in its essence, a bodily relationship directed towards an object or, in other words, a kinesthetics that has the function of contributing to give meaning to the world.

That said, we must gather studies about the problems involved in the body-other-world relations. Thus, we have brought together the studies of the invited experts in three sections, namely: the body itself, body-other and body-world.

Everaldo Cescon - University of Caxias do Sul, Brazil Germán Vargas-Guillén - Universidad Pedagogica Nacional, Colombia
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REFLECTIONS FOR A

PHENOMENOLOGY OF THE INSTINCT1
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Irene Angela Bianchi

––––––––
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The instinct of doing




Edmund Husserl left us with many important reflections and indications inherent to the theme of instinct, which we can discover either in some volumes of the Husserlian collection or in some interesting manuscripts.2 The level on which we can support the basis of our analysis of instinct stems from genetic phenomenology, where Husserl seeks to show that there is a stratum of experience that is organized “before” intellectual activity, in an autonomous way, without resorting to “subjective” forms that are foreign to it; it is in that foundational Hintergrund based on passivity where instinct assumes its investigative value. Therefore, the function of a study of the phenomenology of instinct is clarified in relation to the reflections on the original genetic dimension of the phenomenology itself; as a first clarifying level of the genetic constitution of the thing. An instinct that is naturally oriented to an action, the instinct of doing that is present both in animals and in children (or also in general underlying a thinking activity). Hence, for Husserl, there is an instinctive doing (Instinkthandlung) and an instinctive intentionality (Instinktintention), two different ways of instinct itself. As we will see later, in the research on passive syntheses, the notion of intentionality finds its root in the structure of associative remission; a structure that becomes one of the fundamental concepts
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1  For Michael Weiler, curator of  Husserliana , for me an unforgettable piece of work.

2  A first elaboration of the theme of instinct appears in the twenties, when Husserl begins an effective elaboration of the problem of passive constitution; Cfr.  Die Logik –Vorlesungen 1920/1921 , in Analyze zur passiven Synthesis. Aus Vorlesungs - und Forschungsmanuskripten, 1918-1926, Hua XI, Martinus Nijhoff, 1996. See also the paragraph dedicated to “Urintentionalitaet” in Hua XXIX,  Einleitung in die Logik und Erkenntnistheorie.  Vorlesungen 1906/07,  Martinus Nijhoff, 1985 ,  and some reflections on the intersubjectivity in Hua XV,  Zur Phänomenologie der Intersubjektivität.  Texte aus dem Nachlass. Dritter Teil.  1929-1935,  Martinus Nijhoff, 1973. The manuscripts to which we refer are mainly the following Ms. AVII 13 del 1921; Ms AVI 30, 'Trieb, Streben, Tun, Handeln' (69-72); Ms. EIII 9, 'Gegenstandpol, Ichpol, Der Ichpol Pol von urspruenglichen Instinkten' (18-19). In general, a large part of the manuscripts of the EIII Group, the fruit of the reflections of the thirties, are supported by brief references, in addition to the Ms. C 16 IV, 'Gefuehl und Urkostitution' of 1932.




of transcendental phenomenology3. It is fundamental to investigate the most hidden places of consciousness, where an instinctive intentionality appears as the primary stage, thus it is an intentionality that seems to distance itself from the reasoning capacity, being present in the strange status of the need to fill in as intentions, but not resorting to rational thinking; an intention that seems to become unconsciously replete and achieves its goal fully and without making mistakes, without failing.

If in Kant's perspective instinct is understood as a blind “will-desiring” (Begehrungsvermoegen), which belongs to the sphere of empirical consciousness and is a problem of psychology and not of transcendental philosophy,4 with Husserl this changes. The idea of instinct and the transcendental scope meet. Now we can find another way to get into the problem from a specific point of view, that is, the impossibility of fixing transcendental phenomenology5 in a single point; it is constitutionally provided with a duplicity of its own meaning, which, on the one hand, makes it more complex, and on the other, allows us to understand the possibility of making combinations, otherwise risky, such as that of instinct.6 Transcendental phenomenology is characterized by either rationalism or intellectualism; and understood as crossed by a kind of voluntarism.7 A twist, as Eugen Fink writes in the 1950s where: "For Husserl [...] the meaning of the transcendental constitution oscillates between symbol and creation [...]",8 both aspects of transcendental phenomenological idealism. This duplicity is born out of that dialectical nature which is the basis of this part of phenomenology; its very foundation goes beyond the simple vision and clarification of the “thing in itself” (a condition that we can already find at the time of the

[image: image]


	As Husserl writes in a manuscript: “From the simultaneous and successive return of the equal in  hyle , submitted to the apprehension, the structure of equality of the time of the succession appears in its fullness and, on the other hand, the coexistence of the similar and the equal” (Ms. BIII, 9/47a).

	In this regard Husserl writes: “[...] Im Kantischen Sinne ist traszendentale Instinkt und Triebanalyse wiedersinnig, weil fuer Kant 'blindes Begehrungvermoegen' nur Psychologie gehoert . ”Cfr. Zur Phaenome-nologie der Intersubjektivitaet,  Hua XV,  op. cit. , p. 148.

	Regarding the theme of instinct, see Nam-In Lee, Edmund Husserl. Phaenomenologie der Instinkte, Kluwer Acad. Pub., Dordrecht, 1993, Rudolf Kunh, Bregrif der Passivitaete, Huebert Vrlg, Munchen, 1991.

	U. Claeges,  Zweideutigkeiten in Husserls Lebenswelt-Begriff  in U. Claeges,/K.Held, (Hrg), Perspektive traszendental-phaenomenologischer Forschung, Martinus Nijhoff, Den Haag 1972, p. 5-110.

	E. Husserl,  Erste Philosophie (1923/24).  Zweiter Teil:  Theorie der phänomenologischen Reduktion  Hua VIII, Martinus Nijhoff, 1959, l'Aia, p. 201.

	E. Fink,  Naehe und Distanz,  Hubert Vrlg., Freibur / Muenchen 1976, p. 152; on the same page he also writes that “Es scheint mir, dass die Intentionalanalyse im Zuge ihrer methodischen Entfaltung zu einer Art, von Lebenphilosophie wird. [...] Der Lebensbegriff der Husserlschen Phaenoemnologie wird nicht spekulativ exponiert". Therefore, there are horizons of experience that are already open before man extends his action in this direction. Cfr. Eugen Fink  Die Phaenomenologische Philosophie Edmund Husserl in der gegewaertigen Kritik, in Studien zur Phaenoemnologie 1930-1930,  M Nijhoff, Den Haag 1966, p. 101 and also  VI Cartesianische Meditation, Part.II , Kluwer Acad. Pub., The Hauge 1988.




Ideas). In phenomenological analysis, we cannot isolate a single aspect, be it anthropological, historical, psychological or other; there is a growth and at the same time a development of all these themes, in seeking to deepen a thematic scope, in an almost tentacular way; all the others around it continue developing the analyses, testifying that the human being, its history, the history of the other, the world in general, nature, the spirit, are linked almost symbiotically in their development, to the point of making one think of an organic vision of the various areas of life. Returning to the concept of instinctual intentionality, it is good to clarify some essential points of what is meant by the word “intentionality” in Husserlian thought. We start from the most elementary assertion, that is, that the experiences of consciousness have the property of referring intentionally to the corresponding objects; analyzing this fact leads us to a development of the problem that Husserl will never fail to elaborate throughout his life; in fact, he writes that "Intentionality [...] is not a word that offers solutions, but the title of a central problem".9

At the Fifth of the Logical investigations, Husserl develops a concept of the objective intentional act in the context of a critical confrontation with the concept of Brentano's psychic phenomena and calls attention to the difference between objectifying and non-objectifying acts, maintaining that the latter are more fundamental than the former. He had referred to the sphere of feelings such as desire and wanting, and argued that one does not always wish with awareness of the object of one's desire, thus, well-intentioned towards..., so much so that we are sometimes attracted by a kind of instinctive force in long and unclear pursuits for an unrepresentable end; later, this sphere of desire not objectively addressed will be called by Husserl "sphere of natural instinct".10

Here, Husserl was interested in a neutral definition from the metaphysical point of view of all activity of consciousness, be it an effective act of knowledge or mere presumption, be it directed to a being immanent to consciousness itself or to a spatial-transcendent being. However, Husserl put it as a necessary condition for a science of consciousness the limitation to evident dates, or adequate dates, that is, a field of the real contents of consciousness (reell) given in a pure phenomenological reflection. This real has, nonetheless, no relation to real objects (real) and ideal objects. Objects are elements of consciousness contained in the temporal stream of phenomenological consciousness itself, which represent themselves, flowing constantly and which
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	E. Husserl,  For a phenomenology of the internal science of time, Franco Angeli, Milano 1981, p. 22.

	E. Husserl,  Logische Untersuchungen.  Zweiter Teil: Untersuchungen zur Phänomenologie und Theorie der Erkenntnis.  In zwei Bänden,  Martinus Nijhoff, 1984, l'Aia, Hua XIX, p. 409.



phenomenology describes on the other hand in an eidetic attitude, that is, in its “essential structure.” What interests us is the consequence of what has been said, that is, that the contents of conscience do not necessarily take the form of intentional acts or, as Husserl himself writes: “We say that, in the act of manifesting, the totality of sensations is experienced, but, in addition, in a certain "understood" way (aufgefasst), in a perceived fashion, and in this phenomenological character of an animated understanding (Auffassung) of the sensations is what we call the manifesting (Erscheinen) of the object".11

Now, in Ideas I, Husserl resumes the determination of the intentional act elaborated in Logical investigations without major variations, except for one thing, for us important, that is, a revisiting of the doctrine of the doxic character of emotional and volitional acts and a more detailed analysis of the phenomenon of intentional implication. So, he writes: "Not every intentional act is the experience of a conscious self, a cogito. [...] precisely as a thing is inserted in an objectual environment in the same way every current experience is [...] surrounded by a halo of non-current experiences".12 We can say that
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	E. HusserL,  Ricerche logiche , vol. II, Milano, Il Saggiatore 1968, p. 142. In relation to the concept of Auffasung see Ullrich Melle, Die Wahrnemunsproblem und seine Verwandlung in Phaenomneologischer Einstellung, Martinus Nijhoff, Den Haag 1983 where he emphasizes how the term Auffasung tends to become a mere "concept-rule" of knowledge (cf. p. 40-52). We can continue (but Melle does not), emphasizing that if I say for example "this is a flower", in fact I understand that this "thing" is something to be understood as that species that is the flower; or rather, that flower. There are hyletic data that manifest themselves and that I recognize them as a flower, but what I "live" is not only a set of hyletic data that are understood by me and synthesized in the flower species, etc..., what we live is a flower as we see it, with its lights and its shadows. Its presence is not as clear and determined as its presentation that, however, carries in itself all the characteristics of the presentation; what I understand as a flower is much more, it is my feeling, my view, its beauty, its perfume, the memories that could arouse me, etc..., which are with the "mere" giving of the flower itself. In addition, this flower is also the result of a constitution with all the passages that are consequential, such as remembrance. Consequently, the  Auffasung  is also one of the ways of giving from the flower to me (in effect, if we translate the term, we will see that it means "conception", but also "opinion"). Moreover, the question that we can propose is whether the giving of the hyletic data continues or not to be a mere giving, without carrying an already incorporated  Auffassung , because, if so, all giving would also bring in itself a kind of reason and feeling, and also every objective feature would already express in itself something beyond the simple objectification. Thereby, we could also say that all giving is a complex giving and is, in fact, a giving of value. Thus, in instinct and in the mere tendency that touches me, solely because it touches me, is there a possibility of objectivity, which is complex in itself, to be brought and to be expressed in my attention, which is a "holder" of a minimum value for me? So, when I say that I am unconsciously attracted by something, that also means much more in itself. It means that for the processes, even if we no longer know them, they bring with them a subtle line of value; such value is already perceived and taking it to the extreme could make it belong to that most profound and unpredictable hyletic level, perhaps before reason recognizes it. Finally, we can perhaps say that Husserl, speaking of a pure world, therefore free of value, does not define it without value; it is free, consequently, from the lower, "natural" steps, but when it arises it means that, although almost unrecognizable, it already preexists in the "natural", hyletic magma, full of the very possible.

	E. Husserl, Idee I, Torino, Einaudi, 2002, par 35.






every object, be it sensitive, intelligible, one thing, a theorem or another, is such as it appears to me in a distancing and at the same time in a difficulty of cognitive appropriation, in an always problematic giving, which requires movement and effort of approximation. But at the same time every object is such as I "feel “it, that is, while the problematicity of its presence deeply envelops me; it is the extension of my conscience and yet hides it from me, a specific Erlebniss. The more what "appears to me" is problematic, the more it arouses in me restlessness, attraction. But what appears? It's certainly not an object or a well-defined end. "Something" appears, though not clearly, where there is, however, an intention that supports my feeling. But it is not clear that the object of one's own feeling, my confused feeling, tells me only that, yet, I have an experience, and this fact, be it for instincts or for desire, can be interpreted as an "undirected" way of addressing things (umbestimmte Gegestaendlichkeit gerichtet). An indetermination that belongs to instinct and characterizes its own nature, which is not deprivation of... but freedom; a freedom that is reflected in a non-representationality directed to the end, which should not be understood as an impossibility of representation in itself, but as a more complete possibility of the open space of the indefinition of instinct. As Husserl writes: "[...] indetermination belongs essentially to this kind of intention, also where determination is present, but it is in a kind of representation of something indeterminate."13 Therefore, there are instincts that are understood in the generic sense as "unintentional" and others that can be directed intentionally, where indeterminacy in the sense of thingness represents a proper character of instinct. So writes Husserl in a 1917 manuscript: “Instinctive doing. Instinctive action, instinctive drive acquisition, instinctive doing without following a preset action that, in essence, is understood as something. [...] That which does not exist before as a representative end becomes visible, the invisible visible.”14 What we really wanted to understand is whether, according to Husserl, instinctive doing may or may not be understood as an “intentional doing” (Trieb handlung) and, therefore, whether or not it is based on a represented intentionality. Husserl seems to suggest that yes, what varies is the type of intention that, although founded, does not present itself as an intention that goes toward our understanding and, therefore, toward a sense that is already known, but an intention that is in itself completely indeterminate and that, consequently, has a wider possibility of completing meaning through a feeling that deals with a thingness that is already given,
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	E. Husserl, Hua XIX/I,  op. cit. , p. 410.

	In Ms. BI 21, I, 1.



an intentionality that, like kinesthesia, and with kinesthesia, is updated in the very making of kinesthetic action, or as he writes: “[...] that each kinesthetic sphere carries within itself an instinctiveness that of itself and by itself can have repercussions on itself; it can discover itself in the habitualities of its being represented in a kinesthetic form and, from there, it can be partially closed in a systematic way".15

The unfounded founder

When trying to found the unfounded instinct, Husserl explains that the typical modus of the unfounded is, however, always directed to “typologies” of the same type, such as the instinct of hunger, thirst, etc... But this typical “coetaneity” of the direction of the instinctive intention must, however, always have in itself, as its ultimate foundation, its own grounding in the instinctive intention. In this sense, Husserl writes:


[...] despite this, it is the representation directed towards what, in its filling, does not seem to be directed, and not achievable, except for another that fills from this directed non-recognition, where the instinctual directions continue yet, in a phenomenological context, always typified in the same way, [...] this Gliechartigkeit is pre-represented by means of obscure and indeterminate representations".16



In general, we can say that the general basis for the reasoning of non-objectifying acts, through reflection on objectifying acts, is resumed in relation to the representational filling where representations, say, “non-objectifying” in this specific case, with their indeterminacy and “obscurity”, with its implicit representative intentionalities, finally become an indistinguishable and inseparable component of the representations themselves, as well as the instinct, of feeling in general. Husserl sees another attempt to break away by comparing desire to instinct: he points out that wanting something has an implicit and internal direction, by itself, by the very fact of being desire, as well as the instinct, as an instinct, has in itself an implicit intentionality, finding common ground between the two in the fact that it constitutionally, regardless of being implicit or explicit representations.17 The tortuous line that Husserl has tried to follow so far will not be continued in the meantime though. A few years after Logical investigations he will change the way he looks at the problem. In fact, in later manuscripts, Husserl
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15 In Ms. C 16 IV, 40a (“K5”).

16 In. Ms. BI 21, 1.

17 In. Ms. BI 21, 1.




abandons the obscure and indefinite aspect of instinct and decides to seek the possibility of founding instinct by means of essential structures, its own, also abandoning a static-descriptive view of the problem that was erected by the absolute predominance of objectifying acts. It is clear here that we are foreshadowing that Husserl will look at the rationale for instinctive acts from a genetic point of view and, moreover, he must admit that as far as instinct is concerned, the strengths of the objective constitution will weaken; in fact, we can no longer speak, for example, of representation or remembrance. The terrain of knowledge ceases to exist, but also of “non-knowledge”, to enter that of “deprivation” of knowledge, “(..) hunger asks for satiety, itching asks to be treated, pain is the indicator of a vital need for care and no more pain [...]".18 It is evident that the basic question is whether there are representations already and whether they are empty, given the instinctiveness of tensions. The filling of this intentional tendency does not belong to the possibility of supporting the analysis of remembrance (or a representation); the situation has changed in this sense, there is a lack of pre-knowledge.19 Therefore, the possibility of accessing the categories hitherto used by Husserl in reference to some type of Erlebnis. The instinct seems to pass from an initial difficulty due to its non-belonging to the intentional genre to another modality that has not yet been clarified, but the result of a mistake proper to the type of analysis that is not suitable for that specific experience, which is the instinctive act. “We must- writes Husserl himself - to this point divide phenomenologically in a sharp way (Schaerfer) the empty horizons and the representations of empty horizons; the empty conscience (Leerbewusstsein), from an instinctual point of view, it is not an empty place of representations".20 Commenting on this passage we now see what Husserl will write in a 1930 manuscript: “In every unexplored instinct, when it is in action, there is already an intentional direction, but on an empty horizon, which is completely deprived of form (Ungeformt), directed towards a certain objective, but which has no pre-existing knowledge structure that is already given".21 Husserl thus seems to us
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18  E. Husserl, Zur Phänomenologie der Intersubjektivität. Texte aus dem Nachlass. Zweiter Teil. 1921-1928, Martinus Nijhoff, l'Aja, 1973, Hua XIV, p. 334.

19  The theme of the unintentional instincts of  Logical investigations,  which is understood in analogy to the sphere of feeling (Gefuehl), related to the acts of desire, is taken up by Landgrebe in the Husserlian manuscripts of the M group, in which it is called “Triebgefuehle”, an instinctive feeling; feeling is not understood in this sense as any conscious relationship with some cosmic aspect, but: “[...] at the lower level there is a feeling, which we can name and understand as an instinctive feeling. These are a feeling of lack and originally do not imply the awareness of “not being” (nichtseiendes), which in general we understand precisely with the use of the word "lack." Hunger, for example, is a current lack. The relationship between lack of food (hunger) and missing it can be, in a sense, separate and we can even imagine it without having to combine them." (Cf. Ms.M III, 3, 1).

20  E. Husserl, Hua XIV,op. cit., p. 334.

21  Cfr. Ms. E III 9, 22.



to say that the inborn instinct belongs to the most original essence of the structures of consciousness. Now, before continuing, let us reflect on the fact that the Erlebniss will, in the continuity of Husserlian reflections, constitute the reality in a double meaning: in the phenomenological and technical sense, where they objectify the real, making it be an intentional term of Erlebniss itself and in the sense that they are the only irreducible reality. However, to approach this dimension, I must operate in a reflective scope prior to the constitutive operations themselves. Effectively, as Merleau Ponty writes:


[...] the true transcendental is not the set of constant operations on the grounds of which a world shows itself; without shadows and opacities, it would manifest itself to an impartial spectator, but the ambiguous life in which the "Ursprung" of transcendence takes place and which, with a fundamental contradiction, puts me in communication with them, makes knowledge on this basis possible [...] radical reflection is awareness of its own dependence on an unthinking life which is the initial, constant and final situation.22



––––––––
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The ungenerated horizon: genetic makeup of the world

After the "discovery", through the deepening of genetic analysis, a structural horizon and an intentional horizon, where the constitution of the world is understood as the universal horizon of all possible horizons "mit Augen zu fassen", it is clarified the fact that this horizon has a double polarity. This is a horizon for me, and it is also in the universal sense, to which present and non-current objectivity belong and where things and the world give me a kind of impossibility of division from one another. The consciousness of the world and the awareness of things intertwined in the genetic regression of my constitutive analysis are therefore presented from a constitutive point of view unable to be confined. The question, then, does not refer so much to the meaning of the constitution of this or that in particular, but about the origin of this world in general. The genetic structure of the world must be able to be apprehended and explained in a certain sense and this leads us to speak of a universal aprioric correlation of the noematic-noetic dimension. The world therefore becomes a noetic correlate of the consciousness of the world itself that appears to me. Based on every active formation of the being of the world there must be a world for me (or for the other), but in this constitution I must also deal, in a certain sense, with something more originating
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22  MERLEAU PONTY, M. The science of man and phenomenology. In: MERLEAU PONTY, M.  The visible and the invisible.  São Paulo: Perspectiva, 1984.






than this being for me, that is, that dimension of the "almost-world" or simply of the "Vor Welt". The affection and action of the different forms that come-to-be in the conscientious-intentional dimension will therefore be the possibility of "creation", or rather, of discovery, in a possible way given in the thinkable and hyletic dimension. The genetic constitution of the world is once again involved in its duplicity on the same problems of the constitution in general. That is, as a current process, as an effect of worldly consciousness or we could also say as a process of awakening the consciousness of the world. But on the other hand, this can also be understood as the process of formation of the world, of a consciousness of the habitual world in its own horizons of the past. Nevertheless, we should not think, and this should be highlighted at the beginning, that the question of genetic constitution should not be understood as a search for clarification of how the world first appeared, but rather as a question of openness about the meaning of the world as the universal horizon of all horizons.23 In this context, the analysis of instinct is included as part of this originality in the strict sense, as one of the bases for the very clarification of the constitutive theory. In short, this belongs constitutively to reflections on the "Vorgegebene Welt". The instinct, yet, as one of the possible clarifications of the genetic constitution of the world.

We saw that the term "instinct" is combined, in Husserl's reflection, with the question about intentionality, association and representation. Moreover, it has to do with which thematic scope is necessary to end the reflection on the meaning of the original hyletic association in the field of perception, of the constitution of motor habitualities. It will be the instinct-transcendental combination that will trace that boundary that differentiates Husserl's reflection from a psychological, biological or anthropological type, as the concept of "transcendental drive" erects one between empirical-psychological or anthropological. Thus, the term "inborn instinct" should not be understood as nativus phylogenetic, but as an aprioric genotype, an originating horizon, empty, by which the hyle is prepared, before all affection, before every act. Before this origin there is not even an innate vital entelechy, in the ontic sense. The question, therefore, is what is meant by an ungenerated horizon that implies each drive, before every possible representation, and what is meant by "first affection" (if any), since the force of affection of the self, as a passive association in the vital flow, however, is a leap from remembrance to remembrance, in an associative chain. In other words, the original passivity becomes preparatory to the reflection on the meaning
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	E. Husserl,  Zur Phänomenologie der Intersubjektivität.  Texte aus dem Nachlass. Erster Teil. 1905-1920, Martinus Nijhoff, L'Aia, Hua XIII, 1973, p. 350.


of the homogeneous field of the Hintergrud, where drive, instinctiveness and, later, habits, are isolated. We reinforce that the function of a study of phenomenology on instinct presents itself, in relation to reflections on an original genetic dimension of phenomenology, as a first level of clarification of the genetic constitution of thingness. Now the question is: what do I understand by "habit of systematic perception? Or what kind of process is this? And how does it develop within genetic phenomenology? Genesis assumes for Husserl an active dimension since it consists of a specific qualified activity of the self; because of that, objects are produced with the awareness of producing them. On the other hand, when Husserl associates the term genesis with "passivity", he understands the externalization of intentionality, which acts anonymously. The process of those "hidden" operations (productions themselves), which also belong to the sphere of instinct, such as unconsciousness, which was thought as something that would not be linked to any specific effective activity of the self, and because of which there was the constitution of the objects that are always used in the elaboration of active genesis. In this distinction we can notice what we understand, by habit, in the sense that if passive genesis offers, or rather provides, "merely perceived" things as "already given" to the specific acts of active genesis, the very objectivities produced by active genesis are intended, say, to become habits; that is, in disposition of the self, to rebuild, at some time, such objectivities in relation to new specific acts, so that the self finds itself, in the end, always being surrounded by objects.

Instinctive habits – Freedom

In manuscripts labeled AVII 13, the problem of originality was projected in the investigation of the original hyletic dimension where the theme of instinct was presented as a question about the usual and instinctive kinesthetic movements. As a result, we would be able to move out of habit to a certain movement, which would respond to an external request. Reflection on the tendency will show us that I can go towards something if I am touched by an external stimulus, and this can be done in two ways: consciously or in a certain sense “unconsciously”. But we had also seen that this unconscious act was but a very low phase of consciousness already, yet, in action. Terms such as “hidden operations”, “blind rules” or “deep” are, therefore, perfectly compatible with the rigorously conscious scope, which is proper to phenomenology. What will differentiate us will be the “sense of...”, as we represent it, and the “sense of synthesis” with which we represent that “first sense”,




or rather, in practice, the noematic and the noetic meanings are differentiated; more broadly, from the objective unity to that of the subjective unity. In what seems like a wordplay, we can definitely say that the “sense of meaning” is, in Husserl, insuperably theoretical and that, it makes no sense to go beyond a represented meaning, so the unconscious itself is nothing but a limit mode of consciousness.24 In fact, the question could also be posed in a broader way, that is, whether logical reason gives me the basis for looking at my reactions, according to a practical scheme, where also the objectifying and non-objectifying acts met their perfect foundation, when I become aware of the constitution of some acts, such as those of feeling, that is, about its concrete filling, the very reflection on the motivation of this filling, in relation, for example, to a desire. This could create some problems for me. Again, I am presented with a misunderstanding of the acts themselves, their intrinsic duplicity. They can, but should not, be “filled” in the classic sense of the term. A motivation behind a reason always finds its place. But if we ask ourselves, from a genetic point of view, what it means to motivate, the problem becomes complicated, as Husserl writes:




[...] the inclinations, the instincts, are not limited in their practical effect. [...] there are also [...] positive instincts or tendencies to distance themselves from something negative when, for example, the effect of a positive instinct impedes something and leads to a secondary effect that is “unpleasant”. [...] Closing an eye on something, the annulment of a consequence of something anticipated, [...] of a consequence of negative value.25




At this point the plan of our reflections changed. In fact, we can go on saying that, like so, I reflect on the consequences and oppose something. I make a choice among the practical possibilities. In a sense, I nullify the epoché on the consequential effectiveness of my being “inclined-drawn into"; through a decision, an “I want this”. Saying yes to an inclination, to an instinct, and following it, I take myself, yet, to a quite different plane, the fruit of my freedom. A specific, much broader kind of freedom, distant from the "mere" possibility of choice, that is, a kind of freedom from the absolute
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As Masullo writes: “What happens in Erlebnis, progressively varying so as to be considered in the flow of Erlebnis even in the progressive distancing of its being-present, is lost in the end in background (Untergrund) that serves as a horizon (Hintergrund) to each living present and manifests itself in evocations (Weckung). (MASULLO, Aldo.  Structure, soggetto and prassi . Napoli: Edizioni Scientifiche Italiane, 1994, p. 217. Note that the problem is also similarly discussed in E. Holestein,  Phaenomenologie der Assoziation.   Martinus Nijihoff: Den Haag, 1972, p. 32 4 et seq. 
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universality of all possibilities and absolute duty. What is proposed here is, therefore, the possibility in the instinctual sphere of seeking an opportunity for success or failure. We then have an instinctive drive for repetition that can also fail, until we find no way out. The same problem of repetition that we had seen when we asked ourselves how a kinesthetic repetition is possible when, for example, the kinesthetic data disappear, how can I take them back? I aim at something, and a similar kinesthesia arises every time I aim at "that" thing. Hence, I have similar things that exist with similar data, but not the same; a repetition that happens only once is not enough, since each deviation makes the inclination revive again, then the inclination leads to the new repetition. I have, therefore, an experience of "I can do", of the possible, when I want it; the representation of "I want" guides the consequent representation of what happens now, and this happens voluntarily. In a horizon made up of circumstances, this belongs to an "I can" in relation to a normal situation in which an action of power takes place, therefore there is no nullification of possibilities; I discover a universe of possibilities, the universe of future practical situations. The real universal situation in which I find myself and which, as universal, encompasses all the future, that is, the infinite future situation in a finite plurivalence, the will of a universal praxis, which satisfies all future.

Instinct, transcendence, creation.

The transcendental function is defined in a phenomenological genetic sense as the function of transcendence in the temporal horizon of extending the sense of plurality. The concept of transcendence, therefore, carries with it the very concept of the universe, that is, the set of its own transcendental constitution. So writes Husserl in a manuscript from group C: “Transcendental: the world is, in the vital flow of the transcendental subjectivity that self-constitutes itself, the will, and, in its persistence, it is constituted in the flux, in the sense of a singular temporal intentionality”.26 Transcendence is, therefore, in this set, an internal immanence of the ego that is self-constituted in its own character. Every thinkable sense, every thinkable being that is considered immanent or transcendent falls within the scope of transcendental subjectivity understood as constitutive of meaning and of being itself. Finally, the world as a universe of transcendence is the constitutive product of transcendental life which, with its own transcendental function, produces an ultimate essential meaning of the world itself. Transcendental phenomenology is, therefore,
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an absolute investigation into the “first of all”, before the transcendent life, as well as into the constitution of the world. In this sense, it is defined as the maximum idealism that Husserl himself specifies as transcendental phenomenological idealism. Now, from a static-phenomenological point of view, apodicticity and the lack of doubts, which are relativized against the plurality of the giving aspect of objectivity, means absoluteness; the same absoluteness of transcendental life that would become so foundational for an idealistic theory of knowledge. The phenomenology of instinct teaches, however, that identifying the apodicticity of giving, with an absolute constitution, cannot be verified. Instinctive intention works on “lower” steps, at the genetic-constitutive level and much further away than a possible horizon of the past that is updated. Even if in the phase of a possible reconstruction of these distant non-apodictic horizons, it is difficult to talk about constitution, although they are constitutively signs of an absolute dimension, because if the world is not understood as a transcendental universality, nothing can be understood in a constitutive sense. This awareness takes us back to the meaning of the world in other ways. Here, too, we must very clearly divide the absoluteness of the apodictic sense of the cosmic giving from the awareness of the absoluteness of the giving of meaning. Here the apodicticity of the thing is understood in its genetic nature; it is not a case of the absoluteness of meaning in general. One should not only reflect on the possibility of an idealistic science of the meaning of knowledge. In fact, it does not belong only to the possibility of knowing, as we can understand it in a general sense, as it is absolute. It has a foundation that, in the search for a theory of knowledge, which is last absolute step of phenomenology, is lost. Finally, we no longer speak of the idea of constituting, but rather of creating, and the creative character of the constitution is revealed, which, in phenomenology, is not genetic-idealist yet; it was not possible to base everything on the making of sense, since it regards the origin of the very constitution that puts us in a position to ask ourselves, at the end, what constitutes and what creates.

The creative character of the transcendental consciousness that we are unveiling here belongs to the reflection on the instinctual dimension. Here, a practical and a creative intentionality intertwine, and the process that takes place can only be grasped in its entirety from the point of view of transcendental life. The lesson that instinct gives in a sense to phenomenology is that henceforth we can speak concretely of transcendental creativity where it was excluded by a constitutive analysis in the proper sense. Through this creation that preserves in itself two almost unconservable poles, creating from nothing and resuming the thread of what has already been created, in a growing consciousness where reason reaches its maximum result in the human dimension is, yet, always




possible to look at different forms of constitution as active and passive, objective and non-objective, in relation to this ex nihilo creativity, which is always understood in a relative sense.

Thus, the monadic problem arises. It is precisely in this original dimension to which instinct takes us, that we can found the impossibility of existence, although at the original level of a single monad without other monads which, in a transcendental sense, are linked to each other and are also linked in this original instinctive stratum that is at the same time hyletic. The transcendental monadic set as an “absolute effectiveness”, as Husserl defends, is not a mere indefinite set of monads27 but it shows itself as an ordered structure, or rather, as something full of meaning.

Every monadic substance, says Husserl, is a harmony with other monadic substances. In fact, every form, as we have seen, has within it all possible forms, every life has within itself life. In fact, in the same way, when we observe the monadic set from the aspect of the validity of the foundation, the monadic reason shows itself as the founding ground of all the other monads. There is a development of the monadic set of reason, of the absolute, as reason in the maturation of reason itself, which becomes history, in the most significant and general sense. An absolute that is, in itself, power and reason, but also “non-absolute”, like “non-reason”, an essential, absolute system of being that, in the end, without reason it seems impossible.28

The “archonic monad” therefore implies in itself all true beings anticipating, recognizing, updating every potential horizon. It seems the ultimate foundation, bearer of all values, "the ultimate original," the original of value, all self-consciousness of the original self (Ur-Ich). “[...] the absolute self, [...] which before every being that carries (Traegt) all beings in itself [...] and every thinkable being [...] this is the first ego of reduction.”29

To understand what Husserl actually means by “primary sphere” and by primordial in general is not really simple. The term is in continuous use, especially in his works of the late twenties, but it is often confused with “the sphere of the self”, two concepts that, in fact,
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