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ffirefoce 

ln this research project of mine, undertaken on "The Wor(d, Subjectivity and 

Life-World a. Ia. Husser('s Phenomenology", it has been my intention to give a 

critical exposition of these three basic concepts in Husserl's phenomenology 

and lay bare their interrelations. Husserl's phenomenology encompasses a vast 

range of concerns and mine has been to curve out a fraction of the wide range 

ofHu.sserl's phenomenological research. But this is also the core area, the basic 

area around which Husserl's thoughts revolve. 

The problems of the wor[d and subjectivity are not anything new. These 

have arrested the minds of philosophers throughout the history of philosophy, 

giving r[se to epistemological, metaphysical and ontological debates. Yet, the 

introduction of Husserl's method of reduction puts the problems in an 

altogether dif.ferent perspective. Husser['s concept of Lebenswelt, life-wor(d is 

described as a discovery. Though not quite unrelated to his earlier works, this 

concept is something radical yet. 

Husserl is by no means an easy thinker. He does not give himself to a 

perspicuous understanding. Hence, Husser[ has been a challenge to me. 1 have 

tried my level best to read his mind as i.t should be. 1 have attempted to 

analyze, relate and reevaluate Husserl's thoughts on the problematic. 

ln course of explicating the problem 1 have depended heavily on. 

Husserl's basic texts which are avai(able in English translation. ln cases of 

citing from the Husserliana or Husserl's unpublished manuscripts l have 



located the source. 1 have also taken the help of the excellent secondary 

literature. afforded by Husserl scholars. l have taken care to authenticate all 

quotations by exact references. Lapses on a very few occasions may be excused 

as unmotivated irrationality. 

About the content of the research project: Chapter 1, the introductory 

chapter contains a general survey of what phenomenology is and a 

speciflcation of my problem. ln Chapter 11, the problem of the world in general 

and its speciflc treatment within Husserl's phenomenology is discussed. ln 

Chapter m, Husserl's concept of subjectivity is taken up in its dyj'erent 

aspects. ln Chapter lV, the concept of the life-world, introduced by Husserl at 

the end of his life is elucidated. Chapter V, the concluding chapter, is an 

attempt to show some parallelism between Husserl's thoughts and some lndian 

thinkers and to locate Husser! within the phenomenological tradition itself. 

1t is my submission that papers of mine titled "Husserl's Ontology of the 

World" and "Husser[ on Transcendental Subjectivity" have been published by 

Philosophical Papers, Journal of the Department of Philosophy, University of 

North Bengal, and the third one "Life-World and the Crisis of Science" is 

published in "Musings on Philosophy: Perennial and Modern," the 

Proceedings of the lndian Philosophical Congress, 2003. 
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CHAPTER I 

INTRODUCTION 

I 

Phenomenology is one of the maJor trends of contemporary western 

philosophy. We can designate it as the contemporary philosophical 

movement which has the German philosopher, Edmund Husserl as 

central and still dominating figure. However, every philosopher whose 

point of departure has been immediate experience and whose method 

involved an analysis of experience can be called a phenomenologist 

Such an extension of the term would have to include Plato and Aristotle, 

Descartes and Bacon, Hegel and Nietzsche, among others. We can avoid 

calling them phenomenologists only by narrowing down the field. 

Otherwise, by virtue of a liberal definition, a whole band of writers may 

be ensnared. Having then narrowed down the field in the way just 

mentioned, we can understand by phenomenology the lines of enquiry 

developed by Edmund Husserl who was its outstanding spokesman. But it 

is to be noted that the diverse ele1nents in the broader tendency comprised 

Scheler, Pfander, Ingarden, Edith Stein, Heidegger and various types of 

Existential philosophers. 

Quentin Lauer speaks of distinguishing three groups in terms of 

their relationship to Husserl's phenomenology. In his words: 

If, ... , we take a certain faithfulness to the 

"constitutive intuition" of the late Husserl as a 

criterion, we have, I think hit on a 
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distinguishable position, which, ifJ mistake not, 

is the position of Professor Gurwitsch 1, 

A second position, according to him: 

. . . would be that of those who draw their 

inspiration from the Husser! of the Logische 

Untersuchungen. It would include the members 

of the original Gottingen and Munich circles, 

the collaborators of Husserl's Jahrbuck fur 

philosophie und phenomenologische 

Forschung, and most of those who specifically 

call themselves phenomenologists today.2 

A third group, he says: 

, . , would include all those whom Herbert 

Spiegelberg includes in his monumental survey, 

or at least all those who employ 

phenomenology as "an intuitive method for 

obtaining insights into essential structures."3 

However, having concurred with Herbert Spielgelberg, Lauer avers 

as follows: 

If we are to take the extre1ne transcendental 

idealism of Husserl with its insistence on the 

universality of reduction and its refusal to 

accord validity to what has not been 

intentionally constituted m transcendental 
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subjectivity we have no group, we have only 

Edmund Husserl himself in splendid isolation 
,4 

Although Husserl has been acclaimed as the founder of 

phenomenology, he was not the first to employ the term 

"phenomenology". It first began to appear in philosophy texts in the 

eighteenth century in Lambert, Herder, Kant, Fichte and Hegel - all of 

them being German thinkers. Quentin Lauer5 has mentioned three 

important precursors of phenomenology: they are Immanuel Kant, 

George Wilhelm Fredrich Hegel and Ernest Mach. 

Phenomenology refers back to the distinction introduced by Kant 

between the phenomenon or appearance of reality to consciousness, and 

the noumenon. Kant himself did not develop phenomenology as such, 

"but since his Critique qf Pure Reason recognizes scientific knowledge 

only of phenomena and not at all of noumena, his critique can be 

considered a phenomenology .... Still, according to Kant, it is possible to 

think what is not known, and this we think of as a 'thing-in-itself or 

noumenon, of which the phenomenon is the known aspect."6 In 

phenomenology of this sort, what does not in any way appear to 

consciousness cannot be known; it deals with things in their manner of 

appearing to us, appearances which are dependent on the observer, more 

specifically, on the structure ofhis cognitive apparatus. 

According to Lauer, Hegel was the "First philosopher to 

characterize his own approach to philosophy as phenmnenology."7 

Indeed, Hegel himself made the most prominent use of the term 

"phenomenology" when it featured in the title of his 1807 

3 



Phenomenology of Spirit.8 Beginning with sense perception, the simplest 

form of consciousness, he brings us through consciousness of self to vast 

reaches of the human spirit which is all reality. In such a totalizing 

philosophy, seeking to comprehend total reality, however, there is no 

break with what is existent, the factual objects of the world. In 

proclaiming that the Real is the Rational "Hegel sees no departure from 

the original phenomenon, since the dialectical process constitutes an 

unbreakable chain which has never lost contact with the first 

experience."9 

Another kind of phenomenology preceding Husserl' s 1s 

discernible, according to Lauer, in the positivism of Ernst Mach of the 

Vienna Circle. "The approach is exclusively descriptive - describing 

consciousness, the data of which are susceptible only of description, not 

of explanation. Such description is completely non-1netaphysical". 10 

Yet, from the beginning, Husserl was opposed to what he called the 

"dualism" of Kant, the "constructivism" of Hegel and the "naturalism" of 

the positivists. Husserl agrees with them in asserting that only phenomena 

are given, but he also claims that in the phenomena is given the essence 

of what is. There is no concern with reality as existing. Husserl does not 

use the word "phenomena" as opposed to "noumena" in the way Kant 

did. Husserl would not say that at the back of the phenomenal, there is the 

noumenal world, which is unknowable due to the structure of human 

cognition, and which merely appears before the human mind. For 

Husserl, the phenomena and the noumena coincide. 

For Husserl, the objects of consciousness are not objects of some 

unusual kind, and in the Logical investigations he says quite forcefully: 
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It is a senous error to draw a real (reel!) 

distinction between ... 'intentional' objects on 

the one hand, and 'transcendent' actual objects

which may correspond to them, on the other. 11 

A little further on, he says: 

... the intentional object of a presentation is the 

same as its actual object, and on occasion as its 

external object, and that it is absurd to 

distinguish between them. The transcendent 

object would not be the object of this 

presentation, if it were not its intentional 

b. 12 
o ~ect. 

Kant understands phenomenology in a descriptive sense. Yet, in his 

ultimate identification of the phenomenal world with reality, Husserl is 

closure to Hegel than Kant. 13 His main difference with Hegel being that 

for Husserl history is unimportant (though Husserl' s last work, The Crisis 

of European Civilization and Transcendental Phenomenology IS 

characterized by a thematic treatment of the problem of history). 

So far we have attempted to provide an account of the historical 

background of Husserl's phenomenology together with an account of 

who can be called a phenomenologist. We shall now attempt to make a 

survey of the course of development ofHusserl's phenomenology. 
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II 

Both Marvin Farver14 and J.N.Mohanty15 have concurred m 

distinguishing four major periods in the development of Husserl's 

phenomenology. The difference between them consists in that while 

Farber has linked the periodization of Husserl's thought to the 

publications of several groups of Husserl' s writings, Mohanty thinks that 

Husserl's publications do not necessarily link to the development of his 

ideas. What Mohanty says is true; reading Husserl on one theme reignites 

the image of his whole system, inviting the reader to look more closely to 

other parts of the system, developed at some other time in . some other 

text. Again, Farber's focusing on Husserl's publications is also not 

without reason because each text dwells on specific themes of 

phenomenology. But each may be said to contain seeds of what is to be 

achieved latter. To our mind that difference is a not a major one to affect 

forming an idea of Husser!' s philosophical development. Our survey 

intends to accommodate both positions. The periods distinguished are 

stated below: 

I. The first period cmnprises of Husserl 's mathematical writings with the 

attempt to establish a psychological account for logic and mathematics, 

adhering to psychologism as a methodological position. The basic work 

of Husserl of this period is Philosophy of Arithmetic. He also remained 

preoccupied with questions about logical calculi, logical semantics, with 

Brentanian descriptive psychology and with geometry and problems of 

space. This period corresponds to what Mohanty calls the Halle period 

(1886-1900). 
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II. The second period concerns the refutation of psychologism and the 

development of a descriptive phenomenology free from all assumptions 

of psychology and metaphysics. The relevant texts of this period are 

Logical Investigations, Vols. I and II. 

III. To this period belong Husserl's published writings after the first 

edition of the Logical Investigations up to the publication of Ideas I in 

1913 with its formulation of the method of reduction and other concepts. 

In the same year as the publication of the Ideas I, the Second Edition of 

the Logical Investigations was published in developed form. To this 

period also belong his phenomenological analysis of time which was 

published much later posthumously and his Logos essay, 

"Phenomenology as Rigorous Science" (191 0), which illustrates, besides 

the nature of phenomenological description, the programmatic ideal of 

phenomenology as the most rigorous of all sciences. It the period when 

Husserl planned that the Ideas was to have three parts and 

planned the themes of the Books II and III. But these works were never 

published during his life time, although Husser! drafted Ideas II in 191 

This period is roughly analogous to what Mohanty calls the Gottingent 

period spreading over the years from 1900-1916. 

IV. The fourth period signifies the systematic account of constitution and 

the way to the transcendental sphere. Its more detailed elaboration is 

provided by the Cartesian Meditations ( 1931 ). This work introduces the 

proble1n of transcendental subjectivity which is necessary for a complete 

constitutive phenomenology. Herein too appears Husser!' s thinking about 

inter-subjectivity. To this period also belong the Formal and 

Transcendental Logic (1929) and Experience and Judgment published 
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posthumously in 1939. These are works of great importance for logic, 

theory of knowledge and psychology. The Crisis of European Sciences 

the Transcendental Phenomenology, parts of which were published in 

1936 and 1937, is Husserl's last work. It includes discussion of the life

world in contrast with the world of science and is a detailed exposition of 

the way modem science arises out of life-world which provides its 

"foundation of sense." This period partly covers Husserl's Freiburg 

teaching period and the post-Freiburg years after retirement. 

The works that Husserl published during his lifetime are but "the 

tips of an iceberg." A huge manuscript remains untapped. Whatever is 

published out of that, remains largely inaccessible to the English speaking 

world. Pending their availability and further publications, the narrative of 

development is bound to remain incomplete. 

If we apply our mind to this schematic presentation of the 

development of Husserl's thought, we would find that starting from the 

conception of phenomenology as a descriptive psychology and 

preoccupation with problems of meaning, crucial turning points occur and 

radical theses are introduced in the way of act-content, noesis-noema 

distinctions, the phenomenological attitude versus the natural attitude, 

phenomenological reduction, the transcendental subjectivity and 

transcendental ego, the problems of constitution, inter-subjectivity and 

the life-world. Each of these again, gives rise to its own terminology, 

definitions and constructions. And this has prompted some commentators 

to speak of two basic periods in Husserl' s development - the pre

transcendental and transcendental and they speak of striking differences 

between the first and the second periods. Whether we speak of two or 

four periods, there is fundamental unity in his development. Husserl 
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himself believed that his development displayed an inner continuity. In 

fact, the question of the continuity of Huserl's ideas is taken up several 

times. The essay by Oscar Becker, "The Philosophy of Edmund Husserl", 

Walter Biemal' s "The Decisive Phases in the Development of Husser I' s 

Philosophy" and Eugen Fink's "The Phenomenological Philosophy of 

Edmund Husser I and Contemporary Criticism", all collected in 

Phenomenology of Edmund Husser!, 16 take up the issue of relationship 

between different phases of Husserl' s thought from the earliest to the 

latest. It is observed that Husserl's development proceeded in a continued 

fashion and the kernels of his later thought are in evidence much earlier 

than had been commonly believed. Bearing in mind this element of 

continuity Marvin Farber notes: 

If one reads all of Husserl' s writings 

consecutively, one cannot but be impressed by 

the continuity of his development. No position 

held earlier was ever fully wrong, so that the 

correct results of his investigations could 

always find their place in each successive 

systematic period. 17 

Mohanty, too, observes as follows: 

... no major shifts characterize the development 

of his thought - there is rather a continuous, 

unceasing attempt to think through the same 

problems at many different levels. 18 

9 



III 

In what has been stated in sections I and II above, we have tried to 

identify the criteria for deciding upon who can be called a 

phenomenologist. We have also attempted an account of the evolution of 

Husserl's philosophical ideas. In that connection, we have utilized certain 

concepts, like "constitutive phenomenology", "phenomena", 

"intentionality", etc., which are integral for an understanding ofHusserl's 

phenomenology. We have done all this without saying what 

phenomenology is. Let us now tum to this question: What is 

phenomenology a Ia Husser!? 

The term "phenomenology" is a compound of the Greek words, 

phenomena and logos. Accordingly, etymologically, phenomenology 

means the science of phenomena. In the Introduction to the English 

translation of the Ideas I, referring to the programme of pure 

phenomenology, Husserl says, "It calls itself a science of phenomena."19 

In the first chapter of this work he officially defines the science of 

phenomenology as the study of the essence of conscious experience and 

specially of intentional experience. 20 Yet, phenomenology began with 

Husserl as a kind of descriptive psychology, analyzing experiences as 

their subjects experience the1n. By "description", in the present context, 

Husserl means the analysis of the traits and components of mental states 

or acts and their objects. Husserl's early phenomenological analyses were 

taken to be nothing more than a psychology of the states of 

consciousness. He characterizes his early phenomenological investigation 

as "descriptive psychology". J.N. Findlay, in his Introduction to the 

Second Edition of the Logical Investigation, Vol. I says that in the First 
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Edition of the Logical Investigations the word ""phenomenology' is used 

only in the sense of 'descriptive psychology': the study of what enters 

into the 'description', the clarificatory analysis of conscious experience 

and its various sub-species .... "21 However, over the years Husserl lost 

interest in the descriptive psychology of the first volume of the Logical 

Investigations and in the Introduction to the Second Edition of the 

Logical Investigations II he withdraws this characterization. He says in 

unambiguous language: 

Phenomenology, has, as its exclusive 

concern, expenences intuitively sizeable, and 

analyzable in the pure generality of their 

essence, not experience empirically perceived 

and treated as real facts, as experiences of 

human or animal experients in the phenomenal 

world that we posit as an empirical fact.22 

In his note 3 to the Introduction to the Logical Investigations, VoL 

II, Husserl clearly states that if psychology is given its old meaning, 

ordinary 'descriptive psychology', a part of natural science, then: 

phenomenology 1s not descriptive 

psychology: its peculiar 'pure' description, its 

contemplation of pure essences on the basis of 

exemplary individual intuitions of experiences 

... , and its descriptive fixation of the 

contemplated essences into pure concepts, is no 

empirical scientific description."23 

11 



This note, as Findlay observes, is a "typical account of what 

Husserl has come to mean by 'phenomenology' by the time the Second 

Edition of the Logical Investigations was published in 1913. It replaces 

what he meant by the term when the First Edition was published in 1901. 

There Husser! says, 'phenomenology is descriptive psychology' and 

wonders what is the point of the whole battle against psychologism."24 

Indeed, as a matter of fact, the analyses of the Logical 

Investigations do not involve empirical, psychological analyses of events 

of consciousness at all. Rather they are purely eidetic analyses in order to 

gain the essence of conscious experiences. This phenomenology IS 

exclusively focused on the general features of cognitive acts 

special traits, and thus are, plainly not in any way an empirical 

psychology. It was not aiming, as was predominant in the psychology of 

the time, at generalizations about features of empirical consciousness, in 

order to arrive at law-like regularities of it, but at the structures or 

essences of consciousness. The procedure for analyzing essences is 

explicitly characterized by Husser! as "pure" phenomenology to set it off 

from the procedures of psychology. If Husser! is criticized for relapsing 

into psychologism then he himself is partly responsible for it. On the one 

hand, he characterized his early "phenomenological investigations" as 

applying to the First Edition of t~e Logical Investigations as "descriptive 

psychology". On the other hand, Husser! repeatedly pointed out later on 

that in the Investigations he was concerned with the analysis of essences. 

And in the Ideas I, the publication of which coincides with that of the 

Second Edition of the Logical Investigations, he explicitly denied that 

phenomenology could have anything to do with psychology, which is 

there said to be an empirical science concerned with facts.25 Yet, in his I 

Phenomenological Psychology of 1925, Husser! hinted at a "pure I 

12 



psychology" and contended that "pure phenomenology" might also be 

defined as "pure psychology".26 

The transcendental tum in Husserl' s phenomenology brings 

phenomenology deeper than any psychology, even phenomenological 

psychology, to the transcendental world-constitutive subjectivity. The 

relationship between psychology and phenomenology in Husser!' s work 

has evolved progressively as Husserl set about the pure programme of 

phenomenology, not just as the epistemological clarification of logic and 

mathematics, or even as the apriori science of consciousness, but rather as 

a pure eidetic science, a "science of essences", a distinctive science of the 

'subjective' structures of conscious experience. Since consciousness 1s 

nearly always consciousness of something, the central work 

phenomenology is the analysis of the various types of intentionality, the 

directedness of consciousness towards its object Western philosophy, as 

yet, has only one clear formulation of a positive distinguishing feature of 

consciousness: that is what Brentano and Husserl called intentionality. It 

was Husser I who first brought together the different strands of the theory 

that define the structure of intentionality. 

In the Logical Investigations, intentionality is shown to be the 

essence of consciousness. All experiencing acts of consciOusness or 

conscious acts are directed to objects. Every act of consciousness we 

perform, every experience that we have, is intentional. The term 

'intentionality' derives from the Latin verb 'intendere ', meaning "to 

point to", in the sense of being the consciousness of smnething. As early 

as the Vol. II of the Logical Investigations (1900-1), Husser! sought to 

discover the essence of consciousness, as the "consciousness of 
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something." Each conscious event can be said to "point to" or to be 

"directed toward something". 

Intentionality signifies the activity of giving an account of the 

various ways in which things can appear to our consciOusness. 

Phenomenology, that is, Husserlian phenomenology is characterized as a 

study that gives primacy to what is given immediately to consciousness 

or experience, namely, the phenomena. Phenomena are the absolutely and 

directly given world of data that are presented to consciousness. All 

experiencing acts or conscious acts are directed to objects. Every act of 

consciousness we perform, every experience that we have, is intentional. 

Hence, phenomenology is basically concerned with consciousness, its 

experiencing of objects directly given to it. Phenomenology, however, is 

not a psychological study of consciousness. Rather, it is an attempt to 

examine each act of consciousness as a "pure act" seeking to discover in 

each its essence. Each conscious event can be said to "point to" or to be 

"directed toward" something. Thus, intentionality is often characterized 

as the "directedness of consciousness". Consciousness is necessarily the 

consciousness of something. It would be puzzling to say that there is a 

specific form of consciousness but it is not the consciousness of anything. 

In Vol. II of the Logical Investigations, Husserl says: 

Intentional experiences have the peculiarity of 

relating in various ways to presented objects .... 

An object is 'meant' ('gemeint') or 'aimed at' 

(' abgezielt ') in them. 27 

Intentionality is essentially "consciousness of' or an "experience 

of' smnething. If I see, I am seeing some visual object, such as a tree or a 
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flower vase; if I imagine, my imagining presents an imaginary object, 

say, the winged horse; if I am remembering, I am remembering a past 

object, perhaps my childhood home or my teacher in high school. Every 

act of consciousness, every experience is correlated with an object. 

Phenomenology, thus, is not a psychological account of consciousness. 

Rather, it is an attempt to examine each act of consciousness as a "pure" 

act, seeking to discover in each, its essence. As early as the Logical 

Investigations, Husserl sought to discover the essence of consciousness as 

the "consciousness of' something. This insight was carried forth in the 

Ideas I, where Husserl defines the intentionality of consciousness as "the 

unique peculiarity of experiences 'to be the consciousness of 

something. "'28 

The same insight was expressed in the Cartesian Meditations published 

thirty years later, from the publication of the first edition of the Logical 

Investigations, that the Cartesian Cogito contains the Cogitatum as 

immediately as the Cogito itself. 

Such an understanding of expenence or consciOusness 

distinguishes Husserl from the traditional empiricists Locke, Berkeley, 

Hume and Mill. Experience, in the phenomenological sense cannot be 

reduced to purely physical relation between a person's body (sense 

organs) and the physical objects, or even to psychological relation 

between a person's mind and the physical object, in a specific way. This 

does not mean, however, that Husserl had nothing to do with the thoughts 

of the empiricists. Spiegelberg in The Phenomenological Movement 

correctly points out that Husserl' s study of Locke and Hume was of 

fundamental importance for his wider development. Even the late Husserl 

rated Locke as the founder of a psychology out of "inner experience". 

15 



Citing Husserl's words (Husserliana, Vol.9, p.29) Ludwig Landgrebe 

says: 

He (Locke) could have been the first to lay 

out a history of "human interiority", a 

systematic description of the development of 

the soul. "He has seen the task of clarifying all 

of our self-acquired or borrowed concepts, of 

clarifying the significative ideas with which we 

operate in our life." And the necessity of tracing 

them back to that which is fundmnentally and 

simply given. Thus it was Locke's question 

about the origin of all our ideas and the task of a 

history of our consciousness that persisted as 

motives determining the motive of the 

formation ofHusserl's phenomenology.29 

No less important, for Husserl' was Hum e. According to 

Landgrebe, "Husserl' s theory of the • general thesis of the natural 

attitude', of that 'belief in the world' upon which all human 

comportments - theoretical cognition as well as practical activity is 

based, is obviously inspired by Hume's analysis of the significance of 

"belief' for human life."30 

Husserl's concept of experience as intentional developed out of his 

critique of Locke. The experience is intentional experience, directed 

towards a given object, in a specific way. Description has to be performed 

from a first person point of view, so as to ensure that the respective item 

is described exactly as it is experienced, or intended by the subject. 
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Husserl attaches primacy to what is hnmediately given or intuited. The 

immediacy of intuition is typically bound with Husserl's phenomenology. 

What is fully intuited is precisely the thing as it is in itself. This is also 

called "self-givenness". Husser!' s central insight is that consciousness is 

the condition of all experiences, all appearings. Intelligibility of an object 

is not independent of its awareness or experiencing. Consciousness is to 

be studied as it is and accordingly, the objects of consciousness, too, 

need to be characterized as they are given to consciousness without any 

preconceptions or metaphysical baggage. It is in this sense that we are to 

understand Husserl's slogan: "To the things themselves" or "back to the 

things themselves", zu den Sachen selbst. 31 

However, it is not Husserl's aim to confer intentionality on every 

mental occurrence. He takes pure sensations to be non-intentional 

although they occur as constituents of complex intentional phenomena 

such as perceptions. 32 Thus, my experience of perceiving a house 

contains, as its real and immanent contents, sensations which themselves 

are not directed towards any objects of their own. The appearing of the 

thing (the experience) is not the thing which appears. That means that an 

intentional experience is not the object of another intentional experience. 

The appearing of the thing does not itself appear to us. 

through it."33 

Husser!' s concept of consciOusness includes all 

experiences for which he uses the word "act". The use of the word "act" 

is not meant to introduce any sense of temporality. It does not mean 

activity - "all thoughts of actions must be rigidly excluded." Here act 

may be taken to mean nothing but functions. The act involved in a 

judgement is the function of judging, the act involved in memory is the 
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function of remembering and so on. As Husserl himself introduces it, the 

term is simply shorthand or a briefer expression for "intentional 

phenomena" or "intentional experiences". 34 Besides, the "act", Husser! 

also speaks of the "content" of an act. The content of an act in every 

sense in which Husser! uses the word, is always something different from 

the act's object. The content of an act is what makes the act the 

intentional act it is. It is the inner, "experiential" feature of the act which 

gives it, as part of its own intentional structure, the character of being a 

"consciousness of something". Its correlation with the act accounts for 

the act being intentional. The content is not the object intended in the act 

It is the object as intended in an act. Two acts may have the same 

intentional object but each may present the same object differently. Thus 

the number 2 may be presented in one as "the successor of 1 in the whole 

nmnber series" or as "the only even prime number." The content of an act 

is also somethnes called the "phenomenological content". It is the focus 

on the mner structure of intentional acts m terms of the 

"phenon1enological content" that characterizes Husser!' s resulting theory 

as ''phenmnenological". Hence, for Husserl the question is not "what sort 

of object is intended in the act to account for its intentionality" but rather, 

"what is the phenomenological structure of this act by virtue of which it 

is an intentional experience?" 

What, then, is the status of the object of presentation, the presented 

object? The transcendent object is the intentional object. There is no 

commitment to the existence or non-existence of the intentional object. 

Husser! says: 

It makes no essential difference to an object 

presented and given to consciousness whether it 
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exists or it is fictitious, or is perhaps completely 

absurd. I think of Jupiter as I think of Bismark, 

of the tower of Babel as I think of Cologne 

Cathedral, of a regular thousand-sided polygon 

as of a thousand-faced solid. 35 

Husserl reiterates this assertion as a truism at the Appendix to Sec. 

21, Investigation V of the Logical Investigations. Husserl avers: 

If I represent God to myself, or an angel, or 

an intelligent thing-in-itself or a physical thing, 

or a round square, etc., I mean the transcendent 

object named in each case, in other words my 

intentional object: it makes no difference 

whether this object exists or is imaginary or 

absurd ... 36 

Intentionality remains at the foundation of almost all of Husserl's 

works and it has various phases of development. Husserl comes to see it 

as the key to the phenomenological analysis of cognition and 

consciousness, of the whole human endeavor to be self-consciously and 

universally rationaL "Intentionality is the name of the problem 

encompassed by the whole of phenomenology."37However, the notion of 

intentionality has not arisen out of a vacuum. It has a history. It is formed 

out of Franz Brentano' s famous thesis that all mental phenomena are 

characterized by a peculiar directedness towards objects. It would not be 

out of place to return to the Brentano thesis in brief and Husserl's 

reactions to it. 
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IV 

Brentano' s thesis has been recognized in contemporary philosophy by a 

large body of philosophers of widely different persuasions. For our 

present purpose, we shall discuss how for Husserl, Brentano's thesis that 

all mental phenomena are intentional remains the indispensable starting 

point. Let us have a look at Brentano' s thesis. 

The basic purpose of Brentano' s Psychology from an Empirical 

Standpoint~ Vol. I is the clarification of the two terms, "physical" and 

'"mental".38 While distinguishing mental phenomena from 

phenomena Brentano makes use of such expressions as "intentional 

inexistence of the object", "relatedness to content", "directedness towards 

an object", etc. of all the defining properties of the mental phenomena, 

Brentano finds that the most important is "intentional inexistence". It 

dominates his way of speaking. He says: 

Every mental phenomenon is characterized by 

what the scholastics of the 1niddle ages have 

called intentional [or mental (mentale )] 

existence of an object and what we, although 

with a not wholly unambiguous expression, 

would call the reference to a content, direction 

to an object (by which is not to be understood a 

reality) or immanent objectivity.39 

According to him, all psychic phenomena and only psychic 

phenomena are characterized by the intentional or "mental" inexistence 
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of an object. "Inexistence" here is meant to be understood in the Latin 

sense of "inexistentia" meaning "existence within". Each psychic 

phenomenon includes something as an object within itself, though not 

always in the same way. 

Brentano was Husserl' s philosophical master. Husserl studied 

under Brentano in Vienna for two years from 1884-1886. Glancing back 

at one point in his lectures on phenomenological psychology Husserl 

says: "The Logical Investigations are a full consequent of the impetus 

coming from Brentano. This is obvious for I was a direct student of 

Brentano."40 According to Landgrebe, Husserl took from Brentano the 

idea of a psychology on the basis of inner observations which stood in 

opposition to the psychology of the tilne that was dominated by psycho

physics and a strict empiricist methodology. Brentano's great discovery, 

as Husserl saw, was to lay out "a pure descriptive science of the psychic 

life" based upon the "inner evidence of experience" .41 

Husserl concurs with Brentano when he defines the physical world 

as the correlate of intentional acts of consciousness. To this extent 

Husserl rejects traditional realism which for him is committed ultimately 

to the existence of a thing-in-itself. But he criticizes different aspects of 

Brentano's theory, and these occur primarily in Logical Investigations II, 

Chapter 2. He goes on to develop his highly original notion of 

intentionality, denying many of the basic aspects of Brentano's own 

analysis. Of the many inconsistencies that Brentano is accused of, two are 

particularly important. Husserl warns that the representational theory 

according to which the physical thing is "outside" consciousness and its 

representatives are "in" consciousness is erroneous. The second error is 

that the intentional object is immanent, that is, is a sign or representation. 
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These views are both fundamentally wrong. The intentional object is not 

an "internal representation" and the external thing is not something 

"represented." Rather, the intentional object is the transcendent, external 

object. To say that an object is intentional is to say simply that it is the 

object (referent) of an actual or possible act of consciousness. It implies 

nothing about the object's "reality" or "mode ofbeing".42 

Husserl's most fundamental objection is based on the later 

developments of phenomenology from a "descriptive psychology" of the 

Logical Investigations to the mature statement of phenomenology as a 

transcendental philosophy in the Ideas I. Brentano was concerned to 

ground psychology on empiricist-naturalist principles and to delineate its 

own peculiar subject matter as opposed to that of the natural, physical 

sciences. For him, the notion of intentional inexistence was significant as 

a defining characteristic of mental phenomena. For Husserl, not 

psychology, but philosophy was the central concern. More specifically, 

the significance of intentionality lies in its implications for the 

establishing of philosophy as a "rigorous science". Such a science is 

possible on the basis of a radical critique of knowledge traditionally 

conceived, which critique would serve to trace all our knowledge back to 

its original sources in immediate experience, to the evident self-givenness 

of all beings. This is the basic meaning ofHusserl's dictum: "Back to the 

things themselves" because a "thing" is the direct object of consciousness 

in its purified form. And since the things themselves are first "given" -

constituted in subjectivity, the intentionality of consciousness becomes 

the guiding core (clue) for the project of a phenomenological philosophy. 

In view of the later development in the Ideas it becomes clear that 

Husserl regards Brentano 'a psychology and philosophy and hence, his 
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notion of intentional inexistence as a naive naturalism, as inner worldly 

and mundane. Mental phenomena are thus parts of nature just as physical 

phenomena are. As James C. Morrison says: 

... for Husserl, Brentano' s fundamental mistake 

lay in not seeing that the intentional structure of 

consciousness ultimately implies that all beings 

in the world are relative to consciousness in so 

far as they must be conceived as a possible 

correlate or object of consciousness, and that, 

therefore, the latter itself cannot be part of the 

world or nature, but must be transcendental. 43 

However, we must not be oblivious of Brentano' s contribution in 

seeing the formal structure of consciousness as consciousness of and the 

inadequacy of the traditional conception of mind (consciousness) as 

thinking substance as in Cartesianism and a "bundle of ideas" as m 

emp1ncism. Closely allied with this insight is that of the difference 

between a descriptive psychology and genetic psychology which 

distinction opened the path of Husserl' s own radically original conception 

of transcendental phenomenology. Even at a later stage in the Ideas III 

Husserl reviews his position in relation to Brentano's. He says: 

. . . some take phenomenology as a kind of 

continuation of the psychology of Brentano. 

However highly I value this ingenious work, 

and however strongly it ... has influenced me in 

younger years, it must, nevertheless, also be 

said here that Brentano re1nained far from a 
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phenomenology in our sense ... Nevertheless, 

he has gained for himself the epoch-making 

merits precisely for making phenomenology 

possible. He offered the modem period the idea 

of intentionality drawn from the consciousness 

itself in immanent description ... 44 

The above is common knowledge in the philosophical world. 

However, it is often assumed on the basis of this alone that Husserl's 

doctrine of intentionality is essentially the same as Brentano' s. This is not 

quite true. The meaning and importance each gives to it is not the same 

even m fundamentals. Husserl' s phenomenological v1ews of 

intentionality are different fi:om and far more developed than Brentano's. 

We find that Husserl, in spite of his above admissions, is keen to keep 

distance from Brentano. the Ideas II also he observes as follows: 

However much I consider [Brentano' s 1 

transformation of the scholastic concept of 

intentionality to be a great discovery, without 

which phenomenology would never have been 

possible, nevertheless an essential distinction 

has to be drawn between pure psychology in my 

sense, a psychology contained implicitly in 

transcendental phenomenology and Brentano's 

psychology. 45 

We close this reflection on Husserl' s theory of intentionality as the 

essence of consciousness and proceed to consider the conception of 

phen01nenology as presuppositionless inquiry. Phenomenology is claimed 
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by Husser! to be "presuppositionless". Presuppositionlessness is the 

principle of all principles. That not only means that phenome~ology must 

be free from theoretical bias but also that no concept should be immune 

to further criticism. Here we may distinguish between two claims. 

Phenomenology is presuppositionless because it demands that any 

concept and any proposition can be reassessed at any point. 

Phenomenology may be said to be presuppositionless in the much 

stronger sense that its descriptions, phenomenological descriptions 

neither presuppose nor involve any philosophical theory. The demand 

that phenomenology be without presuppositions is an attempt to 

guarantee that it will not be a system of dogmatic assertions without 

ultimate philosophical support Husserl' s fmnous methodological devise, 

epoche is a disciplinary technique to assure that philosophical 

descriptions are not philosophical theories in disguise. Husserl stresses a 

kind of "immanent" seeing, bringing things to evidence, to evident 

intuition, adequately and apodictically. It is immediate seeing. It is in this 

way that the "originary self-governance" of the Prolegomena is carried 

through in Ideas I and all subsequent works. Let us see what Husser! 

means by "evidence", "adequate", etc. Evidence (Evidenz) introduced in 

the Logical Investigations is an "experiencing" of something that is and is 

thus. It is the "mental seeing of something itself. It refers to a "mental 

state or epistemic situation in which something is evident to a person who 

is in that state or situation." "Adequacy" means the fulfillment of an 

intuition in all its aspects and "adequacy" means absolute evidence. 

Husserl accepts adequacy as a normal achievement, a successful 

traversing of the epistemic distance between intention and fulfillment, 

and apodicticity as a goal. 
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In the First Edition of the Logical Investigations for the first time 

husser! advanced phenomenology as a pure, presuppositionless science of 

consciousness. In the Logical Investigations II ( 1901 ), the seventh section 

ofthr introduction bears the heading "'Freedom from Presuppositions' as 

a Principle in Epistemological Investigations". In it Husser! demands that 

the theory of knowledge must exclude "all statements not permitting of a 

conclusive phenomenological realization", 46 that it returns to the 

"adequate fuUillment in intuition."47 This claim was made in more radical 

form in the Cartesian Meditations where Husser! says that the philosopher 

must begin in "absolute poverty of knowledge". 48 

Now, the requirement of presuppositionlessness been 

on two grounds. First, the demand that phenmnenology continuously 

reassesses all of its own concepts and presuppositions leads to the 

objection that the phenomenological enterprise is unavoidably circular. 

Secondly, the demand that phenomenology undergo constant 

reexamination leads to the objection that phenomenology will be so 

obsessed with itself as a method that it can never overcome this obsession 

to be productive. However, we must note that the weaker demand that 

every concept and proposition be always remain open to reexamination 

lies at the very heart of Husserl's phenomenology. This is clear not only 

from what Husser I says but from what he does. Husser!' s phenomenology 

involves the reworking of every idea, alteration and rejection of it as he 

develops. 
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v 

Despite the complexity of Husserl' s ideas and the heavy terminology 

used by him the basic problematic of phenomenology is the fundamental 

quest of philosophy, namely, the relationship between consciousness and 

the world. Husserl' s fundamental quest is to provide a foundation of 

knowledge. The concepts of truth, justification and evidence permeate his 

thoughts. Whether the paths persued by him are through Cartesianism, 

through psychology or through ontology, the goal has been to provide a 

foundation of knowledge. For this reason he has been branded as an 

epistemologist of the foundationalist schooL The orientation of 

phenomenology is, however, different from conventional epistemological 

enterprise. Instead of positing the existence or non-existence of certain 

entities we can still deal with the "content" of the transcendent object as 

given intuitively in the relevant phenomena. This insight of the 

Investigations is carried forth in the Ideas I, where the intentionality 

thesis takes the form of the noema-noesis correlation. And this is made 

possible by starting reflectively from completely new point of departure, 

operating in a thoroughly new dimension and with a radically new 

method. The objects of the world become included in consciousness; but 

it is not a real inclusion but an intentional inclusion; the world is a 

noematic correlate. However, within this broader epistemological context, 

Husserl gradually became interested in questions of meaning and 

reference, noema-noesis distinction. ideality of meaning, the constitution 

of sense, etc. Hence, the question, whether Husserl was concerned with 

epistemology or theory of meaning is not really relevant. I appears to be a 

matter of shift in emphasis. After all, problems of meaning are, in a way, 

problems within epistemology. 
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Each ofHusserl's "introductions" begins with the development of a 

set of problems. Whatever differences there may be between the 

"introductions", there is one problem which emerges in all of them, 

namely, the problem of cognition of the world which ultimately requires a 

correlation between the subjective side and the objective side. Husserl's 

problem is still the elucidation of two kinds of being which are called, 

consciousness and the "natural reality" or world and the complicity of 

consciousness in the understanding of the world. In other words, 

phenomenology's problem is the reappropriation of the object in response 

to the kind of objectivism which puts human knowledge beyond the 

subject. This involves the object's relation to the subject as an essential 

relation and the recharacterization of subjectivity not as mere inwardness 

but as the source of the structures and constitutive activity. Thus, Husser!, 

at a fundamental level, remains involved in the question of the 

relationship between consciousness and the world-order but from the 

special point of view of constitutive phenomenology. 

VI 

We have already stated above that certain concepts appear and reappear 

in course of Husser!' s phenomenological development. In fact Husser! 

sees the business of phenomenology as the explication and clarification of 

all concepts. Phenomenology's criticality consists in assuming that no 

concept is sufficiently familiar for us to accept or a definition or 

characterization without close analysis of the concept in question and 

explication of its meaning. The concepts, we have especially in mind are 

world, subjectivity and the life-world. What 1notivates us in choosing this 
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cluster of concepts as our theme is that the programme of phenomenology 

consists in rendering intelligible the world around us and to explicate its 

meaning. This explication also bears upon the correlativity of the 

phenomenological subject and its object such that we can never comfort 

an object otherwise than an object for a subject; nor is there a subject that 

does not have objects and is not in a world. We cannot take up apposition 

outside consciousness to study the relationship of consciousness to the 

objects of the world. The concept of the life-world which is developed in 

Husserl's later work The Crisis49 is a result of the need to revaluate and 

reinterpret his earlier position, radically reworking the phenomenological 

categories of phenomenological versus the natural attitude, 

phenomenological reduction, transcendental subjectivity 

transcendental ego, inter-subjectivity, etc. But Husserl's insight is 

expressed in the thesis that the life-world is the forgotten foundation 

the meaning of science. We shall critically discuss these crucial concepts 

and their interrelations in the forthcmning chapters. For the purpose of 

this introductory chapter we intend insert some brief preliminary 

observations. We begin with the world. 

A. Conceptions about the world and the subject experiencing it are not 

smnething new in philosophy. Even the ordinary man, the man in the 

street entertains some idea about the world he experiences. While the 

problem of the being or existence of the world and our concerns to know 

the world lie at the heart of philosophical thinking reflecting metaphysical 

and epistemological issues and the question of why there is a world at all, 

is unanswerable and a mystery, the commonsense conception of the 

world deserves attention. It not only provides a starting point, but also 

enables us to be aware of the divergence between the commonsense view , 

and the philosophical view of the world. 
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From the commonsense point of view the world exists as an 

unquestionable fact. It is real and not a fiction or chimera. The world is 

the world of objects - natural objects, like rivers, hills, meadows, beasts 

and birds and many others; human artifacts like, tables, chairs, books, 

motor cars, etc., cultural objects like art, literature, music, etc. and also 

other persons are there. From the commonsense point of view we are not 

aware of any intennediatories between ourselves and the object we know. 

I see a tomato with its determinate colour, shape and size. My perception 

is not mediated by some reddish, roundish, sensible qualities or sense 

data. This relationship may go awry when we have illusions, 

hallucinations and perceptual errors, etc. This, of course, does not affect 

the acceptance of the world as independent of our relation to it. Over all, 

the commonsense world is the world of stark realism. 

Moreover, the experienced world is the "same" for all; it is not 

subject-relative. Although the ordinary man considers himself as the 

subject of his experiences and the center of his activities in the world, he 

may curve out a space for him as per his motivations, interests and action, 

distinguishing special worlds. We talk of the world of the artist, the world 

of the scholar, the world of the businessman, etc. But the persons 

occupying these special worlds are not cut off from the common world. 

They are oriented to the same world although in different ways and 

manners. When the artist in his studio tells someone "This is my world", 

his world is defined in this context by his interest in art, but he is not cut 

off from the world. 

It is obvious that the commonsense conception of the world would 

not past the test of philosophical reflection. The philosopher is concerned 

with the clarificatjon of the concept "world". The philosopher uses 
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theories and concepts within a theory to explicate the sense of the theory. 

Philosophical theories of realism and idealism and their variations are 

theories pertaining to the world-problem. We may here make one 

observation. It is rather baffling that the commonsense conception of the 

world as outlined above does not come from the common man who lives 

it out; it comes from one who stands, as it were, outside it while reflecting 

on it. We cannot avoid reflection altogether when speaking of the 

common man's "world conception", however mhnimalist that may be. 

Hence, a theory of commonsense is open to the criticism that the object of 

this theory deviates from commonsense itself. 

This account above 1s not a superfluous digression. Although 

Husserl himself does not use the word "common sense", he does, 

however, used the expressions, such as "life-world", "common 

surrounding world", "natural attitude", etc., which are closely related to 

the account of the world which is straightforwardly experienced in 

everyday life. Husserl' s ideas in this regard stem largely from the Second 

Book of the Ideas I which presents the subtle analysis of perception and 

the world given in and through perception. In the crisis, the life-world of 

commonsense is developed in relation to the scientific world

determination. We shall see in the following pages how Husserl's ideas 

about cmnmonsense experiences are woven into his phenomenological 

framework in a coherent whole. 

B. It is pertinent to ask whether in our everyday empirical experience of 

the world we have the awareness of subjectivity - working into our 

experiences as subjects. Let us explain this with an example. Suppose we 

are looking for a pencil misplaced, or watching a gem of cricket on the 

TV. IF we stop searching the pencil or stop watching the game and look 
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inward and reflect on what we are doing, the activity of searching itself or 

the activity of watching the TV itself, we would have the awareness of 

our subjective states, the subject's awareness of his inner experiences. 

But this, to our mind, is introspection and will not qualify the 

phenomenologist's sense of subjectivity. Subjectivity, for Husserl, is 

constitutive subjectivity with its essential intentionality as world-positing 

acts. The constitutive of Husserl's transcendental phenomenology also 

entails the questions of solipsism and the connected problem of how to 

escape from it. This leads to the issue of inter-subjectivity as an escape 

route from enclosed subjectivity. 

C. Husserl, in his last period, goes back to the world as it is prior to 

science, the, the life-world, with its original givenness, which is the 

underlying basis for scientific detennination. 

To conclude: this introduction provides a bare 

phenomenology and of what we intend to do in this work Our explicit 

purpose is to understand the three basic concepts of phenomenology, 

world, subjectivity and life-world and exhibit their inter-relations and in 

that process we shall enter the diverse ways, the above important issues 

are interpreted and sought to be related in Husserl's phenomenology. We 

seek to do that in a critical spirit. 
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CHAPTER II 

THE PROBLEM OF THE WORLD IN HUSSERL'S 

PHENOMENOLOGY 

I 

The term "world" is used continually in ordinary conversation and in a 

great variety of sciences. It appears to be a familiar and readily 

understandable concept without any apparent need of stating its exact 

meaning. In fact, the world is the point of intersection of the ordinary 

man, the scientist and the philosopher in the sense that each is concerned 

with it in one way or another. To the ordinary man, the world is the 

factual world of objects of perception; the belief in the world and the 

certainty of the world is the basis of all his attitudes and acts of valuing or 

willing. The scientist investigates the world as the natural world governed 

by natural laws, and the world stands at the gateway of epistemology and 

metaphysics for the philosopher's reflection. 

There is a long history of philosophical reflection on the theme, 

which the Greeks called "Nature" or "kosmos" and we call "World". 

Almost every Greek philosopher wrote a book titled On Nature. The 

Greek philosophers were not interested in particular physical 

phenomenon. They wanted to answer the question concerning the 

ultimate structures of natural objects and our experience of these. They 

attempted to ground the whole of appearances of the world, the totality of 

experiences. They laid the foundation of philosophy as a reflection on the 

world in its wholeness. 
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The culture of philosophy after the age of the Greeks continued to 

be a philosophy of the world. The Christian notion of creation ex-nihilo 

played a crucial role in the development of philosophical thinking. In 

Christian philosophy, the Greek concept of infinity, originally an attribute 

of the world as totality, became a positive attribute of God. Thereafter, 

the created world was seen in finite terms. The notion of a finite world is 

philosophically important because unlike the infinity of God, a finite 

world can be known as a whole. This was motivation enough for man to 

initiate the process of the knowledge of the world. 

Along with the interest in the process of knowledge there was also 

an interest in the subject as carrier of this process. The history 

epistemology till the modern period is a history of emphasis either on the 

world as independent of the subject (realism) or dependent on the 

experiencing subject (idealism) or on the fundamental structure of human 

understanding (critical philosophy). 

In course of time the problem of the world became so central to 

philosophy that it dominated the discipline of metaphysics as ontology of 

the world. However, in the process of the positivistic questioning of the 

traditional organization of philosophy in the nineteenth century, this 

fundamental problem of the world was as good as forgotten. The 

scientific description of the world is not a philosophical clarification, a 

certain acquaintance with which is presupposed in the scientific 

description of what the world is for a particular species or of what the 

world is for a particular group of human beings, the animal world, the 

child's world, the psychopath's world besides the worlds of different 

natural scientific disciplines. 
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II 

The problem of clarifying the structure of the world resurfaced in a 

systematic manner with the emergence ofHusserl's phenomenology. And 

thus, he was the one in whom we find the clarification and deepening of 

the concept of the world that occurs in special sciences. The notion of the 

world is at the beginning of Husserl's phenomenology, and it recurs in 

the inquiries of his last period repeatedly and in various forms. From the 

notion of the world as a germ in his early philosophy there developed the 

central philosophical problem for Husserl, namely that, philosophy claims 

to provide a theoretical foundation of the principles of the sciences. Not 

only that; it provides also a universal science in its own right. 

The phenomenological investigations, to which the problem of the 

world has given rise to, are significant in two ways. Besides helping to 

clarify and deepen the concept of "world" that occurs in special sciences, 

they help to reawaken an understanding for the old philosophical 

problems concerning the world and aid us in giving those problems a new 

interpretation. A person, who proposes to clarify the concept "world', 

cannot ignore Husserl's results, cannot but see their presuppositions and 

their limits and c01ne to terms with them. It is, of course, not possible to 

present an exhaustive account of them because the subject matter of the 

investigations belongs, for the most part, to Husserl's unpublished 

writings. One can only fall back on the published works. 

But there is also the nature and value of normal, everyday 

knowledge, by which, and only by which, we are able to function in our 

world. The problem of this kind of knowledge, doxa, in Husserl' s words, 

is a kind of knowledge in its own right and not inferior to scientific 
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knowledge. Every kind of higher order knowledge, scientific, theoretical, 

abstract draws on it as its source and finds there its meaning. How 

Husser! conceives of the world is related to this notion of knowledge. 

Knowledge, for Husser!, is the sphere of intuition, perception, in other 

words, with its modifications (remembering and other re-productive acts). 

Husserl's interest 1n what he calls the problem of the world 

develops in two ways. In concentrating on the problems about the 

psychological foundation of logic in the first volume of the Logical 

Investigations (Prol egomena)1 he defines the external world as the most 

general presupposition of sciences. What does the word "presupposition" 

mean in this context? The existence of the world is not a logical 

presupposition. It is not a premise. No science can start its investigation 

without a world being there. The world is what a science studies. Without 

a world the sciences would lose the ground of their existence. Sciences 

function by explicating the world in categories, claiming to define the 

world objectively as a set of given objects and relationships existing in 

themselves and capable of being grasped by exact methods. Our way of 

apprehending the world is determined by the fact of science, by the fact 

that mathetnatical-natural sciences have explicated the world in 

categories that - although they undergo continuous development and 

correction- claim to define the world objectively. The scientist's concept 

of the world, therefore, involves, quite as a matter of course, the belief 

that there is an objective, exactly determined and determinable world. 

Later, specially in the Ideas 12
, he realizes that the world of everyday 

experience, the natural world, is one of the central problems of 

philosophy in the sense that the task of philosophy is to understand and 

comprehend the relationship (1) between the natural sciences and the 

world, and (2) between the knowing (perceiving) subject and the world in 
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its totality as the object known. Hence, in the Husserlian thesis, the 

central problem is not ontological, that is, determining the ontological 

status of the world; it is rather, how the world as ontological reality is 

given to the knowing subject.3 To put it in the words of Aron Gurwitsch: 

Raising ontological problems, means, on 

phenomenological grounds, embarking upon 

investigations of acts of consciousness, especially 

the privileged acts of genuine apprehension, 

through which the object in question presents 

itself as existing and from which it derives the 

specific meaning of its existence.4 

That the notion of the world appears early Husserl's 

has already been referred to it. The notion of the world is also found in 

Husserl's First Philosophy, in the first and second volumes of the Ideas, 

in Formal and Transcendental Logic, in his Cartesian Meditations and in 

Experience and Judgmenl The development of his ideas of the world, in 

many respects, remained essentially unchanged from those found in the 

Ideas I (1913 German edition). 

In the Ideas I, we have Husserl's conception of the natural world. 

Here, in the first chapter the second section he develops the thesis of the 

natural standpoint. The natural world is the world of "natural standpoint"

that is, the standpoint from which human beings imagine, feel, will and 

act. For a hmnan being, immersed in the natural attitude, the world is 

there, spread out in space endlessly and in time becoming and become, 

without end.6 The presence of the world is discovered immediately, 

intuitively, in the different sensory perceptions, through sight, touch, I 

hearing, etc. The world is the smn·-total of things and includes corporeal I 
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things, animals and fellow human beings (like myself), each of which is 

an individual. I may attend to them; I may not, though they are there 

immediately for me. But it is not necessary that they should be present in 

my field of perception. Some of them are directly perceived. Some others 

are in a distinct or indistinct co-present margin, forming a continuous ring 

around the actual field of perception, and a vast number of other objects 

reach rather in a fixed order of beings into the limitless beyond. This 

'limitless beyond' cannot be completely outlined, yet it has the "form" of 

the world as "world."7 Thus, in sense perception, I discover individual 

objects as "objects of the world", or having the form "world". 

The natural world contains things and beings of infinite variety and 

infinite quantity. They are not static either. The world, in respect to its 

ordered being, is in the succession of time. Change is a permanent 

feature of the world. But though the objects of the world pass through 

constant change, the world remains one and ever the same. It is 

continually "present" for me. I myself am a member of it "Therefore this 

world is not there for me as a mere world offacts and affairs, but, with 

the same immediacy, as a world of values, a world of goods, a practical 

world. "8 That is, things are not "pure things of nature", but are endowed 

with value characteristics. I find the world before me with value 

character, "such as beautiful or ugly, agreeable or disagreeable, pleasant 

or unpleasant, and so forth." 9 But the value characters are founded upon 

the positive, material qualities, which themselves form the substrate of 

the individual things of the world. 10 If anything is to be the object of 

valuing or of a practical action (a striving, goal-setting or of willing) it 

must be first and fundamentally something perceived. Husserl expresses 

this most succinctly in Experience and Judgement. To quote him: 
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In the world of experience, nature is the lowest 

level, that which founds all others. The existent in 

its simple, experienceable properties as nature is 

the substrate which lies at the basis of all other 

modes of expenence, of all evaluation and 

conduct. 11 

Material nature, which is the correlate of the acts of sensory 

perception, founds all other characteristics of the world in that it is 

constitutive of the individual objects of the world. For Husserl, this means 

that the objects of the world are "individuals" in a purely logical sense of 

the term. He says: 

Every perce1v1ng conscwusness has this 

peculiarity; that it is the consciousness of the 

embodied selfPresence (leibhafligen) of an 

individual object, which on its own side and in a 

pure logical sense of the term is an individual or 

some logico-mathematical modification of the 

same. 12 

The perceiving of these "logical individuals", the things of nature, 

is not an isolated occurrence in the natural standpoint, but is the way in 

which the world is continually apprehended. In Husserl's words: 

The natural wakeful life of our Ego is a continuous 

perceiving, actual or potential. The world of things 

and our body within it are continually present to 
• 13 

our perceptiOn. 
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Our perceptions may be illusory; we may have doubts about 

aspects of our perceptual life, still the world remains the basis underlying 

everything. Belief in the world in which we find ourselves consciously 

living remains certain, even when particular parts of it undergo correction 

or cancellation. According to Ludwig Landgrebe: 

This means that every particular positing or 

negating presupposes a universal basis: belief in 

the world, certainty of the world. Every positing is 

a positing and every canceling is a canceling on 

this basis, which we can never disturb in our 

"natural attitude. 14 

Also, in his 193 5 lecture, "Philosophy and the Crisis of Man", 

Husserl characterizes our environing world as a world comprised of the 

individual things of nature: 

The env1romng world shows that nature is a 

homogenous totality, a world for itself, so to 

speak, surrounded by a homogenous 

spatiotemporality and divided into individual 

things, all similar in being res extensa and each 

determining the other causally. 15 

Husser! also observes that the 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' and so forth. "The same considerations 

apply of course just as well to the men and beasts in my surroundings as 
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to 'mere things'. They are my 'friends' or my 'foes', my 'servants' or 

'superiors', 'strangers' or 'relatives', and so forth." 16 

From what has been said so far, it appears that for Husserl the 

world is a totality of physical and psychic nature, to which belong as 

much the sciences as the human self. As a physical body I am included in 

the natural world as an object among other objects in it. The empirical 

self and its states and processes are also parts of nature. 

We find that in the Ideas I, several senses of the world are 

distinguished. They are the natural world, the world as available, the 

world as reality, the world as horizon, the surrounding or 

world, the world of values , of goods, of practical interest, the 

physical world, the inter-subjective world, the world as horizon, the 

world as correlate of consciousness, the world as unity of meaning and 

the world as constituted being. These concepts of the world can be 

arranged in two groups. To the first belong those different notions of the 

world which initiate Husserl' s concept of the natural world, excepting the 

last three, that is, world as correlate of consciousness, as unity of meaning 

and as intentional being, which fonn the second group. We shall defer the 

discussion of the second group till we have discussed the suspension of 

the thesis of natural standpoint. These two groups, however, are not 

disconnected - rather an analysis of the first group will show an organic 

connection with the second groups. For instance, from Husserl's notion of 

the natural world, one arrives at an insight into the necessary character of 

his conception of the world as co-relate of consciousness. We give below 

an account of the several notions of the world which we have put in the 

first group. 
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The Natural World: The natural world is the world already elucidated 

above. The world is the collective horizon of possible investigations 

carried out in the natural attitude. The natural attitude is the attitude of the 

"man in the street". It is the normal, taken for granted way of approaching 

the world; its 'general thesis' of an existent world is always running as it 

were. In a later work Husserl states that "The natural attitude is the form 

in which the total life of humanity is realized in running its natural 

practical course." From the naturalistic viewpoint the world does not 

simply exist, it is rather seen as existent, thought as existing, perceived as 

real. Consequently, the "general thesis", the universally fundamental 

doxic positings (acts of believing) of the world is not a blind "prejudice", 

an innate or acquired habit. On the contrary, all the habits formed in a 

man or acquired in the course of his life, belong to him as a man who 

already stands on his belief in the world, and is aware of himself as one 

existent object among others. The ego "lives in a world." 

In the natural attitude we at once experience realty as factually 

existing, and consider it as an object of reflection. According to Husserl, 

external reality means, first of all, the totality of things outside of the 

knowing subject Second, it means this subject himself, inasmuch as he is 

part of external reality, can be made his own object in self-reflection. In 

brief, the world as the horizon of our total attitude is understood as our 

intentional directedness in all our acts. 

The World on Hand: The world, as something fundamentally other, is 

available for us. It is present to someone who is awake. The world is not 

on hand in an absolute sense or even to someone at all times, but to 

someone who is in a certain state. It concerns a project or relation to some 

thing within the context of an interest. 
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The Surrounding World: Husserl's characterization of the natural world 

as surrounding world means the world-about-me. The various forms of 

my theorizing consciousness, such as observing, describing, comparing, 

collecting, inferring, etc., the diverse acts and states of sentiment and will, 

such as approval and disapproval, joy and sorrow, motivation, decision 

and action, etc., stand related to the fact-world. Whether in a concrete 

individual thing or in a group of things, the objects of the surrounding 

world are known exclusively through a subject's given set of motivations, 

and as such it includes the world of values, goods and practical interests. 

Here practical interest is an epistemological expression suggesting that 

there is no knowing without the subject's being motivated to know and 

taking interest in that knowledge. 

The Inter-subjective World: The natural world is not only the world

about-Ine; it is also the world-about-us. Whatever holds good for me 

personally, also holds good for all other men whmn I find present in my 

world-about-me. I understand the1n as ego-subjects, units like myself, 

and related to their natural surroundings. I understand that each has his 

fields of perception, memory and imagination, etc., which are different 

from n1ine, even when we apprehend something common. "Despite all 

this, we come to understandings with our neighbours, and set up in 

common an objective spatia-temporal fact-world as the world about us 

that is therefor us all, and to which we ourselves nonetheless belong." 17 

The World as Horizon: The world is the all-embracing total horizon. It 

is the collective horizon of possible investigations carried out in the 

natural attitude. It means that these are objects or events, etc., not just in 

my immediate surroundings but also beyond them. These two are there 
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for me and this thereness points to certain potentialities of consciousness 

liked to the actual consciousness I am living through. As such, the notion 

of horizon has a double meaning for Husserl. On the one hand, the 

internal horizon, identical to the objects given in the act of knowing; on 

the other, the external horizon, the sphere or realm of objects and their 

interconnections in which the object of a given act of knowing is located. 

There are, in other words, the act-horizon and the object-horizon. The 

world as horizon is not real existence. The subject posits the world in a 

mode of knowledge. It is a performance of the subject, in which the 

subject summarizes the particular horizons given in experience - of 

things, of space, of persons, of time and so on. It means that there are 

objects or events, etc., not just in my immediate surroundings but also 

beyond them. These two are there for 1ne and this thereness points 

certain potentialities of consciousness linked to the actual consciousness I 

am living through. Husserl prepares us for the horizon analysis in the 

Logical Investigations itself. There the perceptual thing is always a thing 

in front of its objective background, a background of objects consciously 

and more of less explicitly meant along with it. The table is "a table in the 

room", "in front of the window", "in my house", etc. -spatial horizon; the 

table that we see over there is the table that was already there on a 

previous occasion, the table on which I intend to work later - temporal 

horizon. Thus, every particular datum involves references to perceptions 

that might take place from there on - references to them as potentialities 

of experience. 

We may explain the horizon analysis of Husserl by means of a 

concrete example of seeing a physical individual - Husserl's own 

paradigm in the discussion of horizon in the Cartesian Meditations. 

Suppose we are seeing a tree in the distance. We see a fruit tree, but 
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cannot see precisely what kind of fruit is hanging from it. The colour and 

shape is determined and genuinely perceived from my particular 

perspective. It is possible that I perceive more than this. I see it as an 

orange tree in full fruit and perhaps dimly perceive some of its 

environment - say, other orange trees around it in the orchard, From 

these 'determinations' of the tree along with more specific visual 

characteristics 'genuinely' perceived of its front side by implication 

implies further properties of the object, namely, that it is a fruit tree, not a 

conifer; that it has a back side containing leaves and fruits as its front 

side, but that it will not hold watermelon etc. In this way, Husser! says, 

my act of perception "intends beyond" itself, it "points forward" to other 

possible perceptions. The possibilities that the sense of an act leaves 

open about the object as intended in the act, Husser! calls the horizon of 

the object as it is intended. Husser! shows that in the perception of the 

physical objects, the aspect which is immediately and directly presented 

to consciousness, is surrounded by and given with a ground of 

interlocking 'horizons' which constitute the sense or the structure of the 

perceptual experience. The early analysis of the perception of an 

individual thing to disclose a structure is now seen as a determination of 

"the world", "the world" as the horizon of conscious acts. 

Thus, the general characteristics of the natural world of natural 

attitude are as follows: 

1. The world is one continuous world. 

2. The world is a fact-world. 

3. The world is a world of values. 

4. The world persists through the whole course of our life of natural 

endeavor. 

5. The world is on hand. 
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6. The world is the surrounding world 

7. The world is an inter-subjective world. 

8. The world exhibits a horizon structure. 

The most universal feature of the natural world and thus of the 

natural attitude Husserl regards as the "thesis', "thesis of the natural 

attitude." The thesis is "the world that I find to be out there, and also take 

it just as it gives itself to me as something that exists out there." This is 

certain because all doubting and rejecting of the natural world leaves 

standing the general thesis of the natural standpoint. The thesis of the 

natural attitude is more fundamental than the thesis of such other 

standpoints, as, for example, the arithtnetical standpoint. \Vhen I adopt 

the arithmetical standpoint, the arithmetical world is there for me. But, 

"The arithmetical world is there for me only when and so long as I 

occupy the arithmetical standpoint. " 18 But the natural world and thereby 

the "natural standpoint", is constantly there for me, whatever standpoint 

we occupy, arithmetical or any other. The thesis is self-evident. The 

thesis posits the world universally, but is not posited in any act of 

judgment. It is itself is not a worldly experience. It is an inborn attitude of 

mind which we are not normally conscious. And we shall see that the 

thesis remains as it is even after the phenomenological bracketing is 

effected. 

III 

What is of importance for us is that Ideas I is the work where the doctrine 

of the "general thesis" of the natural attitude was presented for the first 

time; it is herein too that the thesis is bracketed. According to Husserl, if 

the bracketing is to be really universal and not limited to particular acts 
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and their meant objects qua meant, it must apply to or embrace the whole 

world, the basis for all particular positings of all our attitudes and acts, 

the general thesis essential to the "natural attitude" must be "put out of 

action." The universality thus claimed for bracketing necessitates an 

explication of the world in immediacy as given us in experience: the 

formulation of a "natural-world-concept." This explication has the 

character of a preliminary survey of the world-structures, which taken all 

together, are to undergo bracketing. This explains also the puzzle as to 

why would Husserl so carefully build up the "thesis" if he going to 

exclude all actual or possible positings of the world as existing. 

effectuate the epoche we must begin with the existent as it is given and 

accessible to us. The world as it is experienced must be our starting 

Now the question is: Why the epoche is introduced at all? What is 

the 1notivation behind it? Philosophy has been historically perceived as a 

break with natural life. For the common man such a break means some 

kind of abnormality or craziness. For the philosopher it signifies freedom 

fron1 the unstable, superficial appearances, freedom from the naYve way 

of thinking. Husserl' s answer would be that he was looking for the 

ground of our accepting the natural attitude. For Husserl, nothing short of 

a philosophical grounding will suffice as the ultimate grounding of the 

beliefs about the natural world. This involves questioning the legitimacy 

of the natural attitude and its general thesis. The presuppositions of the 

natural attitude are to be inhibited; for the task of providing grounds 

cannot make use of the presuppositions of the natural attitude; that will be 

begging the question at issue. The presuppositions must be suspended. 

This suspension of the presuppositions of the natural attitude, Husserl 

calls epoche. "We put out of action the general thesis which belongs to 

the essence of the natural stand point." 19 He further says: 
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We do not abandon the thesis we have adopted, 

we make no change in our conviction... And yet 

the thesis undergoes a modification - whilst 

remaining in itself what it is we set it as it were 

"out of action", we "disconnect it", "bracket it". It 

still remains there like the bracketed in the bracket, 

like the disconnected outside the connexional 

system ... but we make "no use" of it.20 

Husser I has used a variety of words to characterize the practice 

epoche: "bracketing", "disconnecting", "setting out of action", "tnaking 

no use of', "putting out of play" our normal unquestioning faith in the 

reality of the world, "refraining from judgment" which posits the world as 

an actuality; and all this suggest most importantly, "altering the [natural] 

standpoint", that is, changing the orientation. What this means is this: 

The natural world still remains "present", I am at 

the natural standpoint after as well as before, and 

in this respect undisturbed by the adoption of new 

standpoints . . . [only] the natural world retnains 

unconsidered.21 

Husserl calls the epoche as "something quite unique". It is a certain 

refraining from which is compatible with the unshaken and unshakable 

self-evidencing conviction of truth. and when the thesis is "put out of 

action", "bracketed", the judgment also passes off into the modified status 

of a "bracketed judgment" The epoche does not involve a denial of the 

"world" or a skeptical doubt of the world but a change of attitude or 

54 



orientation which "completely bars me from' using any judgment that 

concerns spatia-temporal exixtence (Dasein)."22 

Husserl compares his epoche with Descartes' programme of doubt 

and says that the phenomenological epoche is not a temporary affair. It 

remains operative throughout the whole course of transcendental 

phenomenology. What, then, is the outcome of the epoche? The 

motivation behind it, as we have seen is to focus on the n1ost fundamental 

evidences on which our beliefs about objects of nature are based. Setting 

aside his ordinary concern with the world the subject can explicitly focus 

on the experiences that he undergoes, which experiences purport to be of 

external objects and on himself as the subject or ego undergoing 

experiences. If the whole world 1nust be set in brackets as also 

and sciences which relate to the world, does that mean that the world 

lost? Maurice Natanson's explanation of Husserl's epoche will help us 

here. He explains it as follows: 

Positively understood, epoche is a method the 

phenomenologist etnploys to place in relief what 

cmnmon-sense men take for granted: their 

acceptance of the world as real ... 

Nothing is denied in the epoche and nothing is 

forgotten. Instead what had hitherto been simply 

accepted as obvious - so obvious in fact, that it 

went beyond the barest notice of mention - is now 

recognized reflectively as a performance of 

consciOusness and subjected to analysis. While 

that analysis goes on, the phenomenologist 

remains as much in the world as he ever was, 
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retains all of his interest and knowledge and 

persists in his human concerns. The only change 

(and it is a crucial one, to be sure) is that he 

reflects selectively on what he had hitherto simply 

lived, though both the reflecting and the living 

continue, side by side 1n the life of 
• 23 consciousness. 

Nearly the same idea is expressed somewhat sarcastically by 

Marvin Farber, "To take off into the "transcendental" dimension is not to 

escape the need for shelter, food and a place in an existing 

system. "24 

In the Cartesian Meditations too Husserl describes the epoche as 

an abstention from existence claims as opposed to a denial that anything 

exists outside the mind. Husserl takes our conception of the objective at 

face value but turns away from positing existence?5 

The question, however, remains as to how to account for the world 

as it naturally gives itself to us as something that exists out there? Epoche 

has denaturalized consciousness along with the world. Husserl's 

transcendental phenomenology which seeks to work out the foundation of 

knowledge and experience as are directly or indirectly grounded in our 

belief in the real existence of the world transcends the scope of the 

natural attitude of mind. Yet, we cannot say that transcendental 

phenomenology is not concerned with the world. It is concerned with the 

denaturalized world. From the higher point of view of transcendental 

phenomenology the same content, which, as the subject matter of 

naturalistic thesis has received censure, is adtnissible for consideration, 
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though only under a "change of signature." Phenomenology is opposed to 

the naive transcendence of objects. But such transcendence is also to be 

explained and not "passed over in silence" or explained away. The world 

is there but stripped of its materiality, its actuality. The world is the 

world-as-phenomenon; it is the phenomenological world. Husserl points 

out that they are not two different worlds. They are the same world from 

different points of view. Viewed from the natural standing point, the 

world is the real world; viewed under the aspect of the epoche the world 

is the world-as-meaning. The '"whole being of the world consists 

certain meaning". According to Husser I, all transcendence must be 

represented, in the phenomenological sphere by the whole nexus of 

corresponding meanings and positions. The pure transcendental 

consciousness is the giver of this meaning or sense. Husserl's theory 

meaning is neutral to existence, consciousness is meaning-giving 

consciousness, and consciousness generates meaning by virtue of those 

acts which are essentially intentional. Intentionality has its two-sidedness 

in the form of noesis and noema, and the intended object is the noematic 

unity of sense. All this assertions give a systematic exposition of the 

general position that the world-as-meaning derives its being from pure of 

transcendental consciousness. Husserl claims that the world is the totality 

of unities of meaning related to certain organizations of pure absolute 

consciOusness. 

Husserl also speaks of the world as correlate of consciousness and 

as constituted in consciousness. In what has gone before, we have seen 

that a thorough investigation of the concept of world in Husserl' s 

philosophy leads to the insight that the world is experienced exclusively 

as the surrounding world with the subject at its center. We have further 

seen that the world as collective horizon is an idea posited by the 
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subject's expenence, specifically, perception. Since the world as such 

cannot be given in experience, the world, therefore, represents a kind of 

being which exists exclusively in relation to the subject. Husserl gives the 

following explication of a correlate: 

A correlate as such, has its support in persons 

and in their experiences . . . The absolute being of 

the latter precedes the relative being of the former . 

. . . the individuation of these correlates as such -

of "appearances" - depends on the absolute 

individuation of the subject and its experiences. On 

the other hand, however, a subject, with its acts, is 

thereby directed toward correlates in its tum, 

indeed, toward a world of correlates, for as s a 

person I am what I am (and each other person is 

what he is) as subject of a surrounding world. The 

concept of ego and surrounding worlds are related 

to one another inseparably. 26 

On the basis of the above consideration we can explain Husserl' s 

concept of the world as correlate of consciousness. Here one is faced with 

the same problem which Husserl raised to begin his discussion of the 

natural world. How can the world and the human consciousness, two 

radically different orders of being, be epistemically connected? An 

argument to this effect can be found in the Ideas I. The only way, Husserl 

answers that the way they can be connected is that in essence they 

possess the same kind of being. This requires an explanation. The world 

is not the world as it is naturally given. The world is the de-naturalized 

world. It is the meant world, the world intended by consciousness. It is 
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not the object-world but the phenomenological world. This makes the 

epistemological relation possible. Let us have a look at what Husserl 

means by the world-as-meaning. 

IV 

In the Ideas I, Husser! writes that the objects of the world are unities of 

meaning. The phenomenological world is the world-as-meaning or the 

world-as-sense. Every unity of meaning presupposes the meaning-giving 

act of consciOusness. Husserl points out that actually the 

phenomenological world and the natural world are not two different 

worlds. They are the same world looked at from different points v1ew. 

Viewed naturally, the world is the fact-world, the existent world; viewed 

under the attitude of epoche, the world is the world as meaning. Unities 

of meaning presuppose a sense-giving consciousness, which on its side is 

absolute, not having its sense bestowed on it from another source. 

Husserl' s theory is that meaning or sense is neutral to existence; 

that consciousness is meaning-giving consciousness; that consciousness 

generates meaning by virtue of those acts which are essentially 

intentional; that intentionality essentially has its two-sidedness in the 

form of act and object, noesis and noema; that the intended object is the 

noetic unity of sense - all this gives a systematic exposition of the 

general position that the world-as-meant derives its being from pure or 

transcendental consciousness. The world as correlate of consciousness is 

to be understood initially in terms of Husserl's notion of intentionality, 

having its original formulation in the Logical Investigations, and, then, at 

a deeper level, after the initiation of 'phenomenological reduction' and 
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'constitutional analysis', elaborated m such works as Ideas I and 

Cartesian Meditations. 

Here a problem arises. Husserl' s claims that "the whole being of 

the world consists in a certain 'meaning"', that "all real unities are 

"unities of meaning"', seem to create difficulty in making the distinction 

between sense and existence. On the one hand, the thesis of the natural 

standpoint posits the world, on the other, the epoche "completely bars us 

from using our judgement that concerns spatio-temporal existence." The 

world which is captured in the phenomenological approach is not the real 

world outside. It is the noematic correlate precisely as it lies immanent in 

experience. Husserl argues that we cannot in principle exclude the 

possible non-existence of the world. Husserl goes so far as to write that 

The whole world as it is comprehended by the knowing subject in terms 

of space and time, is merely an intentional being, whose being is only 

secondary and relative as opposed to consciousness. The world as such, 

the world in itself, is nothing. Every fact, he writes, is contingent; 

whatever we experience in sense perception exists differently from the 

form given in our experience. This conclusion is equally valid for the 

world. But when we identify the world with the noematic correlate of 

conscious acts, the question of its existence and non-existence does not 

arise. Perception, for instance, has its noema and at the base of this, its 

perceptual meaning, that is the perceived as such. The real perceived 

object is meaning -- "perceived as such" and existence fused to a unity 

with the perceived as such is only meaning. 

Husserl's horizon-analysis may be seen as an exercise in meaning

analysis. We may explain it by means of a concrete example of seeing a 

physical individual - Husser I' s own paradigm in the discussion of 
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horizon in the Cartesian Meditations. Let us take the example of my 

looking at an orange tree in the garden. The colour and shape are 

determined and genuinely perceived from my particular perspective. It is 

possible that I perceive more than this. I see that it is an orange tree in full 

fruit and perhaps dimly perceive some of its environment - say, other 

orange trees around it in the orchard. From these "determinations" of the 

tree along with more specific visual characteristics "genuinely" perceived 

of its front side by implication implies further properties of the object, 

namely, that it is a fruit tree, not a conifer, that it has a backside 

containing leaves and fruits as its front side, but that it will not hold 

watermelon, etc. In this way, Husserl says, my act of perception "intends 

beyond" itself. It "points forward" to other possible perceptions. The 

possibilities that the sense of an act leaves open about the object as 

intended in the act, Husserl calls the horizon of the object as it is 

intended. Husserl shows that in the perception of physical objects, the 

aspect (the perceptual noema), which is immediately and directly 

presented to consciousness, is surrounded by and given with a ground of 

interlocking "horizons" which constitute the sense or the structure of the 

perceptual experience. According to S1nith and Mcintyre: 

The internal and external horizons of the 

perceptual noema are perceived as implicated in 

and by the noema itself. It Is due to this 

concentration on the structure (or "sense") of the 

perceived (figure-ground, noema-horizons) that 

phenmnenology can escape phenomenalism from 

the start. The phenomenon does not block one's 

contact with the "thing itself. It is that which is 

experienced - the visual contact with the "thing 
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itself'' - and not an intellectual or conceptual 

construction. 27 

From the natural standpoint the tree exists in the transcendent 

reality of space and time. Let us now pass over to the phenomenological 

standpoint. The transcendent tree enters into "bracket" in respect of its 

real being. 

Husserl also speaks of the "constitution" of the objectivities 

corresponding to intentional experiences, the objective world being 

constituted by its subjective "sources". What would he mean by 

"constitution" and "sources"? ffConstitution" is a central notion in 

HusserL As early as Philosophy of Arithmetic, Husserl had employed the 

tenn "constitution", with regard to the constitution of mathematical 

entities. In the Logical Investigations, "constitution" refers to the manner 

in which non-intentional sensations are interpreted and brought into 

objectifying intentions so as to produce objects of consciousness. Objects 

are considered not as independently given but as intentional constitutions 

of conscious experience. In his mature writings of a transcendental 

nature, Ideas I and Cartesian Meditations, "constitution" expresses the 

manner in which objects of consciousness come to have the kinds of 

"sense and being" that they do as subjectivity carries out its function of 

sense g1 vmg . 

The term "constitution" has received different interpretations from 

Husserl scholars. All responsible interpreters are in agreement that 

constitution is an achievement of consciousness. But there seems to be no 

agreement on what this achievement is. According to Eugen Fink, it 

means, "putting together" in the sense of "constructing", "producing", 
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"making" or even "creating". J. N Mohanty, however, does not accept the 

interpretation of "constitution" as creation. "Creation", according to him, 

is a matter of temporal attainment through a process. True philosophical 

analysis is reflective. It is from this point of view that we are to consider 

the present question. For him, constitution in Husser! means the 

constitution of the sense of objects. Mohanty says as follows: 

The reference to "constitution" IS not to be 

interpreted ontologically; that is, it contains no 

implication of "creation". The object is not 

"created" by some subjective processes, nor do 

certain subjective processes by working together, 

result in an objective formation. The idea of such 

"creation" does not strictly belong to the 

philosophical leveL 28 

According to Sokolowski "consciousness constitutes the world" 

means that it is a necessary condition for the world to become real". "It 

allows (objects) to be real".Z9 David Carr denies that this is what Husser! 

means. In his interpretation, consciousness is constitutive of the world in 

the sense that it is responsible for the givenness of objects.30 

The problem of constitution of the world does not simply mean that 

consciousness is intentional. Intentionality of consciousness is not 

something that Husser! sets out to demonstrate through an argument; it is 

simply a descriptive finding. World-constitution is not the same as 

intentionality although the latter is a fundamental aspect of the former. 

Don Welton31 says that demonstrating the thesis of constitution involves 

showing 1) that consciousness has such a scope that its intentional 
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content is wide enough to be co-extensive with the world, and 2) that the 

transcendent reality of the world can be accounted for in terms of 

consciousness. The world is not just any transcendence, it is an actuality. 

One example of a part ofHusserl's concrete demonstration is his attempt 

in the Fifth Cartesian Meditation to show the inter-subjective sense of the 

world. However, this is part of a more encompassing demonstration of his 

transcendental idealism. 

Nevertheless, the above determination of objects in terms of 

correlation, horizon-structure or constitution leaves open the question that 

if meaning or sense IS neutral to existence, how can the 

phenomenological world recaptures the "whole being of the world?" That 

the distinction between sense and existence is a fundamental distinction is 

clear from Husserl' s analysis of noesis, noe1na and "meaning". In the 

Ideas I Husserl introduces the distinction between noesis and noema. 

Noesis stands for what was called the real content in the Logical 

Investigations. Noema is the intentional content of an act. Now noesis is 

correlated with noema such that intentionality is seen as consisting of the 

noesis-noema correlation. To every real object-directed components of 

the act, there corresponds a different noema. What is called meaning lies 

at the base of the noematic correlates of an intentional experience. An 

intentional experience intends the object by virtue of that meaning which 

lies immanent in experience. Perception as an intentional experience has 

its noema and at the base of this its perceptual meaning, that is, the 

perceived as such. 

When the phenomenological reduction takes place the real 

existence of the world outside is left out of consideration; it is not taken 

notice of. What remains for consideration is the world-as-meaning. What 

64 



can we then say about the real being of the world? There is substantial 

difference between the real world and the phenomenological world. The 

reality of the world strikes us with its massivity. The phenomenal world 

is not massive. Again, the sciences of the world are concerned with the 

studying the physical and chemical properties of the world. Though not 

the sufficient condition, the world is the necessary condition of scientific 

inquiry. Hence it appears counter-intuitive to say that the world is nothing 

but the phenomenological world. One may ask whether the description of 

the real world as a phenomenological world should be regarded as 

''nothing but" a description. 

There are remarks in the Ideas I, Sections 40 through 42 which are 

set to introduce the topic of the essential differences between the concepts 

of "consciousness and natural reality". These remarks lend to a realistic 

construal of the world. There Husserl notes that even if one regards the 

latter concept as the concept of smnething relatively subjective, as 

opposed to the theoretical concepts of reality offered by science, 

nevertheless the concept of a physical phenomenon is not subjective in 

the sense in which an experience is subjective. For Husser! experiences 

are "itnmanent". At each moment there is nothing more to them than 

what is present to mind. Physical phenomena, on the other hand, are 

given perspectivally and thus necessarily "transcendent". This is because 

they cannot be simply identified with what is present to the mind at a 

particular moment. This gives the impression that even when Husserl 

speaks of "merely phenomenal being of the transcendent" and the 

"absolute being of the immanent" what Husserl 1neans is, experience is 

"absolute" simply in that the appearance of an experience gives us the 

whole experience adequately and absolutely, whereas the appearance of a 

thing is always inadequate, incomplete. 
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We have mentioned earlier that according to Husserl the world is 

correlates of consciousness. What Husserl is saying is that no matter how 

closely related propositions about things and about consciousness are, the 

former are still not identical or reducible to the latter. As correlates items 

of the world remain distinct from consciousness and never become 

immanent. The point ofHusserl's remark is just that for each level in the 

complexity of reality there is a corresponding level of experience without 

which that reality would not be properly assertible. In Formal and 

Transcendental Logic Husserl devises a counter factual condition of 

imagining people incapable of learning the laws of physics. It does not 

mean that just because those people's minds impoverished physical 

things obeying those laws could not exist in the world. 32 

Let us now turn to Husserl's talk of things as "constituted" in 

consciousness. Husserl takes it to mean "to manifest oneself' .. In a letter 

to William Hocking, Husserl explains that the tenn "konstituieren" is to 

be taken as meaning "to manifest oneself'. 33Things are constituted in 

consciousness in the sense that that is where they display their form and 

meaning. For each thing we know, there are, according to Husserl, 

constitutive forms. These are accessible only through experience, and as 

experiences become articulated we can say that things are constituted or 

take on meaning within it. This does not mean that the existence of things 

is compromised. What Husserl did believe is that things can only 

manifest or constitute themselves as such for a mind which is "bucket" 

for receiving data but has a capacity to organize and understand what is 

before it in terms of concepts laws and inferences from them. This is not 

sheerly realistic but it is contrary to think that the mind makes things. 

66 



The real world and the meant world exhibit very different essences. 

Husser! appears to hold that by virtue of the epoche the real world is 

transformed into the world as a system of phenomena. The meant world 

is the universe of phenomena that is retained through the operation of 

reduction. But the real world is incapable of being transformed into the 

world-as-phenomena. The two worlds are given differently, are known 

and are affected differently. Thus the one cannot be assimilated to the 

other. Husserl rightly pointed out that between the real world and 

consciousness there yawns an abyss. 

v 

We think that Husserl's words are not to be taken on their face value. 

relation between the world and consciousness can be elucidated a 

consideration of the role played by the epoche. The function of the 

epoche is to reveal relationships of constitution, and thus the nature 

such relationships can be made clear via an examination of the epoche 

and what it reveals/leaves behind. Husser! describes his epoche as an 

abstention from existence claims34
, as opposed to a denial that anything 

exists outside the mind or a claim to the effect that transcendental ego 

contains everything. In the epoche,, the natural (objective)attitude is not 

turned into an idealist attitude but is simply put "out of play"; its 

meaning is preserved. Instead of turning the objective onto the subjective, 

Husser! takes our conceptions of the objective at face value but turns 

away from existence to existence-sense and inquires as to how objective 

being with its sense ob 'objectivity' or 'transcendence' is constituted, 

how it appears to us with the sense it has: 
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By epoche, we effect a reduction to our pure 

meaning ( cogito) and to the meant purely as 

meant. The predicates being and non-being, and 

their modal variants, relate to the latter 

accordingly, not to objects simpliciter but to 

b . . 35 o '}ectzve sense. 

Husserl is concerned, not with the actual existence of being but 

with its existence-sense: How is it that being is intelligible to us? 

However, it is important to note that "constitution" as "sense-giving" is 

very different from the sort of conceptual dependence that holds between 

terms such as "gold" and "having the atomic nmnber 39".Husserl uses the 

term to capture the way in which sense is conferred upon things by the 

ego in and through their experiential appearing. Experience does not 

simply "reveal" a world but also confers upon the world its implicit 

meaningfulness enabling things to appear as ,.vhat they are with sense 

they have. Hence, "constitution" singles out a certain kind of experiential 

meaning-giving whose comprehension requires adoption of the epoche, 

an episte1nological stance that departs radically fron1 the 

acceptance of things that is partly constitutive of everyday experience 

also of objectivist epistemologies. As Husserl remarks, Phenomenology 

involves "a new way of looking at things [that] contrasts at every point 

with the natural attitude of experience and thought." 36 
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CHAPTER III 

HUSSERL'S CONCEPT OF SUBJECTIVITY 

I 

Subjectivity ordinarily means the experiences of the subject. It lays stress 

on he purely mental side of experience as opposed to objectivity. In its 

narrowest sense it can go to the extreme of denying that mind can know 

objects at all and this position paves the way to subjective idealism and 

solipsism. 

The search for a criterion of the mental leads to the investigation 

into subjective experiences. Now, what are the core characteristics of 

subjectivity? Few would deny that a conscious being is aware of its 

experiences whenever it is conscious. It is also natural to suppose that 

where there is awareness there is a subject whose awareness it is. The 

subject is that to which the objects and contents of consciousness are 

presented; it is the owner of its experiences, the thing which thinks, acts, 

perceives; the thing which feels and wills. While it may be natural to 

think that consciousness harbours a subject-object distinction, whether it 

actually does so is another matter entirely. 

Philosophers . deeply disagree on how to characterize what is 

private to subjective experiences. Some hold that the existence of 

subjective experiences indicates that these are peculiar events that do not 

occur in the public space-time world that everyone shares, and has equal 

access to, but occur only in a private world that each subject has 

exclusively to himself: which he cannot share with others, and to which 
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no one else has access. Ryle he called this view, with what he admits to 

be of deliberate abusiveness, "the dogma of the Ghost in the Machine." 

He writes: 

Human bodies are in space and are subject to 

the mechanical laws which govern all other 

bodies in space. Bodily processes and states can 

be inspected by external observers. So a man's 

bodily life is ... a public affair ... But minds are 

not in space, nor are their operations, subject to 

mechanical laws. The workings of our mind are 

not witnessable by other observers; its career is 

private. Only I can take cognizance of the states 

and processes of my own mind . . . mental 

world. 1 

But even so adamant a critic of privacy as Ryle admits the 

existence of some private phenomena, chiefly, dreams, daydreams 

sensations, imaginings, etc. 

In ancient thought, in terms of the subject-object distinction, it is 

fair to say that ancient philosophers mainly stress the object pole. Both 

Plato and Aristotle share the similar commitment to a conception of 

knowledge as objective. Yet a concept of the subject is silently 

presupposed in their thought. An idea of the subject looms large in Greek 

philosophy, for instance, in the Republic, in Plato's discussion of the 

ideal state, modeled on the structure of the mind, and in Aristotle's view 

of ethics that explicitly invokes a philosophical anthropology or concept 

oftnan. 
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Subjectivity has taken vanous forms throughout the history of 

modern philosophy. It occupies the central place in the intellectual life of 

our times. Subjectivity is a vast topic. The importance of this topic and its 

full extent and difficulty requires a historical inquiry. To provide a 

general history or even an outline of the conception of subjectivity is not 

our intention. We shall only touch upon some important milestones. We 

propose to begin with two major accounts of the notion of subjectivity. 

Even though the clarification of subjective experiences occupies the 

center of Husserl's phenomenology, yet philosophers of different 

persuasions before him have taken up discussions on the matter justifying 

the characterization "the subjective tradition". 

Descartes and Leibnitz gave essential shape to the first explicit 

metaphysical doctrine of subjectivity. Subjectivity invariably implies the 

identification of the subject with the Cartesian Cogito and provides a 

fruitful starting point with Descartes. It led to and culminated in the 

absolute Hegelian Subject. The classical idea of subjectivity consists in 

the capacity - the quintessential human capacity - to be the conscious, 

responsible author of one's thoughts and acts, in short, to be their 

foundation or center. The Cartesian aim was to make the human subject 

"the master and possessor of nature." For Descartes, to Cogitare was 

already to agere, that is, to bring the Real close to oneself in order to 

subject it to rational exmnination and to bring out its truth. 

Leibnitz' s contribution to the development of subjectivity consists 

in emphasizing it as activity; what essentially defines the monad is force. 

The spirit of the notion of subjectivity, as the attempt to conceive of 

realiy exclusively in relation to man, posited as foundation, as subject, 

was already present in Descartes. The smne spirit is recognized more 
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fully still when being or substance itself is conceived as subject, that is, 

when subjectivity defines the very structure of reality. Thus, we see that 

in Leibnitz, force- understood as activity, as self-manifestation- became 

the essence of everything. In Descartes, subjectivity arises in man's 

experience of himself as ego cogito sum, that is, as subject [as I think, I 

exist]. What in the classical antiquity and even more in the middle ages, 

was the "place of God" becomes, in the modern era, the "place of man." 

The Hegelian reduction of the real to the rational was already 

foreshadowed in Leibnitz. Such a reduction was not conceivable in 

Descartes, owing to the Cartesian emphasis on the creation of eternal 

truths: the idea that God could have created a world that was inconsistent 

with the principles of our rationality profoundly relativized the 

identification of the real with the rationaL 

No discussion of subjectivity can be worthwhile without a 

discussion of Kant's views. The Kantian concept of subjectivity is closely 

connected with his Copernican Revolution. According to Kant, 

knowledge is possible only on the supposition that objects conform to our 

knowledge, since, as he also says, reason can know only what it produces. 

If knowledge is possible if and only if the subject produces what it 

knows, then the Copernican Revolution commits Kant to an active view 

of subjectivity as well as to a relation of identity between subject and 

object. If the subject produces what it knows, then in knowing, the 

subject obviously knows what it has produced. In other words, objectivity 

is cognizable by, or transparent to the subject, hence, knowledge, since 

objectivity depends on, and is identical with subjectivity. The identity 

between the knower and the known, subject and object, subjectivity and 

objectivity, which Hegel called "the principle of speculation", runs like a 
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red thread from the critical philosophy through later German idealism of 

Schelling and Fichte. 

Hegel's Phenomenology, provides a threefold analysis of the 

subject of experience as the immediate subject, then as all humanity 

rising to consciousness through the spiritual journey and finally as 

substance becoming subject or the absolute. 

However, the history of subjectivity cannot be restricted to the 

Cartesian or monadological cogito which prefigures the Hegelian 

absolute subject. There a rival image of subjectivity proffered by the 

etnpiricist cogito as defined by Locke, Berkeley and Hume. There an 

essential difference between the Cartesian cogito which may be 

as the rationalist cogito and the empiricist cogito. The latter is 

characterized as the openness of mind to sense-impressions, sensitizing 

the subject, so to say, when the Cartesian model of subjectivity proceeds 

by rationalizing the subject, detaching the mind from the senses in order 

to discover the innate ideas of the self, and by reflecting about them to 

bring back what has first been doubted. Such a model of the subject is 

foreign to the empiricist. According to the latter, all our simple ideas, in 

their first appearance, are derived from simple impressions, which are 

correspondent to them, and which they actually represent 

II 

Needless to say, this issue of subjectivity, bearing as it does, on the 

most basic structural features of consciousness is of deep interest to those 

whose sole concern is the elucidation of precisely those features; we have 
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m mind philosophers working in the phenomenological tradition, the 

prominent among them being Edmund Husserl. Husserl, the founder of 

this tradition, initially found it difficult to make up his mind. In the 

Logical Investigations he elaborated a quasi-Humean position- a bundle 

theory, so to say. Unable to discern anything resembling a "subject" in his 

experience, he found no reason to posit such a thing, and held that the 

unity of consciousness was a product of relationships among the 

constituent parts of consciousness. Husserl proclaims: 

The ego is . . . nothing peculiar, floating above 

many experiences: it is simply identical with 

their interconnected unity. 2 

With regard the alleged ego-center, Husserl adds: 

I must frankly confess ... that I am quite unable 

to find this ego, this primitive necessary center 

of [intentional] relations. The only thing that I 

can take note of ... [is] the etnpirical ego and its 

empirical relations to its own experiences .... 3 

We must clarify what Husserl means by "empirical ego" or 

"empirical consciousness". According to Husserl, it means an "embodied 

consciousness" - a psychic feature of a person. The "I" to which ordinary 

experience refers is an embodied consciousness, a consciousness that 

takes itself to be a feature of a person "in the world." This "I'' Hussrl calls 

"empirical consciousness" or "empirical ego." For Husserl of the Logical 

Investigations, the empirical consciousness is no more than a string of I 

psychic episodes. That such a string of experiences composes a single I 

78 



consciousness or ego consists in these experiences being interpreted in a 

law-like way, which fits with other empirical (psychological or psycho

physical) laws. 

Having been committed to the view that consciousness is "nothing 

but" a temporal series of interconnected experiences, early Husserl 

declared his failure to find an abiding conscious ego or an ego that can 

occupy the ontological "unifYing role" such an ego was supposed to 

occupy with respect to its acts. Husserl explained the composition of the 

empirical ego after the fashion of Hume. In the Logical Investigations he 

mainly compared himself to a class of conscious acts, viz., the intentional 

acts. An act is directed to an object. But it is found not to be emerging 

from a source or center of reference - the "I" or the "ego". Thus, as we 

have already stated early Husserl was in good cmnpany with Hume, who 

declared his own failure to find an abiding self corresponding to 
. . 
ImpressiOns. 

In his later writings, Husserl makes a complete tum about 

regarding the ego. Commenting on his earlier inability to find an ego 

reflectively, in the second volume of the revised edition of the Logical 

Investigations, Husserl footnotes the paragraph stated above, saying, "I 

have since managed to t1nd it." 4 The "it" refers to the pure Ego, the 

primitive, necessary center of relations. However, to find the "it" Husserl 

has to bring in reductions beyond the epoche. 

We have discussed in details the epoche or bracketing of the 

natural attitude in the preceding chapter. We have seen that epoche, as it 

applies to the natural standpoint, is to tum our attention away from the 

objects in the natural world so that we can focus on those fundamental 
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evidences on which the natural beliefs of these objects are based. Epoche 

signifies a decisive tum in Husserl's philosophy. Subsequently, he calls 

for a transcendental phenomenology, which seeks to clarify the 

conditions for the possibility of the empirical knowledge of being and 

eventually discloses the sense of being or existence as such. This 

transcendental investigation requires a new method which Husserl calls 

reduction. It has several levels each of which is called a reduction. We 

should, however, note that words like epoche, and reduction are not 

always kept separate in Husserl's writings. 

Although we have bracketed the natural attitude as it applies to the 

objects of our everyday intentions, we have not bracketed that attitude so 

far it applies to ourselves and our inner experiences. We continue to 

affirm our belief in ourselves as natural persons, at least, insofar as we are 

psychologically functioning conscious egos. In his The Idea of 

Phenomenolom)Husserl has said that inner events are no less natural or 

objective than are things or events in the outer world. Hence, Husserl has 

in mind a specific bracketing of a psychological interpretation of what is 

given in conscious acts or intentions. Setting aside the ego with the 

intentions, which make up the ego's psychological reality is now called 

for. This reduction is called psychological inasmuch as it lays bare the 

kind of data, the contents of experience that would be the subject matter 

of the psychology of inner experiences - designated as phenomenological 

psychology. Its aim is to reflect on the psychological reality independent 

of whether it corresponds to the external world - freedom from existence

commitment being the essential feature of phenomenology. 

But psychological reduction alone is not sufficient. Talk of the ego 

and its experiences still presuppose the truth of the general thesis of 
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natural attitude. The reduction takes place within the natural attitude. 

Hence, to reveal the pure, absolute being of consciousness, every 

empirical trace is to be removed. The revelation of the ego and its acts, 

purified of all empirical elements, is called transcendental reduction. It 

leaves only the "pure" or "transcendental" Ego and its pure acts. 

Reflection on these transcendental elements of consciousness Husserl 

calls "pure" or "transcendental". What is a reflection? Husserl says in the 

Ideas I: "Reflections are experiences." He also says: "It is an immanent 

apprehension of the essences, sifting the glance from the objectivity to 

subjective consciousness". 6 

Even after this second level of reduction is achieved, 

would look for the transcendental features of ego are 

it as subject of its intentional experiences. These essential features of the 

ego and its intentional experiences are isolated by means of what Husserl 

calles "eidetic reduction". It proceeds by imagination of possible cases 

rather than actual cases. Husserl calls it "eidetic variation". One considers 

in imagination possible changes an individual can undergo while 

remaining an instance of the given type or essence. The whole point of 

imaginative free variation is to allow the essences to come to view and 

anything merely contingent to drop away. This reminds us of Descartes' 

example of the wax. When all the accidental features are varied, the 

essence of extension is left over. Eidos means "type", "essence". The 

eidetic reduction yields those features of the transcendentally reduced 

pure Ego and its acts which are necessarily shared with any other ego's 

acts of the same kind. These features are universal and necessary. The 

apprehension of essence Husserl calls "essential insight", "eidetic 

intuition" or "ideation". In the Cartesian Meditations, Husser! calls it 

"free variation" playing into the field of "non-actualities", "the realm of 
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the as-if'. In the Ideas I, Husser! calls it "fiction" and makes the poignant 

remark that fiction is the source whence the knowledge of 'eternal' truth 

draws its sustenance." 7 

Now of all the reductions the transcendental reduction is at once 

the most important of Husserl' s methodological devices. It is crucially 

important because the transcendental reduction is what explicitly reveals 

the pure structures of consciousness that are the subject matter of 

Husserl's phenomenological research. A shift in Husserl's terminology 

also indicates that something new is going on. In stead of consciousness 

simpliciter, he now speaks of "pure consciousness", "'transcendental 

subjectivity", "constitutive act" and "inter-subjectivity" and in stead of 

acts or "intentional, mental processes", now of "intentional 

achievmnents" or even "intentional life" and so on. 

Before we proceed any further, we want to note one thing. It is that 

when one hears of "phenomenological reductions "one invariably thinks 

of a bracketing the belief in the being of the world and also of a 

procedure that discloses a transcendental ego with its acts, hyle, noemata, 

etc. However, this is only Husserl' s later conception of phenomenological 

reduction, elaborated in such works, Books I and II of Ideas and the 

Cartes tam Meditations. 

Some Husserl scholars have drawn our attention to Husserl's 

original formulation of phenomenological reduction in the Logical 

Investigations by which Husserl means something completely different. 

Quentin Smith has drawn our attention to that. 8 
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Smith begins by saying that the phenomenological reduction is the 

reduction of something to something else. What is reduced is the 

empirical ego. The empirical ego "is a real whole, in reality made up of 

manifold parts, each of which is said to be experiences." 9 In his idea that 

the empirical ego is what is reduced in phenomenological reduction, 

Husser! does not differ from his later theory of reduction. Where Husser! 

does differ from his later conception is in his idea of what the empirical 

ego is reduced to. What it is reduced to is the "phenomenologically 

reduced ego". This phenomenologically reduced ego is not 

transcendental ego of the Ideas I or of the Cartesian Meditations. It the 

empirical ego insofar as it is adequately given to inner perceptions. 10 

Having traversed the different steps in the reduction of the empirical 

to the phenomenologically reduced ego in the Investigations, 

concludes as follows: 

In the Logical Investigations the 

phenomenological reduction is not a bracketing 

of the being of the world so as to attain a self

enclosed transcendental ego . . . Rather it is 

reduction that attains an inwardly perceived, 

retained, recollected and empirically assumed 

empirical ego that is cmnprised of its own acts 

and sensations. This phenomenologically 

reduced ego is not something over and beyond 

the reduced acts and sensations, nothing other 

than the synthetic unity of the acts and 

sensations themselves. As Husser! writes, "The 

physically reduced ego is therefore nothing 

peculiar, floating above many experiences: it is 
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simply identical with their own interconnected 

unity." 11 

To return to our previous deliberations. We have said that Husserl 

does not always distinguish between the epoche of the Ideas I and the 

transcendental reduction because he seems to use these two words 

interchangeably. Yet, there are two aspects or phases of the 

phenomenological reduction: the "reduction of' the natural attitude, 

which is excluding in character and the "reduction to", the attainment of 

the sphere of immanence. The sphere is the sphere of reduced 

phenomena, that is, a state of phenomena in the state of transparency to 

consciousness; a state characterized by "self-evidence"(Evidenz) and self

givenness, words which first appear in the Logical Investigations, V 

VI and in almost all of Husser!' s later writings. Phenomenological 

t•eduction leaves us with pure phenomena which 1nake no claim to 

transcendent status. Its function is to looses the hold on us of trans

phenomenal elements - elements which are conceivable exclusively in 

C@Usal or substantial terms. We put out of play the natural or naive belief 

in the independent existence of the objects of consciousness and thus 

allow us to realize that the meanings of these objects can be made evident 

without recourse to their existence. Husserl' s turn to a transcendental 

analysis of the perceptual world takes root in the conception of 

phenomenology as interrogation, as interrogation not only of facts or 

things but of meanings. Husserl is able to explode the "fetshicism" of 

things and to see their meaning as the accomplishment of human 

consciOusness. 

The view which Husser] embraces in the Ideas I is the outcoming 

or a reversal in the relation between consciousness and the world in 
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general. In our natural, commonsense ontology minds are ontologically 

dependent on physical nature. Husser! purports to show that 

consciousness is an absolute existent. This brings in the concept of 

epoche, the "bracketing" of the natural world. This leaves us with a 

"residuum", transcendental consciousness and the whole natural world 

exists as an intentional correlate of consciousness. Husser! says: 

So much 1s clear from the outset that after 

carrymg out this[transcendental] reduction 

through, we shall never stumble across the pure 

Ego as an experience among others within the 

flux of manifold experiences which survives as 

transcendental residuum; nor shall we meet it as 

a constitutive bit of experience appearing with 

the experience of which it is an integral part and 

again disappearing. The ego appears to be 

permanently, even necessarily, there, and this 

permanence is obviously not that of a stolid, 

unshifting experience, of a "fixed idea"... In 

principle, at any rate, every cogitatio can 

change . . . But in contrast the pure Ego appears 

to be necessary in principle, and as that which 

remains absolutely self-identical in all real and 

possible changes of experience, it can in no 

sense be reckoned as a real part or phase of the 

experiences themselves. 12 

This looks like a radical departure by Husserl from his earlier 

position on the ego-center. Not only has he "managed to find it", but he 
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takes it now to be "necessary in principle". Husserl in the Ideas I upholds 

the notion of pure Ego as distinguished from the psychological or 

empirical ego. The ego is specifically admitted as "Ego-Subject". In the 

Logical Investigations, the ego was regarded as the complex of real, 

conscious events or acts, but not as the subject of these events or acts. In 

the Ideas, there is a real shifting of attitude with regard to the ego. Here 

the ego becomes a subject and ceases to be a bundle of perceptions. 

Apperceived in the natural manner, the ego is the ego of my 

psychological subjectivity. It is the real self in the body and therefore a 

part of the real world. This very ego, considered strictly as an intentional 

agent Husser! calls "transcendental Ego" or "transcendental I" or 

"transcendental subject". The choice of the word '"ego", we are 

e1nphasize his conviction that consciousness so considered an 

intentionally enduring entity, and not merely a succession of "intentional 

episodes". 13 

We intend to insert a note on Husserl's terminology. Husserl calls 

"transcendental" that by means of which we experience transcendent 

entities. By "transcendent" Husser! means what is transcendent to 

consciousness; it refers to anything that we experience as having more to 

it than is given in a finite mnount of experience, that is, things that are 

experienced through perspectives. The word "transcendental" in Husser!, 

characterizes the "purely" intentional ego through the intentional activity 

of which we become aware of transcendent things. Thus, my awareness 

of myself as an embodied individual in the world, in being awareness, is 

accomplished by the transcendental Ego. But my being in the world as an , 

embodied individual is transcendent to consciousness. It comes close to ' 

Kant's idea of transcendental which means the condition of the possibility 
. ' 

of the transcendent. There is another sense of Husserl's use of the word, 
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"transcendental"which, it is observed, is formally equivalent to the 

Kantian use, namely, "critical", a critique of the use of transcendental, 

phenomenological concepts, questioning the legitimacy of their use for 

the experiencing of our experiences. In this sense, "transcendental" 

means absolute opposition to dogmatism, not only dogmatism of 

metaphysics which Kant attacked but also a critique of the hidden 

metaphysical implications of the modem anti-metaphysical positions. 14 

It is also noteworthy that in the Ideas, Husser I does not use the 

expression "transcendental Ego"; he speaks of "pure Ego". He also does 

not attribute to the pure Ego the functions later attributed to the 

transcendental Ego or Subject Even when Husserl describes the 

transcendental constitution which is carried on different levels, the 

expression "the originally giving consciousness" is used to refer to the 

"the subject" of the deepest layer of constitution and the expression 

"transcendental Ego" or 'transcendental Self' is not yet 

Kockelmans notes that the distinction between the pure Ego and the 

transcendental Ego was introduced by Husserl when he became aware of 

the possibilities of a phenomenological psychology in addition to 

transcendental phenomenology. At that time it becmne clear a 

distinction had to be made between the phenmnenological reduction and 

the transcendental reduction and correspondingly between the pure and 

the transcendental Egos. 15 These distinctions were introduced for the first 

time in his works, First Philosophy and Phenomenological Psychology. 

From then on these expressions have become a part of the basic 

terminology of Husserl's phenomenology. This corroborates the 

observation of Husser! scholars that every concept is thought out in many 

ways and on different levels. The concepts pure and transcendental had a 
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long gestation period starting from the Ideas I before their final form is 

achieved. 

The new insights concerning the pure ego which is merely alluded 

to in the second edition of the Logical Investigations is developed in 

greater details in Ideas I and still later in the Cartesian Meditations. 

Husserl there states that the pure Ego belongs necessarily to every actual 

experience insofar as the Ego's glance goes through every actual 

experience towards the object. In that sense one can say that the "I think" 

must be able to accompany all my presentations. But Husserl also says 

that, although every cogito is characterized as an act of the Ego, the 

experiencing Ego, taken in and by itself, cannot be "made into an object 

f . . . ,16 o mqu1ry on 1ts own account. 

We have seen that in the early course of his development Husserl 

interested in discerning the mark of the psychological [the German word 

psychieseh gets translated into English as mental]. For him, the 

intentional experience is the mark of the mental. Beings without such 

experience 'would not be called psychic." Of course, it is the term 

"consciousness" which forms the focus of his interest. Consciousness, by 

no means is a self-enclosed sphere with its representations locked up in 

their own inner world. On the contrary consciousness is, according to its 

own essential structure object-directed. Thus, for it, the criterion of the 

mental or subjective experiences has nothing to do with non-spatiality or 

internalism or privacy, with its privileged access. 

The philosophers mentioned at the beginning of this chapter, Kant, 

Schelling, Fichte, Hegel are all Gennan thinkers. From the perspective of 

Gennan idealistic philosophy, the "subject" and "subjectivity" stand at 
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the beginning of the philosophical enterprise. In Husserl' s early 

philosophy, subjectivity hardly played any role. He was concerned with 

the investigation with the directedness of consciousness. His move in the 

Ideas I to place the subject at the starting point of his philosophizing 

amounts to an "emigration into the German tradition 

In the Ideas I Husserl upholds the notion of pure Ego as 

distinguished from the psychological or empirical ego. The ego is 

specifically admitted as the "Ego-subject". In the Logical Investigations 

the ego was regarded as the complex of real conscious events or acts but 

not as the subject of those acts. In the Ideas there has been a real shifting 

of attitude with regard to the ego. Here the ego becomes a subject and 

ceases to be a bundle of perceptions. Husserl draws clue from Kant's 

essential insight that the empirical ego necessarily presupposes the 

transcendental Ego as its foundation. But Kant does not regard the 

psychological ego as the phenomenal manifestation of the transcendental 

Ego which in itself is unknown and unknowable. For Husserl, the 

difference between the psychological ego and the transcendental Ego is 

one of meaning. Apperceived in the natural manner, the ego is the 

psychological ego, but when grasped in the attitude of reduction the ego 

appears to be the transcendental one. The transcendental Ego is always 

open to self-observation and is never presupposed. In the natural attitude 

of mind the ego is observed as a natural reality, as a worldly being; but in 

the phenomenological attitude it is observed as the ultimate ground in and 

for which the world including me as a psychological subject is 

constituted. As Husser! writes: 

Therefore, 'I' the constituting Ego, am not 

identical with the ego who is already worldly, 
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not identical with myself as a physical being 

and my psychic life, the psycho-physical and 

worldly life of consciousness is not identical 

with my transcendental Ego, in which the world 

with everything physical and psychic that 

belongs to it is constituted for me. That means 

the essential Ego is the transcendental or pure 

Ego and the psychological 'ego' is limitation 

put on it and falsely regarded as the real nature 

of the ego in the natural attitude of mind. 17 

Husserl claims to have a number of observations on the pure Ego 

situated as it is within the realm of pure consciousness. In the Ideas l he 

states those observations as follows; 

1. The pure Ego is not a general ego - the self does not function in 

general or anything like that. It is the personal Ego of the individual, 

concerned with the philosophizing self that performs the reduction and it 

is a separate one in each separate field of experience. On the basis of the 

concept of plurality of pure Egos, Husserl, in Ideas I and in his later 

works, particularly, the Cartesian Meditations developed the concept of 

monadic Egos or the concept of community of pure Egos. The concept of 

the community of pure Egos becomes a celebrated theme in Husserl's 

constitutive phenomenology. 

2. The pure Ego is the source in which the acts of experience originate. It 

is a permanent feature or form of the cogito that it is necessarily related to 

the ego experience as its subject and source. The "being directed 

towards", "the being busied with", "adopting an attitude", has this of 
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necessity wrapped in its very essence, that it is just something "from the 

Ego", or in the reverse direction, "to the Ego", and this Ego is the pure 

Ego and no reduction can get any grip on it. 18 

3. The field of pure consciousness comprises a series of acts, actual and 

potential. An act becomes actual when it is initiated by the Ego and the 

Ego enjoys the consciousness of it. But all other acts are also acts of the 

Ego though the Ego does not live in them actually. The Ego participates 

in these acts ideally. The acts which ideally belong to the Ego constitute 

the field of the ego's freedom. Thus, while no one act is absolutely 

necessary for the being of the Ego, the Ego is absolutely necessary the 

being of any and every act even when act a mere potential 

Considering the position of the Ego in relation to the acts, Husserl 

ascribes a peculiar kind of transcendence to the pure Ego itself, the pure 

Ego is "non-constituted transcendence". 

4. Though the pure Ego transcends any particular act to be the Ego of all 

other acts and is not a real part or phase of the experience, yet, apart from 

its "ways of being related", or "ways of behaving", it is completely empty 

of essential components. It has no content that could be unraveled; it is in 

and for itself, indescribable: pure Ego and nothing further." 19 It 1s 

something that "transcends" the acts. But the "something 1s 

indescribable". The acts of empirical consciousness, on the other, are 

necessarily related to the Ego. The pure Ego lies in them and operates in 

them. It behaves in different ways in so far as it relates itself to the acts 

and thereby to the objects of experience. The pure Ego is variously 

describable only when we see it as living in the acts. But if we ask: Is the 

pure Ego something over and beyond the stream of pure consciousness? 

Husserl would not admit such a pure Ego. 
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The most elaborate description of his conception of the Ego 1s 

found in the Cartesian Meditations. 

In the Ideas I Husserl upholds the notion of pure Ego as 

distinguished from the psychological or empirical ego. The ego is 

specifically admitted as the ego-subject 

Even before the Cartesian Meditations were undertaken the 

specifically Cartesian question posed is: What would be left unaffected 

and would perhaps exist as apodictic if the whole world did not exist? 

Husserl responds that in reflection about the possible non-being of the 

world, the ego, as that which experiences the world along with 

experiencing life, was presupposed. "It thereby proves for Husserl that 

the ego, with its life is a sphere of being which can be posited by and for 

itself - even if the whole world does not exist and even if every position 

taken on its existence is inhibited?0 

III 

The Cartesian Meditations provides a good over-all picture of 

transcendental phenomenology. The motifs of Cartesianism are strongly 

or faintly imprinted in different texts of Husserl, e.g., Logical 

Investigations, Ideas I, First Philosophy and in different unpublished 

treatises and lectures. The Cartesian Meditations consists of a series of 

lectures delivered by Husserl at the Sorbonn, Paris in 1928. Beginning 

with a generous expression of indebtedness to Descartes Husserl portrays 

phenomenology as the historical completion of the subjective movement 

inaugurated by Descartes' Meditations. Husser! begins by saying that his 
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Cartesian Meditations are an explicit attempt to renew Descartes' 

programme of a reconstruction of knowledge. Husser! characterizes 

Deascertes' aim as "a complete reforming of philosophy into a science 

grounded on an absolute foundation."21 Accordingly, the first order of 

business for the Husserlian phenomenolgist is to locate "those cognitions 

that are first in themselves and can support the whole storied edifice of 

human knowledge", with a view to "constructing on their basis a science 

governed by the idea of a definitive system of knowledge ... "22 The 

programme that Husserl sets for hhnself is that phenomenology is be 

characterized as transcendental phenomenology of knowledge. However, 

the theory of knowledge is inseparable from the philosophy of the ego 

qua the knowing subjecL Hence, Husserl's phenomenology is not 

"transcendental theory of knowledge" but also "a science of 

transcendental subjectivity"; it is not only epistemology, but also at the 

same time "pure egology". Here, too, Husserl intends to follow the lead 

of Descartes' ,Meditations attempting to "renew with greater intensity the 

radicalness of their spirit . . . . to uncover thereby for the first time the 

genuine sense of the necessary regress to the ego."23 

He says, phenomenology may be termed neo-Cartesianism. 

Husser! proposes to begin with Descartes' point, the pure ego 

cogito and lead from there to transcendental phenomenology. The ego 

cogito indicates the way to the province of transcendental subjectivity, 

which is the domain of certain and first being. This is in consonance with 

Husserl's manner of speaking in the Ideas I that phenomenology as an 

apriori science, sets out the indissoluble essential structures of 

transcendental subjectivity which persists in and through all imaginable 

modifications. Notwithstanding this reliance on Descartes' radicalism, the 
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taking up of Descartes' attitude. Husser I does not, as we shall see, share 

any of the doctrinal contents of his philosophy. 

Even though the Cartesian Meditations shares and reiterates many of 

the themes and contents of Ideas I, this work is important, on its own 

merit, for a number of reasons. 

1. Criticism of Descartes' method of doubt, 

2. Way to the attainment of the realm of transcendental subjectivity 

respect of its universal structures, 

3. The constitutive activity of consciousness and 

4. The analysis of inter-subjectivity. 

1. Husserl criticizes Descartes for failing to realize to the fullest 

extent the implications of the absoluteness of the Cogito. Descartes fails 

to take the transcendental tum. The error that Husserl detects in Descartes 

is to conclude from the cogito to the existence of a substantial subject: 

whereas if Descartes had confined himself to the data of consciousness he 

would have found in the cogito only the essence of subjectivity - that is, 

pure consciousness, pure cogitations.. Husserl turns to Descartes with 

new eyes. Descartes, through his method of doubt, was mistaken in 

treating the epistemological subject as the same kind of entity 

ontologically, as an object in the world. He says:. Husser! seeks to rectify 

the error. According to him, what the cogito first contributes is an 

apodictic certitude of the subject afforded by the very fact of 

consciousness. It is not the certitude which Descartes thought he had 

found in a substantial subject of consciousness: it is rather the certitude of 

a subject free from all the contingent elements of factuality, leaving only 

"pure consciousness" or subjectivity as such. The ego cogito becomes 

meaningful only when it becomes ego cogito cogitatum. The Cartesian 
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certitude, in Husser!' s opinion, only becomes fruitful when the ego cogito 

is given a content. It becomes fruitful because the content is known with 

the same apodictic certitude as the cogito itself. It becomes ego cogito 

cogitatum. 

This necessitates the development of a technique, epoche [dealt 

with in the foregoing discussions]. The epoche, which Husser! 

reintroduces in the Carteian Meditations does not always remain separate 

from reduction. It will "put in parenthesis" the transcendent realm. The 

epoche is clearly in a certain sense Cartesian doubt. But Husserl insists 

that it is smnething essentially different. To doubt reality is to take a 

position with regard to it and this Husserl will not do. Reality simply 

not enter into the question of what things are. Here another difference 

with Cartesianism emerges. In Descartes' doubt the purpose is to 

eliminate it when certitude is gained. Doubt is provisional. On the 

contrary, once epoche is put into operation it is never retracted. 

2. Epoche or phenomenological reduction discloses the transcendental 

structures. The transcendental subjectivity effected by reduction is not a 

metaphysical subject- a subject in the Cartesian sense. It is subject in the 

sense of conscious expenence, "consciousness" in the "widest 

connotation", which "includes all experiences" whether they be of pains, 

trees or numbers, in their intentional bi-polarity. According to Husserl the 

transcendental subject cannot be dissolved into nature for in that case 

what gives nature its sense would be missing "The attempt to conceive 

the universe of true being as something lying outside the universe of 

possible consciousness, possible knowledge ... possible evidence... is 

nonsensical." 24 We have mentioned that in the Cartesian Meditations at 

the outset is the demand that philosophy begins with apodictic evidence. 
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The evidence for the world is proved not to be apodictic, and the world is 

putin the "Cartesian overthrow". The transcendental subjectivity remains 

and includes in itself the world as phenomenon. The word "includes" is 

metaphorical; it does not mean that the world is put into subjectivity as 

objects are put into a box. It means that the whole world, in all its 

meanings, has to be rethought as an accomplishment of subjectivity. 

Meaning, for Husser!, does not mean linguistic meaning, but signifies 

"giving meaning" or "articulating" or "constituting" objects of 

experience. The transcendental subjectivity is responsible not only for the 

meaning or sense, but it is consciousness for which there is a world. 

Husserl criticizes Descartes for his failure to take this transcendental turn, 

the pure sense of the transcendental epoche and consequently, his failure 

to penetrate the proper domain of philosophy -the transcendental level. 

3. It is easy to suppose from the above that transcendental subjectivity 

as the universal, apriori source of objectivity is a ready1nade center of 

conscious activity which produces objectivity when the occasion arises. 

As Quentin Lauer says "A subject is not by the mere fact of being a 

subject the apriori source of all objectivity" 25 It is indeed the fact that 

subjectivity constitutes every kind of objectivity. That is truly objective 

which has been constituted in accordance with the necessary laws of 

subjectivity. Still in order that subjectivity be the "evidence" of 

objectivity it must be known as thus constitutive. How can it be so 

known? Husserl's answer is that subjectivity parallels objectivity so 

closely that it develops along with the latter. This is Husserl's genetic 

phenomenology. Genesis does not mean origin. It means development, or 

manifestation. Complex objectivities cannot be constituted unless 

subjectivity is rendered gradually capable of the 1nore complicated 

through the constitution of simple objectivities. The subject is precisely 
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the subject in constituting objects. In constituting the object the subject 

contributes itself. We may speak of two sides of constitution. The 

transcendental subject is inseparable from its acts. Not only that, it is also 

inseparable from the objective correlates of the acts. Objects are objects 

only for the subject. Conversely, the subject is subject because it has 

objects. It is constituted a subject by its relation to object. "The ego is the 

identical pole of the subjective processes but 'this' centering Ego is not 

an empty pole of identity." 26 It is not a substantial Cartesian subject. It is 

the substrate of a vital series of habits, the flowing life of experiences. 

The ego lives and has these experiences in question. The unity of 

transcendental is more than the unity of the actual continuity of 

expressions. The continuity would be broken deep sieep. The unity 

the continued subjective identity which every passing act of 

consciousness leaves the ego the potentiality capable of a subsequent act. 

Husserl explains this with an example. If I 1nake a decision in favour of 

something the fleeting act passes out but the decision persists with me as 

long as the decision is accepted by me whether I become passive or sink 

into heavy sleep of live in another act. These dispositional mental states 

give the ego a continued subjective identity constituting it as a stable and 

abiding ego on the basis of its own convictions. This permits the subject 

to say "I", not to be an abstract subjectivity but a concrete subject. Thus, 

in Cartesian ~Meditations we notice a shift in Husserl' s concept of the 

Ego. In his earlier writings he had recognized the self-presence, presence 

to itself, of the Cogito and had stressed that one's intuitive grasp of inner 

mental processes were apodictic. Now he comes to see that the Ego is 

given in temporal profiles thus beginning to speak of the historicity of the 

Ego. 27 Thus, Husserl comes to believe that the self-constitution of the Ego 

is the source of all other constitutions. 
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4. Husserl' s concern with the analyses of inter-subjectivity are 

collected in three volumes of the Husserliana, XIII-XV which shows the 

extent of his interest in the subject. Here, we shall remain confined to his 

analysis in the Cartesian Meditations mainly. Husserl especially dealt 

with the topic in the Fifth Cartesian Meditation. In the Ideas II, published 

posthumously, Husserl would accept the claim that any consciousness of 

1nyself as a distinctive individual seems to involve some at least possible 

consciousness of another person. Husserl' s question is how we can 

account for that consciousness of another person. Through the reduction 

that issue becomes problematized. The world cannot appear to me as it 

does to another person nor can that other person appear to me as he does 

for himself. In the natural attitude my consciousness of myself is 

relation to other individuals; through the reduction that consciouness of 

other individuals needs to be understood. As Husserl puts it there: "In the 

comprehensive experience of the existence of an other we understand him 

without further ado as a personal subject and as such in relation to objects 

which we are also in relation." 28 The problem is: How does the other 

enter into my consciouness? How is the other constituted for me? There is 

the problem of the other in epistemology, the problem of the knowledge 

of other minds. This poses a problem for Husserl in view of his doctrine 

of transcendental subjectivity. This problem as seen by Quentin Lauer 

stands thus: 

... the problem of the other, known as a subject is 

not confined to phenomenology. Every philosophy 

must recognize among its field of objects one 

object which is like none of the others; it is 

presented not only as known by the knower but 

also as knowing the knower. The difference is that 
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to be subject means to have expenences; to be 

experienced as subject is to be experienced as 

having expenences. Somehow, then, the 

experiences of others must form part of my 

intentional life without at the same time being my 
. 29 expenences. 

According to Husserl, transcendental subjectivity 1s the 

transcendental sphere of !-myself. It is the sphere of radical privacy. I 

take myself as the only living cons.cious thing in the world. By bracketing 

everything that is alien I treat every psycho-physical organism in the 

world as if it has no subjectivity or living consciousness. In bracketing 

everything that not-me, all forms of life and activity that is not 

immediately intuited by my own consciousness must be bracketed as 

well, including all conscious life as well as all cultural objects. Things are 

only shapes with no consciousness attached to them. What I am reduced 

to is my own ego, my own structure of consciousness, what is actually to 

me given originally. And it is this alone which I hold as the apodictic 

evidence of transcendental self perception. In the Fifth Cartesian 

Meditation Husserl describes the transcendental reduction to "one's own 

sphere" as follows: 

This reduction to my transcendental sphere 

of peculiar ownness or to my transcendental 

concrete I -myself, by abstraction from 

everything that transcendental constitution 

gives me as Other, has an unusual sense. I 

find myself differentiated and contrasted; 
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myself and others. If I "abstract" . . . from 

others, I "alone" remain?0 

The reduction to the sphere of awareness eliminates anything living 

or conscious that is not me; [I even no longer engender experience of my 

own body. This means that only my ego is given absolutely whereas my 

body is given appreceptively. In reducing the world to exclude all that is 

alien to the self Husserl brackets the subjective life of others. What is 

given in terms of the world is not what is ours but what is mine. This 

unique stratum of my world is a founding stratum what Husserl calls the 

"first stratum" in my psyche. Husserl has frequently been accused of 

methodological solipsism. In such an interpretation Husserl's suspension 

of belief in the existence of the external world and other minds leads to an 

inner domain in which "we forget the world in the phenomenological 

reduction in favor of inner experiences that are intelligible independently 

of their relation to the world." 31 This claim is that Husser! then attempts 

to reconstruct the intersubjective world on the basis of this self, 

methodologically assumed to be alone. But it is important to note that the 

reduction to privacy is not the negation of the public. Husserl was not 

unaware of this problem. In the very beginning of the Fifth Meditation 

Husser! raises the problem whether the "1neditating "I, the "absolute 

transcendental ego" do not become "solus ipse". He raises the question: 

But what about other egos, who surely are not a 

mere intending and intended in me, merely 

synthetic unities of possible verification in me, but 

, according to their sense, precisely others? Have 

we not therefore done transcendental realism an 

injustice? 32 
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However, as Husser! unfolds his reflections on the other, he 

observes that the transcendental ego is not a solipsistic ego. Solipsism, 

Husser! admits, is simply non-sensical for it posits that nothing exists 

outside the self. But the phenomenological ego reaches no such 

conclusion. If solipsism posits that nothing exists outside the self then 

Husserl concludes that phenomenological reduction does not deny 

existence but rather merely brackets existence. Reduction does not make 

a metaphysical or ontological judgement about existence. It rather 

withholds judgment by placing existence in suspension. Even more, for 

Husser!, others appear or present themselves to me within the 

transcendental field of inquiry. And it is by virtue of this transcendental 

clue that the human other comes to me from beyond the reach of my own 

absolutely given experience, in terms of what Husserl describes as the 

"noematic-antic mode of givenness of the other." 33 In other words, 

through the others appearance I am motivated not to experience the world 

as a private world, but rather as an inter-subjective one. 

Husser! always insists that the sphere which comprises my own 

world represents the extreme limit which IS attainable by 

phenomenological reduction. This is "first" and it must be attained in 

order to constitute the experience of "an other ego distinct from me." 

Without having that latter idea I am not able to have the experience of an 

"objective world". But I do not need the experience of an objective world 

or of another ego in order to have "my own world". That "my own 

world", and the very conditions of my meaningful experience, presuppose 

other selves and an objective world which can as a matter of fact never be 

suspended, are facts which are genetically prior to the phenomenological 

method, and are not altered by the adoption of that method. 
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Husserl distinguishes the "nature" which remams after the 

"reduction" from the nature of the sciences, which abstract all psychic 

elements. In my own reduced ·world, or "nature", I find my body, 

distinguished from all other things by the fact that it is organic. Body

image is constituted according to tactile sensations that are always 

localized and embodied. This means that embodiment is constituted by a 

sense of localization of conscious acts that occur as localizations in my 

body. Hence, my hand, now resting on the table, is not an object for 

consciousness. Rather, it is localization where consciousness finds itself 

as belonging to a primordial here, as the place where I build up over time 

a sense of myself as embodied. If I reduce another to me, to "my sphere", 

I obtain material bodies, but if I reduce myself as a man I arrive at my 

organis1n and mind or at myself as a psycho-physical unity, and at the 

me-personality. This is what belongs to me in exclusive manner and it 

intuitively forms a coherent unity. 

It now becomes imperative to demonstrate the reality of other 

minds. A direct experience of another ego is ruled out because it would 

then be nothing but a part of my being to me. It is, therefore, held to be 

necessary to use a kind of mediate intentionality. Although this appears to 

leave the deep level of the "primordial world", the latter nevertheless 

remains fundamental. The new intentionality represents a "co-existence" 

which can never be present "in person". The type of experience which 

meets the need is an act which makes others "co-present"; an act of 

perception by analogy which Husserl calls "appresentation". The other 

body resembles my own and leads me to conceive "by analogy" that it is 

another organism. 
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Husserl gives an explication of the sense of "appresentation". The 

other's body is for me a body in the mode There. Its manner of 

appearance does not become paired with the mode of my animate 

organism in the mode Here. It brings to mind the way my body would 

look "if I were there". Husser I says, 

" ... the external body over there receives analogical 

from mine the sense, animate organism, and 

consequently the sense, organism belonging to 

another "world", analogous to my primordial 

world.' 34 

It is possible to take the simple determinations of "here" and 

"there" as corporeal characteristics and to realize through them a 

distinction between this body here and that body there, which is 

ultimately a distinction between two subjects. I can comprehend the other 

as subject as having the experiences I would have if I were there. This 

demands that the subject already have had a series of experiences in 

which the same object is recognized as the same from "here" and "there". 

For Husserl, appresentations have their own form of verification, 

smce the experience of the other is not given originally, though the 

experience of his body is originally given. In the experience of the other, 

we have an experience that presents itself as genuinely unfulfillable by 

me, but nevertheless within that something is indicated. The experience 

of the other is based on a kind of verifiable assertability of what is not 

originally accessible. As Husserl says: 
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The character of the existent "other" has its basis 

in this kind of verifiable accessibility of what is 

not originally accessible. Whatever can become 

presented, and evidently verified, originally - is 

something I am; or else it belongs to me as 

something peculiarly my own. Whatever, by virtue 

thereof, m that founded manner which 

characterizes a primordially unfulfillable 

expenence - an experience that does not give 

something itself originally but that consistently 

verifies something indicated - is "other". 35 

Husserl describes appresentation in several ways. He says that the 

ego and the alter ego are always given in an original "pairing". On the 

basis of these pairing experiences I experience the other as another body 

like myself Husserl also speaks of "harmonious behavior". The 

experienced animate organism of another continues to present itself as 

actually an animate organism, solely in its changing but incessantly 

harmonious "behavior". Every potentially verifiable, further experiences 

within the horizon are harmoniously synthesized. "The organism 

becomes experienced as a pseudo-organism, precisely if there is 

something discordant about its behavior." 36 

"Indications", "apperceptions", interpreted as "pairing" or 

"appresentation" of harmonious experiences, these are experiences of the 

other as another body like myself. Husserl always believed that when I 

perceive other persons, I perceive them in sensuous manner as living 

animate bodies and realize that their bodies are expressive of their 

psychic selves. But he did not appear to think that the other self can be 
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grasped immediately and fully. The other body resembles my own and 

leads me to conceive "by analogy" that it is another organism. A sharp 

distinction is drawn between apperceptions which pertain to the 

primordial sphere and those which appear with the meaning of another 

ego thus adding new meaning. 

We may now summanze the steps in Husser!' s analysis of 

intersubjectivity. They are: (1) My animated body (Leib ), infallibly 

perceived as a material object, (2) my self, as the psychological subject of 

objectifYing operations: (3) the body of the other(Korper), as an object 

resembling my body, (4) the transference of subjectivity or conscious 

experiences to the other body on analogy from my own case. reflects 

also a distinction in the mode of constitution subjectivity in myself 

in others. In my own case, constitution of the self comes first, constituted 

as correlative of all objectivity. With the other subject the process 1s 

precisely the reverse- first objectivity, then subjectivity. 

Husserl argues that although one's ego is alone absolutely certain, 

it cannot have experience of the world without being in intercourse with 

other egos. It must be a member of a "society of monads". The notion of 

the ego in terms of the Leibnizean notion of the monad already appeared 

in Philosophy as a Rigorous Science[l9l0-1911] and in Ideas II. The 

"monad" is Husser!' s name for the whole concrete conscious life of an 

ego taken as the full set of all its intentional experiences, both actual and 

possible. It is the complete blue print of a life as it were.37 Husserl speaks 

of monadization of the transcendental ego and of the self as a "monad 

with windows". 
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There still remams the constitution of humanity or of the 

community. When Husserl speaks of the intentional analysis of the 

community he has in mind the plurality of the acts of the ego which 

penetrate into other egos by means of experience of appresentation of 

other egos. Such acts "go from me to you" and are the social acts which 

are necessary to establish the possibility of communication between 

human persons. It must be a member of a "society of monads". The 

consciousness of the other as a subject, as sharing a com1non surrounding 

world with me is developed in the draft of the Ideas II which predates the 

Cartesian Meditations. As Husserl puts it there: "In the comprehensive 

experience of an other we understand him without further ado as a 

personal subject and as such in relation to objects to which we are also in 

relation. "38 

This has been interpreted as an understanding of intersubjectivity 

on the basis of a "communicative surrounding world". This supplements 

Husserl's account of intersubjectivity in the Cartesian Meditations. This 

means that I perceive the other person in this sense as relating with me to 

the same objects and as doing so in a manner which allows for a common 

understanding of these objects. In other words, I perceive the 1neaning of 

the object to be not simply what it 1neans for me, but rather what it means 

for other persons sharing with me the same surrounding world in which 

that object appears. It is on this basis that Husserl can go on to speak of 

the agreement between persons. Such agreement is constituted through 

the mutual relation of interaction between persons. Such interaction 

involves directedness towards another in terms which can be understood 

by that other. Communication is not between discreet subjects but rather 

subjects of a communicative world, who base their understanding of 

things on shared, common meanings. Such common or shared meanings 
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would not have been possible in they were founded in my own subjective 

acts.39 

From our foregoing discussion of intersubjectivity in Husserl, we 

may say that classical transcendentalism differs from Husserl's 

transcendental subjectivity. Kantian transcendentalism never considered 

the consciousness of others as a problem and this can be explained by 

seeing that it never considered its own activity or its possibility as a 

philosophical problem. Kant assumed that all knowing subjects take part 

in the same transcendental consciousness as rational human beings. So 

the transcendental foundation that he discusses is as much others as it is 

ofhis own. 

It will perhaps not be out of context to situate the problem of 

intersubjectivity within the larger problem of alienation. It is a persistent 

problem in the intellectual concerns in Germany in post-Kantian era. It is 

clear in Fichte, Schelling and finds extensive articulation in Hegel's 

Phenomenology. Marx speaks of "alienated labor". Sartre's writings are 

also sensitive to the problem of alienation. Ways, too, are shown to avoid 

this state of alienation, raising the question whether de-alienation is 

another form of alienation. Husserl's inter-monadic world is constructed 

on the claim that the ego implies the existence of the other. To doubt the 

existence of the other is to doubt one's own existence. For Husserl, the 

other is some sort of a regulative concept, a supplementary category to 

help us understand the world. 

Before we close this chapter we want to draw attention to the 

enigmatic character of Husserl's concept of transcendental subjectivity. 

The transcendental Ego is the subject for the world. It is at the same time 
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the being that is object in relation to the world The very truism of 

coincidence in man of subjectivity in the form of object in the world and 

and of subjectivity in relation to the world poses for phenomenology a 

theoretical problem in itself. The question is, are transcendental subjects 

who function constitutively for the world, men? The reality-status of the 

mundane I and of the being-status of the transcendental Ego won through 

the performance of epoche, the opposition of the pure Ego and the 

empirical ego and that the "essence-wise" and ''factual' definitions 

on the ultimate analysis, to be taken into consideration. This problem 

posed by Sundara Raj an in the following way: 

... the formation of the personal self, the 

constitution of my own ego in the sense of natural 

and worldly self; it is this which is the primary 

paradox. Husserl tells us that the transcendental 

ego, as it were, becomes the human ego of worldly 

mundane experience by means of a certain 

apperception; elsewhere he says that the 

transcendental ego takes itself to be a worldly 

human ego. The indeclinable 'I' appears as the 'I' 

of the first person, 'I-the man'. It is this idea of 

self-constitution which is the deepest enigma of 

the Husserlian phenomenology.40 
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CHAPTER IV 

THE DISCOVERY OF THE LIFE-WORLD 

The idea of the life-world, as conceived by Husser! in his The Crisis of 

the European Sciences and Transcendental Phenomenology,1 is seen as a 

discovery. Yet, it is not quite unrelated to what Husserl had achieved in 

his phenomenological career. It is related both to his concerns with the 

world and his transcendental philosophy. But the relation is different 

each case. On the one hand, the life-world "appears to be a return to, and 

re-emphasis of the idea of the natural standpoint .... On the other hand it 

also seems to stand for limiting the transcendentalism and sovereignty 

the subject of transcendental phenomenology."2 Yet, the theme of 

life-world as Husserl presents it has bearing on different aspects of 

transcendental phenomenology- its method and research subject matter. 

So, in a way, it is something new, novel, a discovery and at the same time 

a re-interpretation. We have already pointed out, in the very first chapter 

that the titles of Husserl's major published works are subtitled 

"introduction" to phenomenology. An introduction is deemed necessary 

to provide access to fresh problems and radical transformation of enquiry. 

I 

The Crisis of European Sciences and Transcendental Phenomenology 

(henceforth The Crisis) was Husser!' s last work which he himself 

prepared for publication before his death. It remained unfinished though. 

Nonetheless, it is the work which has attracted more critical attention than · 

any of his other works. For, although it was conceived of as an 
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"introduction" to phenomenology - as was also the case with Ideas I, 

Formal and Transcendental Logic and Cartesian Meditations - The 

Crisis obviously contains something completely new inasmuch as it 

documents the often discussed "tum" in Husserl's later philosophy. 

According to some Husser! scholars, this "turn" evidently cannot but 

mean Husserl's tum away from transcendental phenomenology.3 More 

balanced assessments of this work are now in vague. 

The celebrated work of Husserl, i.e., The Crisis is highly important 

in contemporary philosophy for its key term, Lebenswelt, life-world. The 

problem of the life-world forms the subject matter, of Part IliA of The 

Crisis. But it is not an altogether novel conception, for Husser!. The 

"Lebenswelt" is a rather predictable outgrovvth of his earlier works. This 

term appears even before The Crisis in Formal and Transcendental 

Logic 4 and in Experience and Judgement5
• We may also trace the 

beginning of the thematic of the Lebenswelt back to Ideas II6
, when 

Husser! pointed out the need for a genetic phenomenology to supplement 

the static analysis that had been the hallmark of his work in mid-career, 

that is the period around the time of Ideas I. 

In tracing the development of Husserl's thought, J.N Mohanty 

observes that in his later writings there was no radical transformation of 

the motifs and themes of the Gottingen period. They were reinforced with 

shifts in importance. He remarks, "not even the theme of the life-world 

was a completely new discovery.7 However, this concept came for 

thorough development in The Crisis. 

What does that word "life-world" mean? The juxtaposition of those 

two words is intriguing but not surprising. The concern for the world, out 
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there, permeates the history of thought; similarly, the curiosity for life is 

also as ancient as philosophy. The different philosophers and scientists 

have been interested in investigating and explaining the world out there. 

Many of them were curious to explore the inner secret and dynamism of 

life. We all know about Descartes' Discourse on Method and 

Meditations8
• But we should not forget that his keen interest in the nature 

of the world led him to prepare the text of Le Monde. We also know 

about Henry Bergson who described life as the primary inner experience 

and explained how this "original elan vital" pervades the whole 

evolutionary process. 

It was Wilhelm Dilthey, the noted historian-philosopher, 

centered his philosophy on the notion of life. The life a mere 

biological concept. It encompasses the entire external, physical and socio

cultural environs of human beings. Hence, we must remember the 

contribution of Dilthey and there are enough reasons to presume that his 

Lebensphilosophie plays an important role in Husserl's formulation of the 

content of the life-world. Husserl could not ignore Dilthey' s philosophy 

of life. Dilthey, together with Heidegger, 1nade him to review his attitude 

towards the then science and positivism. Husserl inherited the 

_Nature/Geist, Nature/Spirit distinction from the late 19th century debate 

between Wilhelm Dilthey and the Neo-Kantians. This debate had a 

decisive impact on the categories and terminologies Husserl used to 

situate the discipline of phenomenology within the modem scientific 

enterprise in general. The categories important for our purpose are the , 

pre-theoretical natural attitude and the environing world ( Umwelt). 

However, it was Husserl, who first used the integrated concept 

Lebenswelt, conjoining the concept of life, which we all experience, and, 
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the concept of the world, which is to be investigated by the scientists 

mainly. The unity of the concept of the life-world retains the importance 

of the constituent elements but it also reveals some gestalt quality of 

synthesis. It shows the inalienable interconnection between our lives and 

the world we inhabit. We cannot conceive of our life apart from this 

world, nor can we conceive of the world apart from the perspective of any 

living beings. When we experience and explain the world it is only from 

the point of view of a concrete living person. Of course, it may be 

possible to bracket the one concept from the other, i.e., we can suspend 

judgment regarding one and focus our attention on the other - but all such 

suspension is possible only at the level of speculation. On the level of 

practice or actual experience, there can never be any such abstraction. 

This shows the inevitable interconnectedness of our life experience 

world. 

The life-world is the world of immediate expenence. For this 

reason, in some passages of The Crisis, Husser! describes it as the pre

predicative world and its experience as pre-predicative experience. The 

life-world is often described as "pre-given", or "already there" or "pre

theoretical". It means the life-world is prior to all theory; it is a pre

theoretical attitude of naive world life. By this Husserl means that there 

are no theories in it; it is full of surprises. The experience that fire bums 

or gives heat is an element of the life-world. The world of a child is a 

perfect example of a lived world. But there are also other descriptions. 

Husser! refers to it as "the world of immediate experience", prior to any 

conceptualization. In the Formal and Transcendental Logic of 1929, 

Husserl insisted upon what he called the life-world as the fundamental 

order of existence. In Experience and Judgment, Husser! defines 

phenomenology as a Rickgang a~if-die 'Lebenswelt', a going back to the 
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pre-predicative or pre-thematic region of experience which is prior to any 

thought and judgment. By life-world is meant, the world as we encounter 

it in everyday experience, the world in which we pursue our goals and 

objectives, the world as the scene of all our human activities, praxes. Not 

only must the life-world be distinguished from the universe of science in 

the specific modem sense - the universe of science being constructed and 

not immediately experienced - but the experience of the life world, which 

is perceptual experience, must also be taken in its original immediacy, 

i.e., as we have it independently of and prior to conceptualization of any 

kind. The life-world is the object of an immediate experience (intuition) 

which is the necessary part of departure of phenmnenological research. It 

is by a return to the Lebenswelt as such, Husser! says, that we will 

overthrow the dogmatic positions of "standpoint philosophies, like 

empiricism, realis1n, naturalism, idealism, etc., which are prejudiced by 

an interpretation of experience antecedent to experience itself.9 

Husser! called his philosophy an archeology of human experience, 

a search for the ultimate, constitutive functions of experience of the world 

as the world of human consciousness. The function of phenomenology 

truly becomes archeology of human experience in the most radical sense 

of a digging-down-to, an uncovering the pre-predicative and pre

consciOus structures of experience which are the essence of 

consciousness. Now, the life-world is also described as a 'cultural world' 

- the basic human world, the communal world, where the community 

lives. This basic human world is constituted by human praxis or activity, 

oriented to practical ends and laden with linguistic tradition. This world 

has a very social or inter-subjective character. It is different from the 

immediate world of perception. It is not the world which we could find 

with our bare eyes because it is shadowed by theories. How are we to 
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reconcile the two? David Carr says, "Such a world could be pre

theoretical but could hardly be called pre-predicative. And of course its 

very social and inter-subjective character places it, on Husserl's earlier 

scheme, in a secondary position in regard to the imtnediate world of 

perception." 10 

We may say that what Husserl means is that the cultural/social 

world could be pre-theoretical, pre-predicative. Although the life-world 

includes the social and cultural world, the basic substratum is the sensible 

phenomenal world. Husserl gives us vivid description of the life world. 

This can be recounted in Husserl's own words: 

... the life world, for us who wakingly live in it, is 

always already there, existing in advance for us, 

the "ground" of all praxis whether theoretical or 

extra-theoreticaL The world is pre-given to us, the 

waking, always somehow practically interested 

subjects, not occasionally but always and 

necessarily as the universal field of all actual and 

possible praxis, as horizon. To live is always to

live-in-certainty-of-the-world. Waking life is being 

awake to the world, being constantly and directly 

"conscious" of the world and of oneself as living 

in the world, actually experiencing [ erleben] and 

actually effecting the ontic certainty of the world. 11 

Another significant feature of the life-world in The Crisis is that 

the life-world is an actual world of hmnan beings, of embodied 

consciousness in which the psychical and physical aspects are fully 
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integrated. In a long section of The Crisis12 Husserl speaks of the 'living 

body' functioning as an ego, primarily through seeing, hearing, lifting, 

carrying, pushing and the like. The data of sense experience are 

coordinated and structured on the basis of bodily movements. This may 

signify a difference from Descartes. For Descartes a subject may be 

disembodied existence. For Husserl of The Crisis will not speak of a 

disembodied subject. 

In this context, that is, in the context of being an ego through the 

living body, Husserl emphasizes the distinction between German Leib on 

the one hand, and Korper on the other. 13 The first is always said to 

signify the body of the subject, which has a radically different function in 

perception from that of other bodies (Korper). Through this analysis 

Husserl intends to show the subject's involvement in the life-world. This 

idea was developed further by Merleau-Ponty in his Phenomenology of 

Perception. 14 He followed it up in his reflections on language. Language 

cannot be thought of independently of the bodily processes that give rise 

to speech. Speech does not emanate from. 'pure ideas' or 'pure meaning'. 

To understand speech, "we only have to lend ourselves to its life, to its 

1novements of differentiation and articulation and to its eloquent 

gestures". 15 

II 

This description of the life-world in The Crisis as the primary horizon of 

all our life praxes and life interests comes very close to the description of 

the natural world in the Ideas I and the involvement of the human activity 

with tools, implements, etc., as useful, in Ideas II. 
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Here, there is an unmistakable shift from seeing of essences to 

perceptual experience. The philosopher who characterized his own 

thought as the 'phenomenology of essences' corrects this attitude to some 

extent in his last work. If the world is there as pre-given, if living means 

living in the world, it is because "the world announces itself along with 

the appearances of every particular mundane existence with which we 

might be dealing". 16 

The life-world becomes a theme for Husserl in two respects" First, 

he found in it the "ground of sense" of the sciences. Second, he took it as 

the guiding clue for a transcendental phenomenological return "the 

ultimate life". Its sense-constituting achievements confer sense not only 

on all the sciences but also on the life-world itself. Husserl was never 

tired of emphasizing the phenomenality or givenness of the life-world. As 

the foundational order of existence, the life-world is foundational. It 

underlines all other orders, including the conceptual orders, like those of 

logic and mathematics; also the several cultural domains belong here. On 

phenomenological grounds all orders of existence have to be accounted 

for in terms of specific acts and functions of consciousness. But the 

privileged status of the life-world is manifest in that the mental functions 

in question operate upon and in this sense presuppose findings 

encountered in the life-world. This life-world is much more than the 

sumtotal of the physical objects. It is the horizon of meaning without 

which objects cannot exist, cannot be understood or interpreted as part of 

my life-world in which I act and react, with which I am concerned. It is in 

the life-world, in which I find food as a means to nutrition, or I find coal 

as a heating material, a hammer for driving a nail in, etc. These objects 

have, n1eaning as objects of use in the life-world. Though orders of 

existence other than the life-world preserve their specific nature and also 
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their autonomy with respect to the life-world, they can be understood 

only on the basis of the latter. In accounting for them, one has to start 

from the life-world. It is because of this that the life world becomes in 

Husserl's characterization, the ground of sense, origin of sense, 

foundation of sense. 

The Husserlian concept of the life-world is not unrelated to his 

concept of the world (we have just mentioned that). We do not mean to 

say that the concept of the life-world can be understood merely on the 

basis of his ideas about the world. Nevertheless, to see the problem of the 

life-world in its fullness, we have to understand the Husserlian problem 

of the world and the importance Husserl attributed to it. 

Husserl' s words quoted earlier from The Crisis bear striking 

resemblance to his concept of the natural world in the Ideas I, where the 

world is described as the world of facts and affairs, as well as the world 

of values, of goods, a practical world. What is important to note is that 

things in their immediacy stand there as objects to be used. The 

distinction between the two lies in that the natural world is suspended by 

the epoche to reveal the transcendental structures of consciousness. The 

life-world, on the other hand, is taken as basic, as foundational and as 

such there is no question of suspending it or putting it under brackets. It is 

in the second book of Ideas that Husserl' s attention turns to an exhaustive 

description of the idealized world of natural sciences, thereby allowing 

him to characterize the essentially different character of what he already 

called in this work the life-world. Here also we find a brief discussion on 

the principles of natural sciences. The natural science does not know such 

predicates as valuable, beautiful, nice, exciting, perfect, good, useful, etc. 

What we find are merely the objects measurable by the tneans of natura] 
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science, objects that are in short, mathematizable. The natural- scientific 

attitude is a theoretical attitude, "Nature is an object of possible 

knowledge but it does not exhaust the realm of such objects. Nature, as 

mere nature, contains no values, no works of arts, etc." 17 

However, it is in the long introduction to Experience and Judgment 

that the Husserlian notion of world seems to start gathering the character 

of the life-world, we know from its editor Ludwig Landgrebe that Husserl 

wrote the introductory sections of Experience and Judgment in 1935, the 

time when he was already at work on The Crisis. It is not unlikely that 

some of the motifs of the life-world as introduced in The Crisis would be 

discernible here. In this work, i.e., Experience and Judgment, Husserl still 

refers to the world as the 'existing world', as prior to any judgment of the 

subject, much in the manner of the Prolegomena and Ideas I. An element 

of novelty is the return to the lived world from the passively given world. 

Yet, what Husserl here calls life-world seems to be used in a sense 

equivalent to 'nature'. This life-world in which 'life' is pre-eminently the 

life of sense perception in its most elementary fonn, is not yet identical 

with the wider concept of life-world in The Crisis even though closely 

related to it. 

III 

What led Husserl to initiate the theme of the life-world? The most 

offhand answer is: Husserl introduced the idea of the life-world to meet 

the challenge of the crisis of the than science. In The Crisis, Husserl says 

"There is a general lament about the crisis of culture in which science is 

implicated". 18 The cultural crisis is originally seen as a crisis of the 
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natural sciences. Interestingly enough Husserl did not attribute the 

essence of this crisis to such facts as, say, the potential discovery through 

the sciences, of weapons of mass destruction. Rather he is interested to 

investigate the universal meaning of the natural sciences. In The Crisis 

Husserl claims that the natural sciences were originally only branches of 

the universal science of philosophy; in their development, they first 

became independent of philosophy, than they forgot their original role of 

explaining particular phenomena in the empirical world. These new 

sciences sought, rather to offer their own universal view of the world, and 

of man's place in it. In a sense 'crisis' refers to something far deeper. It 

refers to the crisis of philosophy in the literal sense of 'splitting apart' of 

philosophy from its authentic source and meaning. The crisis of 

philosophy is the loss of the dream of philosophy as rigorous science. 

Husserl says, "Philosophy as a science, as serious, rigorous indeed 

apodictically rigorous science - the dream is over.. . Philosophy is in 

danger, i.e., its future is endangered, ... " 19 But this crisis of philosophy 

as the loss of the dream of philosophy as rigorous science is only a part of 

the crisis of the sciences in general. 

'Crisis' when used with reference to science may have two quite 

different senses. In one sense 'crisis' means conceptual theoretical crisis 

in or within science; such a crisis develops when the available scientific 

data, concepts and theories seem to lead nowhere, and there crop up 

anomalies in scientific experiments. That is not Husserl's intended use of 

'crisis'. This is the sense in which Thomas Kuhn uses the word?0 In 

another sense 'crisis' means crisis brought about by the very attitude of 

science itself. This may be called crisis of science. Husserl is concerned 

not with 'crisis in science' but with 'crisis of science'. This is clear when 

he says in The Crisis, "This is a crisis which does not encroach upon the 
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theoretical and practical areas of special sciences. Yet it shakes the 

foundations in the whole meaning of their truth". 21It actually represents, 

according to Husserl, a collapse of the belief in reason. Modem science 

with its dominant positivism has lost faith in reason, a faith so vital for 

securing a mooring of science in our Lebenswelt. 

Crisis of science "concerns not the scientific character of sciences 

but rather what science in general had meant or could mean for human 

existence". 22 To be sure, science has made a generous progress and has 

contributed to our material welfare and prosperity. But frustratingly 

enough, it insists on excluding in principle precisely the questions whose 

answers we require most and these are "questions about the meaning or 

meaningless of the whole human existence."23 It insists that the scientist 

ought not to adopt any value position in his investigations. This non

evaluative position of science results in hostility towards or if not 

hostility, indifference to human needs and wants. Husser! says, "In our 

vital need science has nothing to say to us". 24 

The theoretical structure of science moves it away from the pail of 

our lived world. Science, as it were, becomes rootless resulting in a 

fragmented and fractured view of human existence and this is the 'crisis 

of science' according to Husserl. The crisis arises because scientific 

intellectualism losses itself in theories alienated from the world; it 

excludes precisely the meaning or meaninglessness of human existence. It 

remains indifferent to the questions, which are decisive for genuine 

humanity. The crisis arises because science forgets its original role of 

explaining particular phenomena in the empirical world. It seeks rather to 

offer its own universal vision of the world and man's place in the world. 

It forgets that as a theoretical, logical superstructure science requires a 
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foundation and that foundation is the Labenswelt. The cnsts begins 

because of the theories, which overshadow the lived world. Theories 

create, as it were, a screen between man on the one hand and his world on 

the other, so that the theories themselves appear as the lived world. Thus 

the crisis of sciences in general is a result of splitting apart science from 

its relation to the life-world, the source of all original evidence and 

intelligibility. The scientific of science has been called into question 

precisely because its original sense has been lost in its development into 

an abstract and formal technique. This 'technization' of science is an 

historical development from its historical beginning and original aim. 

Only a recovering of this beginning and aim can resolve the crisis - bring 

together again what has been split apart. 

With regard to the life-world, what is impressive in The Crisis is 

the detailed exposition of the modem science, and especially Galilean 

physics. Galileo inherited the traditional Euclidian geometry which he 

accepted as a self-contained science having no roots or foundations 

outside of itself. However, perceptual experience of common everyday 

occurrences within the world in which we live and within which we 

pursue all our activities, the life-world, is prior to, and underlies geometry 

as a "foundation of sense". In the life-world we encounter bodies whose 

spatial forms are determined within a more or less vaguely determined 

range of variability. Spatial forms, magnitude, etc., present themselves as 

variable and fluctuating under varying conditions. Practical necessities 

lead to the development of art of measurement, by which the lack of 

precision and relativity of the perceptual configurations are overcome 

according to the demands of situations and conditions of social life. The 

circularity of a cow-cart wheel is far from the ideal circle of geometry. 

But the practice of measuring, the technique of measurement is oriented 
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toward practical goals and tasks. Whatever measurement fits a g1ven 

practical situation is accepted as sufficiently accurate. 

Geometry arises by the process of idealization, a specific mental 

operation sui generis through which there is constituted a universe of 

ideal entities, ideal limit-forms, the geometrical figures in the proper 

sense. Such figures can be determined with absolute accuracy, i.e., 

exactness; their properties can be ascertained in a totally unambiguous 

manner. Moreover, geometry develops methods of constructing more and 

more complex geometrical figures out of a few elementary ones like 

straight lines, triangles, circles, etc. Geometry provides a method of 

overcoming the relativism of perceptual experience and the limitations 

the practical art of measurement. Geometrical methods yield a 

results valid in all situations and under all conditions. In other words, 

methods of geometry lead to the discovery of absolute truths, truths 

holding for everybody. 

Established, developed and practiced for centuries, the method of 

geometry grows into a technique which may be acquired and become 

habituated. This process is, at the same time, one of consolidation and 

obfuscation, i.e., obscurization of the historical intentional "origin" of 

geometry, viz., its rootedness in the pre-geometrical experience of the 

life-world. The latter remains what it is, and we continue living and 

pursuing all our activities in it, whether or not in the possession of the 

geometrical method or for that matter of any scientific method. In the 

life-world we speak of water and not of H20, we see the color red and not 

a particular wave length, we see coal as a heating material and not as 

cmnbustible and so on. In the process of origination of geometry from the 
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life-world, the last phase of the process, the accomplishment of result is 

retained but the process is forgotten. 

Now the question is: how to overcome the gap between the life

world and the theoretical constructs of science? Husserl recommends that 

science should return to the original insights, which were generated 

within the life-world. By removing the sedimentations which have been 

gathered on it by the formation of laws, theories, statements, teaching of 

these theories in academic institutions and by printing. 

There are Husserl scholar who feel that Husserl is too rigid in his 

stricture of science and that there are good reasons for rejecting his 

claim. 25 The first is that there is nothing wrong with the idea that the 

material world exists independently of consciousness and this idea is as 

old as philosophy itself. Secondly, Husserl's reconstruction is historically 

inadequate for it fits at best Galileo and Descartes only. Most 

philosophers of the 17th Century did not believe that the material world is 

'mathematical'. Matter is often thought to posses other 'primary' qualities 

besides the mathematical ones such Locke's "solidity". Finally Husserl's 

analysis is not quite clear, because he does not specify what exactly is 

hypostatized. The Newtonian point masses are indeed hypostatization. So 

are the waves and corpuscles theory of light. It is a part of the method of 

science that it cannot work without hypostatization. It seems that Husserl 

is not always fair to science; however, the value of Husserl's critique of 

science brings about the fragmentation of reason and the philosophical 

disorientation of modern science due to its lack of rootedness in the life

world resulting in the exclusion of all essential questions which are the 

questions of reason. No wonder that such a truncated view of science has 

nothing to tell us as we have already said (quoting Husserl) in our vital 
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needs. This almost seems to echo proposition 6.52 of Wittgenstein's 

Tractatus. "We feel that when all possible scientific questions have been 

·answered the problems of life remain completely untouched." 26 
· 

IV 

In this section, we intend to make certain observations on Husserl's 

notion of the life-world. He seems to play with different senses of the 

life-world. Does Husserl conceive of the life-world as a bare perceptual

experiential world, a fullfledged cultural-historical world? There is a lotof 

debate and the Husserl scholar are divided on this. 

David Carr27 argues that Husserl vacillates between the two 

conceptions. Another Husserl scholar, Iso Kem28 draws a similar 

distinction and maintains that while in Husserl's early writings(i.e., 

before 1920) the notion of a pre-theoretical world of natural experience is 

dominant, in The Crisis, the life-world are many rather than one and 

relative to the various cultural contexts. G. Soffer29 says that neither of 

these views is correct. Husser! in numerous passages of The Crisis does 

distinguish between the two senses of the life-world and also indicates 

their relations. Which of these is Husserl's position is not easy to say, for 

Husserl could not finish his project- part III of The Crisis. 

A second and related issue may be taken up. In so far as the life

world is understood as the concrete world of human experience, Husserl 

maintains unquestioningly that it is relative to a specific inter-subjective 

community but he also speaks of 'contact with other human beings'. He 

says, 
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... m our continuously flowing world-perceiving 

we are not isolated but rather have, within it, 

contact with other human beings. Each one has his 

perceptions, his presentifications, his harmonious 

experiences, devaluation of his certainties into 

more possibilities, doubts, questions, illusions. But 

in living with one another, each one can take part 

in the life of the others. Thus in general the world 

exists not only for isolated men but for community 

of 1nen; and this is due to the fact that what is 

straightforwardly perceptual is communalized. 30 

There is a plurality of life-worlds. Once the plurality and relativity 

are admitted the question of truth poses a problem. How do we account 

for the truth of the knowledge of the objects encountered in the world? 

Further, how would he accommodate relativism within his essentialistic 

framework? Indeed, Husserl's life-world has generated the same kind of 

puzzlement and controversy regarding the relativity and plurality of as 

has been generated by Wittgenstein's concept of the form of life. The 

controversy in this regard between Garver3 1 (only one fonn of life) and 

Hacker32 (many forms of life), is strikingly parallel to the Iso Kern- David 

Carr controversy regarding the life-world. At this stage we can only 

provide tentative answers to these critical questions. 

With regard to the relativity question we can say that relativity 

does not mean total breakdown in communication. One may not 

participate in the life-world of another but this does not suggest he cannot 

understand the goings-on in the life world of others. We may also note 

that social convention and practices differ from one community to 
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another. That need not particularly disturb us. These conventions which 

have become a practice with us are accepted unreflectively. They have a 

social role to play. They help smooth relations to others making certain 

activities more predictable and easier for performing and participating. 

They make it possible for one to relax in various social situations and 

reduce tensions. 

It is artificial to treat different cultures as self-contained systems. A 

fully individual culture is at best a rare thing. Cultures, sub-cultures, 

fragments of cultures constantly meet with one another, exchange and 

modify practices and activities. Social practices could never come 

forward with a certificate saying that they belong to genuinely different 

cultures, so that they were granted immunity to alien judgments and 

relations. It is true that when a society is exposed to another culture it is 

like a 'confrontation'. The new situation requires the society to confront 

it, to see beyond its existing rules and practices. People can 

react when they are confronted with another culture. They do so by~~···,..., 

their existing notions. The components of a given culture can always 

stress beyond the boundaries. However, the possibility of surmounting 

the boundaries is a matter of hope and aspiration. Even if there no 

in which divergent belief-systems and practices can be brought to 

convergence by independent inquiry or rational argument this fact will 

not necessarily imply relativism. Each outlook will still be making claims 

it intends to apply to the whole world not just to that part of it which is its 

'own' world. 
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v 

It has been claimed that, Husserl evolved a radical historicism in The 

Crisis. This is announced decades ago by Merleau-Ponti3 and more 

recently by David Bell34 and James Edie35 among others. Their claim is 

that Husserl's notion of meaning constituted in conscious experience 

changed. He came to see that the constitution of meaning was first and 

fundamentally, set in the Lebenswelt. And second that the meanings 

fundamentally and basically constituted in the Lebenswelt are all given 

us from historical, cultural, and social settings. In other words, though we 

may 'put' the world together, although we may 'constitute', we use, as 

ingredients, that which our time, our society, our culture give us. Thus, 

even though there may be some transcendental function of constitution 

which is characteristics of reason, or more generally the characteristic of 

any form of cognition, and which is time-escaping, time-less, 

(consciousness as viewed in phenomenology is an ideal timeless realm) 

the 'material' constituted is always temporal, historical, finite and 

contingent. Constitution is no longer an accomplishment of the 

transcendental ego; it is rather a social accomplishment; constitution is 

accomplished by 'we', and not by an 'I'. Thus, any adequate account of 

this world and our experience of it must be historical, which is but 

another way of stating the historicist thesis. 

Further, if we were to explore in more detail the specifics of how 

we constitute the Lebenswelt, which is our own, we would have to 

understand the insertion of tradition and historical 'pre

judgment/prejudice' into our lives as well as the configuring role played 

by expectation. In other words, we would need to make sense of our 

actual existential situation, we would move our phenomenological 
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investigation from the 'view from nowhere' 36 to the inescapable 

conditions and restrictions set on us by the undeniable and non-ignorable 

fact that we are creatures of time and place and hence, creatures bounded 

by history and finitude. The transcendental ego has become the existential 

subject. This is the claim of Bell and Edie. 

Anyone who reads The Crisis chapter dealing with the Lebenswelt 

will have to agree that the notion of layered, additive, genetic, historically 

conditioined, developmental meaning is the operative view of 

constitution in the Lebenswelt. This is not controversial. The controversy 

concerns the structure of that meaning - is it purely factual, historical, 

contingent; and the source of the meaning? Again, is it merely factual, 

historical, and contingent? If the meaning that makes up the intelligibility 

of the world, it must be traced back to the founding in the Lebenswelt. 

And if the structures and the content of meaning in the Lebenswelt are 

merely contingent and accidental and their source is only historical and 

incidental then there is a radical historicism that easily outstrips Dilthey, 

and introduces a degree of contingency into intelligibility that 

overradicalizes Heidegger's presence. In such a case, we could have to 

look to a Nietzsche, a Foucault or a Rorty to find a position as thoroughly 

free of the type of necessity Husserl had previously advocated for his 

entire career. 

But from what we have said so far we think it is rather that the 

'radical historicist Husserl' is the more difficult for interpretation to 

sustain. Indeed Paul Ricoeur poses a question that occurs to all discerning 

readers of Husserl who came to The Crisis after studying his earlier 

works, namely: how can a philosophy of the cogito, of the radical return 

to the ego as foundation of all being, become capable of philosophy of 
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history?37 So the question is not "Is there a developmental structure to the 

Lebenswelt?" Rather the question is: "What is the source of and the status 

of the intelligibility that arises in the Lebenswelt? Can we see necessary 

structure in the historical formations that inform the Labenswelt? It is not 

enough to say that they are historical, one must figure out what 

'historical' means for Husserl. 

Historical does not mean contingent, accidental which is the view 

of Heidegger. Husserl objects to it in "The Vienna Lectures" and in The 

Crisis. In Husserl's Crisis to say that 'all is historical' is readily to say 

that constitution is genetic and not just static. Secondly, there is a 

domain, which is the origin of all forms of meaning, i.e., the Lebenswelt. 

But the point of origination is bound to an a-historical necessary pattern, 

which is the essence of reason, which is followed or exemplified or 

instantiated by the temporal, historical genesis of meaning. The necessary 

pattern of development is not the kind that Kant claims since there are not 

empty fonns or concepts waiting to be filled with sensory content. Rather 

what we see in historical genesis is a dynamic pattern inscribed in the 

structure and meaning of reason itself. At bottom, human existence 

cannot be held only within the narrow sphere of science and philosophy, 

or even of pure consciousness, rather it embraces such aspects as the 

religious, the aesthetic, the ethical, the political, the practical, the 

technical and others. Human existence is first and foremost existence in 

the life-world. Thus, it is natural that reason has to exert an active 

influence on those aspects as well. Through putting forward the concept 

of the Lebenswelt Husserl still tries to reduce European man primarily to 

the philosophical and scientific man, hmnan life to the philosophical and 

scientific life and thus regards the life-world as one that is of significance, 

first of all in the field of epistemology and scientific knowledge. As a 
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result, the other more practical fields of human existence along with the 

active role of reason seem to vanish over the horizon of Husserl's 

transcendental phenomenology, which is mainly concerned with pure 

consciOusness. 

Schools of irrationalism as Schopenhauer's and Nietzsche's 

voluntarism, Bergson's philosophy of life, Heidegger's and Sartre's 

Existentialis1n and so on really undermine not only modem rationalism 

but also the rational spirit itself. Of course, there is neither absurdity nor 

error in rationalism itself as the essence of human beings, but when 

rationalism places special stress only on the rational, namely, the 

universal and necessary aspects of human existence and overlooks and 

even dismisses the significance of its sensual, individual and contingent 

aspect, rationality itself becomes one sided and even an evil. It is to be 

noted that not only would human existence be fragmentary without the 

latter aspects as intrinsic constituents, which cannot be simply reduced to 

and neglected by the rational but they also have become more and more 

important in the real and daily life of European man since the 19th 

Century. In the final analysis it is the especially historical situation that 

gives rise to the irrationalist reactions. The significance of the irrational 

opposes the rational not only in the field of scientific knowledge but also 

in the more practical fields of hmnan existence and thereby attempts to 

deconstruct reason as the centre of western life. 

In the Lebenswelt Husserl seems to exercise a reduction. The life

world is by no means immediately accessible as much to the average 

person in the 'natural attitude', spatially insofar as he has come under the 

spell of the scientific interpretation of the world. As Husserl sees it, a 

peculiar kind of first reduction, a suspension of science is indispensable 
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in order to get sight of the life-world and its structures. In other words, 

even the study of the life-world is already a type of phenomenology, 

though this may still be a 'mundane phenomenology'. The first step 

toward a discovery of the characteristic features of the life-world would 

be through inspection, analysis and description of the life as we encounter 

it. Husserl has made some such studies in the field of perception and 

other intentional acts. Nevertheless, Husserl was always aware of the 

significance of 'fringes' or as he called them "horizons" for 

phenomena as the essential features of their make-up. 

Herbert Spiegelberg in his The Phenomenological Movement"· 

Historical Introduction38 opines that the reduction of various levels has 

be traced to the structures of the life-world which will function as a 

basis and proper guide of Husserl' s phenomenological reduction. 
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CHAPTERV 

CONCLUDING REMARKS 

I 

Thus for we have been following the thoughts and ideas of Edmund 

Husser! in an interpretive and expository mode with special reference to 

relevant texts and now when we are at our journey's end we propose to 

look back and do a bit of comparative enterprise to see if certain ideas 

and concepts could. be found in consonance with the ideas and notions 

that went to constitute the world of Husserl' s thought. But prior to our 

proposed project, it will be worth recalling certain features about HusserL 

Husserl studied mathematics at Leipzig, Berlin and Vienna, where 

he attended lectures by Brentano, and later he taught philosophy at Halle, 

Gottingen and Freiburg. Husserl set out to develop the doctrine of 

phenomenology into a pure non-empirical science. He criticized 

psychologism and naturalism, claiming that a study of the meaningful use 

of words must rest on insight, not generalizations from experience. 

Again, later he presented a programme for the systematic investigation of 

consciousness (the fundamental undeniable existent) and its objects. It is 

of the essence of objects to be corrective to states of mind. No distinction 

can be made between what is perceived and the perception of it. 

Experience is not limited to apprehension through the senses but includes 

whatever can be object of thought, e.g., mathematical entities, moods, 

desires, etc. 
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Phenomenology is a method of doing philosophy, that is, to get a 

direct access to objects of thought. Conscious thought is characterized by 

intentionally, but inspite of the directedness of thought towards its object, 

our naturalistic inclinations intervenes in between, and the object is 

overlaid with associations and projections from areas of culture, religion 

and habitual judgements. These require to be set aside in order to have a 

clear view of the essence behind the appearance. In point of fact, this is a 

perennial predicament that visits us in most of our serious engagements 

with truth. There is the classic prayer for the removal of the variegated 

mask from over the face of the truth in the isopani~ad; the Mahayana 

Buddhism as propounded by Nagarjuna holds the twin aspects of truth, 

the Samvriti that covers the ultimate or paramiirthika truth, which repels 

all thought constructions or vikalpas projected by a dualistic mode of 

thinldng.l The distinction between samsara (the naturalistic 

apprehensions of life and existence) and Nirvana is a false one, and the 

advaya or non-duality of the two will have to be achieved at the highest 

reaches of human aspiration. The Vedanta of Samkara polarizes the view 

that all predicates or Upadhis are ultimately void of significance if 

projected into the Ultimate Ontic existent, i.e. the brahman.2It would be 

harmless to suggest in and through these ways of thinking assumes some 

sort of phenomenological stance, and suggest a mode of bracketing till 

the goal is attained. We may avail ourselves of Grmnsci' s telling phrase, 

'archology of thought'. Just an archeologist clears the rubbles and debris 

of the site of an archeological ruin, before he discovers the original plan 

and structure of the edifice, in such a manner the philosopher of 

phenomenological persuasions goes on bracketing the non-essential 

accretions only if the essences are dis-closed. Heiddegger used the term 

in Greek, alethia, meaning dis-closing. Truth is alethia or a disclosure. 
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The method of bracketing is the sine qua non of phenomenology. 

But what is significant is the element of disbelief, if not doubting 

involved in accepting the given along with its appearance. The point is 

that the skeptical attitude is the mark of nature philosophical thinking all 

over the world, from the lsoponi$ad, through Nagarjuna and Sankara, 

Descartes to Husser!. The logic of the word or verb 'to doubt' implies not 

the assertion of any contrary, but to suspend any judgement whatsoever, 

till the final disclosure. When Othello doubts that Desdemona is chaste it 

suggests not that she is unchaste, but that no judgement is going to be 

made. The point about bracketing is to postpone any hasty ontological 

commitment, in respect of the wavering natures of the appearances of the 

given. It is indeed a move. at the level of thinking natural or 

empiricism is not rejected or denied, but its clailns are hold 

This is philosophic caution in the face of the lure of the appearances; 

Plato's disbelief of the senses had run deep into western philosophy. 

From the Theatetus to Descartes" Meditations to Husser!' s 

phenomenology the subterranean flow has re1nained unchecked. 

In recent times studies have been undertaken to know a bridge 

across Indian philosophic thought and phenomenology of Husserl. Many 

a cadence of affinities have been instituted. And the studies have gone a 

long way in bringing the two together. But comparative philosophy has 

its own problematic. Every philosophical thinking arises out of the 

intellectual crisis in a given specific space, time and culture. This is 

equally true of the Indian thinkers as well as those in Europe who have 

contributed to the philosophical movement, Husserl, Heiddegger, Sartre 

and Merleau-Ponty. The culture and the source of crisis that they had to 

negotiate was altogether different from the culture and challenges that the 
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thinkers of India faced. Hence, how far and how effectively we may or 

can abstract a method from its cultural background is itself a project of 

uneasy prospect. In the days of post-modem sensitivity the generalized 

parallelism are usually suspect. To aver that Husserlian type of 

phenomenology is available in this part of the world is something that 

sounds too thick. Yet human thinking has some global or universal 

dimensions. There may be pleasant surprises to find something at one end 

which is known under brands marketed for away elsewhere. Whatever be 

the case, it is seldom noticed and established that amongst recent Indian 

thinkers, J. Krishnamurti, in his dialogues and discourses, employs the 

phenomenological method to the fullest extent. Krishnamurti asks 

questions, goes on bracketing empirical and natural, cultural 

predilections that obfuscates the real nature of the concepts 

currency. 

religious 

If we take Husserl's method of reduction seriously, we find that he 

wants the essences to be the results of descriptive analysis. It is a 

contemporary vogue to call one's philosophy descriptive and empirical to 

get for it a kind of prestige. But if man wants to uncover the roots of his 

being, a descriptive, empirical method will not be enough. The roots of 

my being are deep down beyond my empirical consciousness. Even the 

structure of my personality, which is my finite I, as this individual 

looking around, cannot be present to me as an objective chart, but is 

discovered bit by bit through analysis of my cognitive and active life. 

Husserl's example is of grasping the essence of the house by turning it 

round and round and up and down in mind. They can be helps, but do not 

give the essence of the nature of the universal. Husserl's method of 

reduction has its forerunner in experiments by Superman and A veling 
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perceptions of objects into forms, assimilable to active universals. The 

Nyaya-Vaise~ika mistakenly thought that the transformation of the 

present into the passive form in a new kind of sense-object contact. The 

understanding of the epistemological mechanism by this school is na1ve. 

The answer to the question, why should there be any conformity between 

the process of active intellect and those of the passive, is that they are not 

really two different intellects or realities, but one and the same. The 

active belongs to my transcendental being, and the passive to my 

empirical being; or in other words, they are in an important sense, my 

own transcendental and empirical beings, which are the same continuous 

beings and which, so far as continuity is concerned, are like my waking I

am and the dreaming I -am. They are my apperceptions. We may 

distinguish between the higher and lower apperception, the higher being 

the Logos. When we remove from the universals as forces their popular 

misconceptions that they are lifeless abstractions, we can understand the 

great role they play in constituting the world. For the purpose, we have 

completely to revise Husserl's purely phenomenological doctrine of 

essences, for there can be no real essence without existence. To ask me to 

bracket out my existence and the existence of the object for fixing the 

structure of essences is to ask for the impossible, for every time I do 

smnething with an essence on for obtaining an essence, I do so as 

existing. I am always with my existence. I cannot abstract myself from 

myself, or turn myself into an abstract essence. This is not merely an 

intellectual objection. One who thinks that it is so, may try the abstraction 

in his experience and see whether it is possible. The I that does the 

bracketing, which is holding something in suspense cannot be kept out of 

the bracketing. 
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II 

In this section we intend to place Husserl' s phenomenology within the 

phenomenological tradition itself. We have pointed out in course of our 

work that Husserl is acknowledged on all hands to be the founder of 

phenomenology. We also mentioned that phenomenology is associated 

with a number of influential "existentialist thinkers" who claim to employ 

the phenomenological method. In this connection the names which come 

to our mind are Sartre, Marcel, Heidegger, Merleau-Ponty among others. 

In what follows we shall try to trace the relationship of some of them to 

Husserl's phenomenology. We begin with I\1artin Heidegger, 

1. Martin Heidegger: Heidegger was Husserl's assistant from 1919-23. 

He dedicated his Being and Time to HusserL What he does in this work is 

widely divergent trom Husserl's phenomenology. The question he poses 

at the outset of Being and Time is "the question of the meaning 

Being". It may be recalled that Husserl also raised the question being. 

Being for him is simply the intentional correlate of consciousness: to be is 

to be an actual or possible object of consciousness. All being is relative 

the transcendental ego excepting the being of the transcendental ego itself 

which is absolute being. For Heidegger the pure ego as subject of 

consciousness is an empty abstraction. The only real I exists a world. 

The real I is in the world which is transcendent to him and in which he 

finds himself. Hence, Heidegger rejects Husserl's transcendental 

phenomenology and the transcendental ego. He characterizes ego as 

Dasein, being-there "da-sein". Naturally, he rejects the phenomenological 

projects of Husserl such as Husserl' s ideal of presuppositionlessness, his 

programme to ground knowledge on absolutely certain foundations, his 
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phenomenological standpoint, etc. Phenomenology, as Heidegger 

understands it, 

does not subscribe to a 'standpoint' or 

represent any special 'direction' ... the expression 

phenomenology signifies primarily a 

methodological conception. This expression does 

not characterize the what of the objects of 

philosophical research as subject-matter, but rather 

the how of that research . . . [it ] is removed from 

what we call 'technical devices', though there are 

many such devices even in the theoretical 

disciplines. 3 

The above passage shows Heidegger' s departure from Husser! on a 

number of crucial issues. These crucial issues involve Husserl's positing 

of the transcendental ego and transcendental experience; Husser I' s 

adoption of a special phenomenological technique, namely, the epoche or 

phenomenological reduction, and Husserl's view that phenmnenology 

escapably leads to transcendental idealism. To be precise, even when 

Heidegger seems to agree with Husserl, the agreement conceals profound 

differences. Heidegger rejects Husserl' s 'transcendent ego', 'transcendent 

experience' and 'pure essences' as intellectual abstractions. Heideggerian 

phenomenology is not transcendent, but , rather existential. It is the 

careful analysis of the concretely existing human being. In other words, 

phenomenology is concerned with elucidating concrete existence. We 

encounter objects in pragmatic engagements of or comportments with the 

environment. It is only because I encounter something environmentally 

and pre-conceptually that I am later able to make it the focus of 
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theoretical objectification. Husser! was wrong in privileging theoretical 

activities over lived engagements. Husserl had become pre-occupied with 

methods for gaining access to the transcendental sphere of the apriori 

structures of consciousness. 

To treat the meaning of Being phenomenology has to start from our 

own experience of Being. That does not mean to look inside our own 

minds nor to separate our consciousness from objects. Our own Being 

Being-in-the-world. We are, however, a particular part of the world by 

virtue of the fact that we are conscious of it. This human mode of Being 

Heidegger calls Dasein - "'being there". We experience the world, not as 

detached subjects or as pure reason, but as actual human beings who 

at a particular time and place, and who interact with their 

world from that position in space and time. This explains the definition of 

phenomenology as letting the world or Being speak for itself. 

Dermot Moran 4 has pointed out Heidegger' s almost total disregard 

of Husserl's theory of intentionality. Husser! has made a detailed 

examination of intentionality which pervades almost the entire corpus of 

his phenomenology. Given the fundan1ental role of it in Husserl's 

thought, it becomes a shock that Heidegger Being and Time, while 

explicitly claiming to be a phenomenological treatise, contains only two 

brief references to intentionality 5
• Heidegger criticizes and rethinks it in 

his later works 6
. According to him, intentionality must be understood in 

terms of the structural features of the Dasein, specially Dasein's 

transcendence, that is, the fact that Dasein is already somehow beyond ' 

itself, already dwelling in the world and not locked up in the privacy of 

its own consciousness. The intentional relation must instead be founded 
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on the 'being-with' or 'being-by' of Dasein, i.e., intentionality is a form 

of 'ontic' transcendence which can only be understood if Dasein's more 

basic 'ontological' transcendence is understood. The radical interpretation 

of intentionality in terms of transcendence leads Heidegger to the 

understanding of Dasein as nothing other than the very possibility of 

Being's gaining entry to the world, having world-entry. 

Heidegger abandons intentionality altogether, in favour of the 

nature of our dwelling in the linguistic and significative domain (being

in-the-world).Heidegger's emphasis on transcendence has 

understood by commentators as being opposed to Husser!' s supposedly 

subjectivist account of intentionality. Yet as Dermot Moran says; 

' ... as early as Logical Investigations Husserl used 

the notion of transcendence to characterize the 

object in its relation to the consciOusness. 

intentional object is never a reell part of the act; 

all objects of consciousness are transcendent -

from actual 'external' things to objects such as 

'God' or 'square circle'. 7 

Heidegger regards temporality as the mean1ng of the Being of 

Dasein. Temporality Is an integral element of Heidegger's 

phenomenology. We may point out that time or temporality is a concern 

of Husserl too. From the early 1900s Husser! had clearly identified the 

link between transcendence and time. No perception of a physical object 

is entirely rooted in the present. The very structure of a perceptual act 

involves time in the retention of the past and protension to the future. It is 

148 



temporal through and through as every act grasps a 'profile}, 

'adumbration' or 'aspect' which changes with a change in our 

perspective. Any act looks beyond itself to these other profiles and 

assumes them in grasping the object. So objects are never given to 

consciousness in their fullness. The object spills over what is given to 

consciousness. This is a limiting feature of both the objecthood as much 

as a feature of consciousness. This is hardly the position of a radical 

subjectivist. 

The world for Heidegger is the world of significations. Husserl 

acknowledges the concept of the 'world' in his phenomenology and 

emphasizes it the natural attitude. 

But what about Heidegger's criticism of Husserl that he had 

prioritized the cognitive over the practical in his account of 

intentionality? So the question we ourselves pose is: Does Husserl 

overstress the cognitive dimension and ignore the practical? It 1s 

undoubtedly true that Husserl focused more on elucidating acts of 

consciousness rather than human actions. Yet it is not difficult to find in 

his writings detailed descriptions of our ordinary dealings with things in 

the natural attitude. But there is always the possibility of a shift in 

perspective, the possibility of one attitude giving way to the other - the 

practical attitude giving way to the theoretical. The theoretical attitude is , 

to be valued in itself as one possible outcome of our lived engagement ' 

with things. Moreover, as Husserl's manuscripts continue to be published, 

they tend to reveal a greater-willingness to accommodate the practical , 

than is evident during his lifetime. In his Ideas II the detailed description' 

of our ordinary dealings with the things of the natural world is very clos~ 
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to Heidegger's accounted of the practical intentionality. Dermot Moran 

has even claimed that the two philosophers' argument on the kind of 

encounter with things prevalent in the natural attitude is so close that it 

may be said that Heidegger has taken over from Husserl. 

Moran has drawn our attention to a passage in Ideas II where 

Husserl characterizes the world of things discovered in the natural 

attitude as 'on hand'(Vorhanden). "I may also be concerned with things 

in their use. Things can offer themselves in our apprehension ' food as a 

means of nutrition, or as of use of objects of various sorts; heating 

materials, choppers, hammers, etc. For instance, I see coal as heating 

1naterial; I recognize and recognize it as useful and as used for heating 

... it is burnable"'. Husserl here uses the very example of the hammer 

employed later to such effect in Being and Time. 

In support of his interpretion Moran quotes frmn an unpublished 

manuscript of Husserl labled "gagen Heidegger" written in 1931. There 

Husser! emphasizes that "the 'theoretical interest is motivated, like the 

artistic, by a desire to play treed from concerns of the necessities of life, 

and this theoretical curiosity is by no means a deficient mode of the 

practical as Heidegger had claimed. "'8 

From the above we may conclude that Husserl does see that we do 

encounter the occurrent, the present-at-hand in our everyday awareness, 

and not just as a matter removed from the practical. This, we believe, will 

put Husserl in the proper perspective. 
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2. Jean-Paul Sartre: Sartre became acquainted with HusserPs 

phenomenology through reading Emmanuel Levinas' book, The Theory 

of Intuition in Husser! 's Phenomenology. In his first published article, 

"Transcendence of the Ego"9 Sartre accepts Husserl' s view of 

phenomenology as the search for essences as eidetic analysis but he never 

separated those essences from the world of facts, and in that sense, was 

already leading phenomenology in an existential direction. He rejected 

much of Husserl's methodological apparatus, including the epoche, the 

reduction, Husserl's account of the noema and the intentional object 

his account of ego. 

Yet his Being and Nothingness 10 which he characterizes 

title as "An Essay in Phenomenological Ontology" 

method is that of "descriptive phenomenology" and the 

chiefly metaphysical, as in Heidegger. Like Husserl, Sartre will study 

being by studying consciousness, the "locus" of appearing. From his 

studies of imagination he sees that it is essential to consciousness but its 

object is absent. He came to the conclusion that consciousness is opposite 

of objectivity and opposite of being; which is to say that it is non-being. 

Unlike Husserl Sartre considers consciousness as the source of negativity 

or "nihilation". In that light we can understand Sartre' s interpretation of 

Husserl's notion of intentionality, which because it is non-real is non

being. The being of consciousness is to negate reality and hence the 

determination which consciousness contributes is negativity, and this for 

Sartre is existence. Since by nihilation intelligibility is conferred, 

negativity is prominent in Sartre' s thought. Freedoms is also negative, 

since it cannot be a power to negate being-in-itself. 
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Sartre's brilliant phenomenological-psychological analysis of "bad 

faith is interpreted as an attempt on the part of subjectivity to be "in

itself," making it equivalently a denial of freedom. Sartre's very original 

develop1nent of the theme of the other may be compared to Husserl' s 

thoughts on the experience of the other which, according to some, is not a 

very satisfactory account. Sartre' s treatment seems to go in the direction 

of the other as an "intolerable person", "invasion of subjectivity"" It is 

nothing completely different from Husser!' s constitutive analysis of inter

subjectivity. His thoughts have crossed the boundary of phenomenology 

and at the same time it is testimony to the possibility of broadening the 

field of phenomenological investigations. 

3. Maurice Merleau-Ponty: Maurice Merleau-Ponty was a French 

phenomenologist. Phenomenology, as Merleau-Ponty sees it, combines a 

form of subjectivism with a form of objectivism. It is subjectivist in that it 

recognizes that all experience is someone 's experience, that 'how things 

appear' means 'how they appear to a particular 'subject'. A description 

of phenomena, that is, of how things appear, must thus necessarily be a 

description of subjective experience. But, since the being of subjects is 

being-in-the-world , that is, since experience consists in being 'involved 

with the world', a description of subjective experience is not a 

description of something purely 'inner', but of our involvement with the 

world which exists independently of our experience of it . The world, 

Merleau-Ponty says, is not something we merely think about, but the 

place in which will live our lives, the world we act in, have feelings and 

hopes about, as well as the world we try to know about. 
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Merleau-Ponty's relation to Husserl is less of an antagonism and 

more of clarification. 11 He continues to develop Husserl's basic idea of 

philosophy as a radical, rigorous science, distinct from the empirical 

sciences. He criticizes different aspects of Husserl' s theory but it is not a 

relation of simple opposition. He questions the possibility of 

phenomenological reductions. In that context, he does not suggest that we 

should give up the reduction but rather that we should assume that the 

endpoint of the interrogative project is in the form of a solution or an 

explication. He does not deny that we should retain some of our claims, 

judgments and beliefs, scientific or commonsensical, but argues that 

such attitudes - as well as suspensions of them - are based on a non

propositional, non-thetic connection, a different kind of bodily 

intentionality. Instead of rejecting Husserl's reductions, he wants study 

their starting points. The nature and possibility of this study is the central 

and recurrent problem of his philosophy. 

So, it is misleading to say that Merleau-Ponty g1ves up the 

suspension of the thesis. Rather he asks about the conditions of possibility 

of the idea of suspension itself. His answer is that it presupposes a pre

reflective, pre-thetic connection to the world, a connection that does not 

have the structure of a position. The doxic thetic attitude presupposes 

other kinds of relation to the world. The world is not encountered 

primarily as an object of belief but as an expressing gesture, a face or a 

figure. 12 The primordial attitudes or postures are affective attitudes, 

sensations, sense-perceptions and emotions. This is, what he ails the 

primacy of perception. They have an original intentionality which differ I 

from belief attitude. They do not allow reduction in the sense of I 

suspension of the thesis. This is for the simple reason that the experience I 
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1s not yet structured as a thesis. Both the thesis and its suspensiOn 

presuppose - as their condition of possibility - the affective bonds that tie 

us to the world. 13 Merleau-Ponty points out that it is Husser! who led him 

to realize the autonomy and primacy of non-thetic experience. He had the 

occasion to go through Husser!' s manuscripts at Leuven. He points out 

that the natural attitude turns into a thesis only in "naturalist" thinking. 

Suspending the thesis is not an operation performed in the natural attitude 

as such but an operation performed on the naturalist interpretation of their 

attitude. 14 

The question then becomes what can be done, if we still want to 

practice philosophy in the phenomenological sense of the word. Merleau

Ponty claims that Husserl himself approached the notion of 

reflective when developing the concept of operative 

According to him, Husser uncovered in his manuscripts and later 

publications the operative intentionality of desires, affective perceptions, 

and einotional evaluations which "furnishes the text which our 

knowledge tries to translate in passive language." 15 According to him, 

Husserl's originality lies beyond the notion of intentionality. Beneath the 

intentionality of representations, there is a deeper intentionality which 

others have called existence. But his treatment of intentionalities of 

passions, affections, etc., was restricted by his intellectualist interests. 

Thus Merleau-Ponty's position is sometin1es summarized by saying that 

he rejected Husserl's transcendental phenomenology and set out to 

describe experiences and phenomena in all their particularity and 

plurality. 
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