Freedom and Selfhood



Freedom and Selfhood




Freedom and Selfhood


Freedom is one of the perennial topics of philosophy.  It is also one of the most puzzling.  Regarding it, we are tempted to say with Augustine, "I know well enough what it is, provided that nobody asks me."
  We can all sense its presence.  We use the word constantly, yet an account of it seems to elude us.  My purpose in this paper is to see if phenomenology can provide such an ac​count, one that includes in its description the features philosophers ascribe to freedom.  I will have recourse to a number of Husserl's positions.  Although never brought together by Husserl to de​scribe freedom, their presence makes the account a phenomenological and, in a broad sense, a Husserlian one.

Freedom and the Presence of Selfhood.  


Certain features are commonly brought up when philosophers discuss the notion of free​dom.  The first of these is the free act's not being determined beforehand.  The act is spontaneous.  We cannot find the prior conditions which would completely determine it.  Indeed, it is free to the point that such conditions are lacking.  This very lack has been inflated by the existentialists into the second of freedom's features: the nothingness that detaches us from determining factors.   Sartre, for example, asserts that the possibility of freedom is that of withdrawal, of detachment.  He writes: “For man to put a particular existent out of circuit is to put himself out of circuit in rela​tion to the existent.  . . .  Descartes, following the Stoics, has given a name to this possibility, which human reality has, to secrete a nothingness which isolates it--it is freedom.”
   We “secrete” this nothingness every time we reflect upon ourselves, every time we “step back” from ourselves and grasp our relation to some existent.  Beyond spontaneity and the nothingness that detaches us, a third factor is mentioned in connection with freedom: desire.  Being free, I act autonomously, but I also act to achieve some object, something I desire.  Without desire, action generally ceases.  The world turns flat in the absence of desire.  Desiring nothing, I live in a state of listless suspension.  Acting out of desire, however, does not, as such, make me free.  Desire can enslave.  What pre​vents it from doing so is reason.  Thus, a free act is also seen as a rationally considered one.  Aquinas, for instance, writes that "the very movement of the will is an inclination to something."
  Free choice arises when our intellect presents us with different desirable options and we take coun​sel (or reason) about which of them to prefer.
   Kant pushes this emphasis on reason to the point that freedom stands opposed to inclination.  For him, reason and freedom imply each other in the moral act.  Thus, I act morally when my maxim can satisfy the test of reason.  I ask: Can the maxim be universalized and still be self-consistent?  Can I, for example, allow everyone to lie or will this undermine the very notion of lying?
  Since to universalize the maxim abstracts it from all particular motivating circumstances, that is, from any particular desires growing out of these cir​cumstances, acting on universal maxim is acting apart from any inclination.  In the tight web of reasoning which characterizes Kant's moral works, being free, acting apart from inclination, being rational, having a universal maxim, and being moral all imply each other.

Spontaneity, nothingness, desire and reason are, then, the features traditionally associated with freedom.  The question that confronts us is how we can combine them.  How can we see them as aspects of that whole we call "freedom"?  One way to do so is to assert that the principle of combination is the self.  Willing is an activity of the self.  What we call "freedom of the will" is actually freedom of the self that wills.  Granting this, the different aspects of freedom indicate dif​ferent aspects of the self.  To combine them, we must see the self as spontaneous, as possessing a nothingness or inner distance, as desiring, and yet as rational.

Three Husserlian positions allow us to see the self as embracing all these aspects.  The first is that the self is not a substance or a thing, but rather a process.  When Husserl says that subjec​tivity "constitutes itself," he means that it is engaged in the ongoing process of self-constitution.  In fact, subjectivity is this process.
  The process involves all the aspects of freedom.  They appear as levels or stages in the self's constitution.  This does not mean that a level, once achieved, is left behind.  It is not the case that the self enjoys a spontaneous childhood, gets caught by desire, and finally proceeds beyond this to reach the stage of autonomous, rational selfhood.  Nothing is left behind.  All the aspects of freedom are copresent as different stages of the same ongoing process.  The process called the "self" is constantly proceeding from a pure undetermined spontaneity through intermediate stages to a rationally autonomous selfhood.  

The second position is one that allows us to see the underlying identity of freedom in this process.  It is hardly ever mentioned in the published works of Husserl, yet hundreds of pages of the Nachlaß are devoted to it.
  In these unpublished manuscripts, Husserl analyzes the body's role in perception, particularly its role in the formation of perceptual intentions.  The ultimate assertion that comes from these manuscripts is that the constitutive process is an instinct-driven one.  This means that instinctual drives supply the motive force, the energy that moves the process of self-constitution from level to level.
  As they do so, the drives remain the same, yet the forms in which they appear change.
  Present at each level of constitution, they take on the forms of that level.  On the lowest level they appear as a spontaneous egoless striving.  On the highest level they appear as expressions of an autonomous, rational self.  Thus, by virtue of the process of self-constitution, not just the self appears different depending on the level we regard it.  The drives appear in differ​ent forms.  This means that the desire that expresses itself as the blind tending to some sensation ultimately reappears in the guise of human freedom.  In other words, the freedom that appears in rational choice is actually a reappearance of the instinctual foundations of the constitutive process.  It is instinct in the guise of reason.  Whatever its guise, instinct provides the underlying identity that unites the different aspects of freedom.  All the aspects of freedom can be traced to the forms it takes on.  Since these forms are also those of selfhood, freedom becomes as multiple as selfhood is.  It has as many appearances as there are stages in the self's constitutive life.  


The third position has to do with the self in relation to its environment.  To assert that the ego is not a substance but a process is to assert that, rather than having inherent qualities, it is de​fined in terms of its environment.  This means that it "is only possible as a subject of an environ​ment."
  The environment gives the self its specific features.  It "individualizes" the self.
   Because of this, the different forms its instincts takes on are set by its different environments.  The resulting correlation between the forms of selfhood, instincts and environments does not mean that the self is simply passively determined.  The process that is the self also works to constitute its de​termining environment.  Husserl's account of its self-constitution is one mutual determination.  In other words, it involves selves determining environments determining selves, the result being the constitution of the self in its full concreteness.


A full account of the multiple forms of selfhood and freedom would involve a description of all the stages of the self's constitution.  Here, I can only outline the stages that exhibit the basic features of freedom I began with.  In what follows, I will describe the initial appearance of self​hood, giving an account of the foundations of its spontaneity, its detachment and desire.  After noting some of the more important intervening stages, I will also describe the appearance of the ra​tional self with the corresponding appearance of its instinctive life as rational autonomy.

Instincts and Selfhood.  


When we think about instincts, two notions come to mind.  The first is that of an inborn pattern of behavior, like the nest building activity of birds.  The relation here is that of stimulus and response.  With the appropriate stimulus, the pattern begins to unfold.  Twigs are gathered and the nest begins to take shape.  The second is that of an undetermined primal drive or urge.  The stan​dard example is the sexual instinct with all the various forms it can take.  In humans, as Freud showed, the range of possible sexual objects is quite large.  These two notions are not really op​posed to each other.  The preset pattern of behavior that accompanies the primal urge is found most frequently in the simpler animals.  As organisms become more complex, the pattern becomes in​creasingly supplemented by experience, learning, and in the case of humans, by acquired culture.  The primal urge--say the drive for nourishment--remains the same; but forms it can take on become increasingly set by the stage of the self's development.  Thus, in humans, while this drive may have originally been satisfied by a mother's milk, it is soon culturally determined.  As the individ​ual grows it becomes more complex.  Our experiences of various tastes and foods are combined and the results themselves recombined.  Speaking phenomenologically, there is a constitutive pro​cess here: fulfillments on one level combine to produce intentions whose fulfillment requires a higher level synthesis, a more elaborate preparation of the meal.

Constitution for Husserl is actually a multi-level phenomenon.  Elements from one level are combined into elements of the next.
  Thus, in regarding a chair, views of its different sides are combined (or synthesized) to produce a positing of the chair as one and the same object showing itself through them.  The chair itself becomes part of a higher level unity when we synthesize it as part of the room.  The reduction undoes this process.  Practicing it, we suspend our belief in the posited unities of one level so as to regard the lower level elements which entered into their synthe​ses.  This process can be repeated again and again until we reach the ultimately constituting ele​ments, the "hyle" or material for its original syntheses.  Now, to assert that the instincts provide the motive force, the energy for the constitutive process is to claim that their most elementary forms occur in connection with the hyle.  The striving that forms the primal urges of our instinctual life must be intimately related to this original material.  Husserl describes this relation by saying that the hyle "affects" the ego.  The ego, in turn, responds by "striving."  This does not mean that in the initial situation, we have two distinct realities: the ego and the non-ego, i.e., self and affecting hyle.  In Husserl's words, "The ego is not something for itself and the non-ego something separated from the ego; between them there is no room for a turning towards.  Rather, the ego and its non-ego are inseparable.  The ego is a feeling ego with every content ... .”
  There is, in fact, a certain identity between the two.  It is one where we can say: “What from the side of the hyletic data is called the affection of the ego is from the side of the ego called tending, striving towards.”
  One way of understanding this is in terms of the analogy of the lock and the key.  Only if the key fits will the lock turn.  For hyletic data to be recognized as contents by the ego--that is, for the data to count as hyle, as material for its syntheses--the data must affect the ego.  This being affected is the ego’s striving.  It is what awakens it as an ego.
  Thus, the awakened ego, its striving, and the affecting contents are all given together.  The fact that each is, by itself, only an abstraction is an example of the third Husserlian position.  The determination by its environment of the process that is the self begins with the calling forth of its instinctual strivings by hyletic data. 

How does this striving supply the motive force, the energy for the constitutive process?  Given that the process is synthetic, the question is how striving results in the presentation of syn​thetic unities.  The answer is to be found in the fact that on its most basic level, instinctual striving is a striving to possess, to have, to hold its object fast.
  Its first effect, then, is simply retention.  It is our holding fast or retaining the affecting content.  According to Husserl, this occurs as part of a serial process.  Thus, first the content is retained, then this retention itself is retained.  The reten​tion of this retention is in turn retained and so on.  The result, in Husserl’s words, is “a continuous chain of retentions of retentions” of the original content.
   Our sense of pastness arises because each further retention modifies the original affecting content.  In retaining it, it adds precisely that additional degree of pastness that allows us to experience it as fixed in the flow of the departing past.  The same thing happens to each of the contents we successively experience.  Each is held fast (or retained) in the present through its retentional chain.  Since these chains differ in length, i.e., in the retentional modifications of pastness they add to the affecting contents, our experience of time has a certain thickness.  It includes different degrees of pastness.  The result is that the pre​sent moment is always experienced with a horizon of past moments. 

Husserl terms the intentionality that links a retention to the affecting content it presents “Langsintentionalität.”  He connects it with a “universal drive intentionality (Treibintentionalität) that uniformly determines every primordial present as a lasting temporalization and concretely pro​pels (forttreibt) it from present to present.”
  Interpreting Husserl, we can say that the drive links retention with retention, the outcome being the unity of the retained with the ongoing present.  The resulting “lasting temporalization” is the thickness of experienced time.  It is made up of the present instant and its associated horizon of retained past contents.  All are held fast through the retentional drive.  The outcome of this holding fast is, for Husserl, the unification and merging of the affect​ing hyle.  As he puts it: “Ultimately, the whole hyle is united in passive temporalization including the heterogeneous [contents].  Everything homogeneous, however, is united within the total merging in the special mode of merging into fields and in particular mergings into unities that stand out.”
   In other words, by virtue of their being retained in the present, the affecting contents merge.  The result is rather like that observed in a series of overlapping transparencies.  Similar qualities reinforce each other, while heterogeneous qualities cancel each other out.  The conse​quence of this reinforcement is the standing out of unities composed of similar qualities.
  Concretely, it is the presence of what Husserl calls the “noematic nucleus,” that is, the connected relatively stable features which allow us to distinguish an object from its background.

With this merging, the strivings directed towards particular contents take on a new form.  Having described the “particular mergings” that yield the “unities that stand out,” Husserl writes: “We say that everything that stands out affects [us].  How is this to be understood?  It pertains to everything hyletic, insofar as it is there for the ego, that it moves the ego in its feelings.  This is its original mode of being there for the ego in the living present.  Feeling, to be determined as feeling, is nothing else but what is termed ‘affection’ from the side of the hyle.”
   The result of this affec​tion is the ego’s “being directed” or “striving towards” what affects it.  It is, in other words, a new intentionality.  To use Husserl's term, merging results in a “Querintentionalität.”  This is the inten​tionality which cuts “across” the retained moments to direct itself towards the hyletic unity that stands out.  In its holding fast to the "homogeneous" qualities, it intentionally presents, that is, constitutes the intentional object in its noematic nucleus.  

Temporal constitution does not just result in objects.  For Husserl, it also yields the ego in its “concrete being” as a “center of affections and actions.”
   It does so because the basic concept of the ego is simply that of the centering of experience.
   By this is meant more than the fact that I find myself at the center of my environment, that is, at the point from which spatial distances are experienced.  The first concept of egological centering is temporal.  In all my experience, I am al​ways at the now, always between the departing past and anticipated future.  Retentions give me my sense of pastness.  As for the future, its constitution is a matter of anticipations--what Husserl calls “protentions.”  We “protend” the future by anticipating that what will come will repeat the patterns of the past.  Protention, in other words, is simply the projecting forward of the features of our past experience.
  With the constitution of the past and future, comes the underlying experience of selfhood.  Constantly situated between them, I experience myself as “a lasting and remaining pri​mal now,” i.e., as the point through which time streams and in which its content-laden moments appear to well up as present and actual.  As long as time continues, the ego is constituted as this point of passage.  In Husserl’s words, with the constitution of the continua of the past and future, the ego is constituted “as a fixed form for a content which streams through it and as the source point for all constituted modifications.”
  Its appearance as a source point means that the affec​tions associated with this streaming content appear to affect it.  The instinctual strivings they en​gender appear as its strivings.  The ego thus appears as “the center of affections and actions,” as the “pole of the instincts that are still striving.”
  This is a further application of the Husserlian position that takes the self as both determined by and determining its environment.  Awakened by the data of its environment, the self responds through the processes of retention and protention.  The resulting temporal environment determines it as a center.  As a "center of affections and ac​tions" it continues to determine its surrounding world.  

The Initial Aspects of Freedom.  

Three of the four features of freedom are already implicitly present in the appearance of the self as a center.  Thus, the original givenness of the affecting contents exhibits a pure spontaneity.  There is nothing prior to such givenness, which means that all determination is posterior to it.  In other words, we can only speak of determination in terms of what comes to be constituted from this original, factually given material.  Thus, the facticity of this material, its not being determined be​forehand, and its undetermined spontaneity are all the same thing.  Originally, the spontaneity is egoless.
  But with temporal centering, it appears egological.  One way we experience it is through the spontaneous welling up of time.  The spontaneous welling up of contents is the welling up of impressional moments in which the presence of each content is registered as now​ness.  This registering does not mean that presence and nowness are two distinct things.  Rather, in the original identity between self and affecting hyle, experienced nowness is the affecting con​tent's presence.
  The same holds for the succession of contents.  Egologically regarded, they are the succession of nows.  The temporal centering of experiences makes them appear as moments welling up from our central nowness.  Their departure into pastness appears as a departure from this same nowness.
  With this, we have the temporal basis for the spontaneity of the ego's ac​tion.  Husserl writes, "This acting is a letting loose from itself.  It is a primal welling up, a creative allowing to depart from itself of that which itself streams, namely the acts."
  In this welling up, departure into pastness is a making way for the new.  It is correlated with possibility of new ac​tion, each new moment being the undetermined stage for the new, the spontaneous, the factually unforeseen.  

This same departure into pastness results in the self-transcendence that is the second aspect of freedom.  The original transcendence is that of pastness in relation to presence.  It is the arising of a "temporal distance" between the two as each moment departs from the present to the retained past.  As Husserl describes this: “... I exist in streaming.  In streaming a self-transcending is continually accomplished, namely a past is constituted ... .”
  This constitution is the result of an ongoing series of retentional modifications.
  To distinguish the re​tained from a new impression, each retention marks the retained as not new or past.  This happens again and again, the result being the ongoing departure of the retained into pastness.  Self-tran​scendence arises insofar as I grasp myself through these retained contents.  The apprehending self remains now, remains at the temporal center of experience.  The apprehended self, because it is synthesized from retained contents, transcends me as past.  This creation of transcendence is the secreting of "nothingness" which Sartre takes as freedom.  Fixed as I am in the temporal center, I always experience an inner distance between the self I presently am and the self that I can objec​tively grasp.  The former, as the acting self, exhibits its spontaneity.  The latter, the objective self, is already fixed in departing time.  The contrast between the two gives the self its sense that it is not determined by the face it shows to the world, that it can either step out of its already given persona or act to maintain it, that this depends on its choice.

The third aspect of freedom is the presence of desire.  In the primitive appearance of self​hood I am now sketching, desire takes the form of the self-presence of striving.  It is our sense of being affected on the basic level of the turning towards or striving occasioned by the hyle.  The original striving is, as noted, a striving to possess by holding fast or retaining the affecting content.  Self-awareness arises from the self-referential character of retention.  Retaining a content, I retain this retention.  In my continuing to hold fast to the content, I retain this retention of my retention.  As the process continues, retention always has itself as its immediate object.  In retaining the reten​tion, it retains the result of its activity of retention.  Given this self-reference, there is always a cer​tain prereflective self-presence to the flow of consciousness. In Husserl's words, the "flow of im​manent time constituting consciousness" is such "that a self-appearance of the flow occurs."  "What is brought to appearance . . . are the same past phrases of the flow in the series of reten​tional moments."
  This self-presence of the flow occurs through the self directed character of re​tention.  Grasping an object through a series of retained contents, I always prereflectively grasp myself in my action of retention.  But this grasp is a grasp of the original striving, the striving to hold fast, that animates the retentional process.  The self-presence of this striving is felt desire.  It is, I maintain, our most primitive awareness.
   

Intermediate Stages.  


The fact that we can trace several of the aspects of freedom to the founding layer of self​hood does not mean that these are sufficient for us to speak of the self as free. At most they suffice for what Husserl calls "passive willing."  For will to be active, several intermediate stages must be added.  The lowest of these is the empty "fiat" or "let it be done."  The simple actions of walking, of scratching one's head, and so forth, have no sense of the "fiat."  For it to arise, we must be con​fronted by a choice.  In walking, for example, a division must occur in the road.  One has to choose one path or the other.  The lowest level of active willing occurs when, by virtue of an acci​dent in your stride or the momentary fixing of the gaze, you take one path rather than another.
 

To move beyond the empty fiat to self-conscious choice, some grasp of the future is needed.  This requires memory.
  For example, choosing a path, you remember having gone down both paths and what lay at the end of each.  Beyond this, you have to project forward this memory.  Your memories have to give rise to anticipations.  On this level, self-consciousness arises because your memories include a reference to yourself having performed some action.  Projected forward, the memory becomes the anticipation of your reperforming this action and again achieving its goal.  To add an obvious point, what decides the choice is the desirability of the goal.  The mouse, for example, wants the cheese.  It recalls that the cheese lies down the left-hand path and proceeds accordingly.  In this action, there is no question of reason, that is, of conceptualiza​tion or deduction.  All that is required is association.  The present perception calls up remembered ones.  Thus, the mouse associates one path with one remembered outcome, the other path with another outcome.  

Broadly speaking, the types of choices available depend on the type of animal.  Its evolu​tionary history determines the strivings it experiences.  Thus, the choices that present themselves to a parrot differ from those available to a shark.  Behind each is a different set of strivings and a dif​ferent set of bodily activities organized to satisfy them.  As for the complexity of the choices, this depends on the complexity of the animal's memory and ability to associate.  How many memories can its brain hold?  How many associative pairings between them are possible?  How many de​grees of strength are available for different pairings--that is, how strongly can one thing remind the animal of another?  For the higher animals, an enormous complexity is possible.  The choices these animals make reflect their environments, but do so in often surprising, barely predictable ways.  

Reason and Freedom.  


This does not mean that their choices are genuinely human.  For this, another level has to be added: that of reason.  I am going to take "reason" in the traditional Greek sense of the term, lovgo".  The term's primary meanings are "word," "speech," "language," and "reason."  They imply that reason's human place is language.  We become human, i.e., "rational animals," when we become capable of operating within its conceptual and logical structures.  This means that when our instinctive striving assumes these structures, they become specifically human.  


This point can be put in terms of our capacity for newness.  The choices that confront us as we attempt to satisfy our instinctual strivings stretch beyond the repetition of a past experience to include the never experienced.  In this we are unlike the nonlinguistic animals.  Their anticipations are formed from what they remember.  They anticipate by projecting forward their previous experi​ence.  Newness, in their case, is not a function of anticipation, but rather of their experience ex​ceeding what they expect.  It arises from the facticity, the chance character of experience.  Humans, however, can anticipate the new.  They can desire what they have not yet concretely ex​perienced.


Two features of language seem to underlie this capacity.  The first is that most of its nouns are general rather than proper names.  For example, if someone says, "I am going to build a house," the use of the word "house" leaves undetermined what this house will be.  The word, we can say, functions as a concept.  It involves a general notion, a one-in-many, that can be applied to a range of instances--particular houses that can be built.  To use the general term effectively, we must be able to conceptualize.
  We have to grasp what transcends the particular circumstances of a particular environment.  We do this each time we abstract from such circumstances to grasp what is common in them.  Apprehending the latter, we have the  possibility of practically transcending these particular circumstances.  With this, comes the possibility of escaping the constraints of a particular environment.  The same capability to grasp a one-in-many is behind our ability to appre​hend what can be put to a multitude of uses, both good and bad.  A particular implement, say a knife, can be used both to cut food and to kill.  


The point here is not to delve into the mysteries of conceptualization, i.e., how we actually perform the abstractions that allow the use of general terms.  It is rather to note that this linguistic capability involves "human reality" in a new form of distancing, a new secreting "of a nothingness which isolates it," to use Sartre's phrase.  It is a form that is essential to the human sense of free​dom, which implies newness.  Newness arises from the fact that the conceptual abilities inherent in language allow us to transcend rather than simply repeat the factual presence of our physical envi​ronment.


A further sense of distancing and of newness arises from a second feature of language.  

We use language not just to assert, but also to argue and draw conclusions.  A classic anecdote from an elementary logic textbook gives the essence of this ability:

While talking of his early experiences as a priest, an elderly abbé responded to the comment that the secrets of the confessional must often be of a kind disturbing to a young man, by admitting that it had indeed been so in his case, as the first confession he ever heard was a confession of a murder.  Shortly after his departure his visit was mentioned to a later caller, a local proprietor and notability, who remarked that the abbé and he were very old acquain​tances.  "Indeed," he added, "I was the abbé's first penitent."

Hearing this tale, we infer that the visitor was the murderer.  How did we do this?  How did we draw a conclusion that was not present in the assertions of the abbé or the visitor?  As with concep​tualization, the answer involves abstraction.  Hearing a set of assertions, we abstracted from their contents and concentrated on the identities that linked them together.  Similarly, when from the as​sertions that all A's are B's and all B's are C's, we draw the conclusion that all A's are C's, our reasoning is independent of the particular content of the A's, B's or C's.  To claim that humans are "rational"--i.e., language-using animals--is, in part, to point to this ability.  Hearing a series of as​sertions, they can abstract from their contents and simply regard their forms.  Using these to infer, they can draw a conclusion that was not present in its separate premises.  

This ability allows a special projecting forth of the future.  In it, we infer the possible con​sequences of an action rather than simply picture them through association.  Abstraction and asso​ciation are actually opposites.  Association works through the pairing of specific contents.  Seeing Peter, for example, reminds me of Paul.  Inferring, however, proceeds by abstracting from given contents.  This abstraction is also a liberation.  Using it to work out our goals, we create the dis​tance that frees us from our already experienced environment.  This freedom, of course, is not to​tal.  The sensuous basis for abstraction is empirical.  Thus, without an appropriate range of experi​ence, we cannot perform the abstraction that results in the general term.  Limitations of experience limit the terms available to us.  The meanings they can take on can be further limited by the linguis​tic community we find ourselves in.  We can be held back by the conventional usage prevailing in our particular linguistic environment.  Such limitations, however, should not be exaggerated.  They are no more inherent in language than transcendence is.  By virtue of the abstractions in​volved in its conceptual and logical structures, the linguistic community is always proceeding be​yond the particular experiences and usages that define it.  In this it is yet another example of Husserl's position that the self (here, the language-using self) both defines and is defined by its environment.  Functioning within a linguistic environment, the process that is the self becomes ca​pable of the "nothingness," the distancing that characterizes human freedom.  This freedom allows it to transcend and redefine its present environment and, hence, itself insofar as it has been deter​mined by it.

Choice and Desire
When reason is combined with desire, our freedom appears as rational choice.  It manifests itself in our rationally working out the options that would satisfy our instinctual strivings.  Inferring the consequences of our actions, we choose the most satisfactory path.  As Aquinas writes in this regard, "The proper act of free will is choice.  . . .  two things concur in choice: one on the part of the cognitive power, the other on the part of the appetitive power."
   Thus, the ap​petitive power is not left behind in the stage of rational selfhood.  Aquinas notes that it is still pre​sent as a direction to the end or goal.
   Reason, Husserl would say, is another level of its appear​ing, one correlated to the constitution of the self as rational.  Such constitution requires our gaining the powers of abstraction required for participating in a linguistic community.  We have to be able to hold concepts stable and grasp logical arguments.  

To explicitly grasp the forms of such arguments, we have to reflect on our thought pro​cesses.  Such forms, as Kant first pointed out, are actually formalizations of the rules of synthesis.  To succeed in its positing or “production” of synthetic unities, the understanding must follow cer​tain rules.  Reason, in its forms of judgment, is simply the formalization of these.
   This fact brings us to the final stage of freedom.  It is one where, having reflected on its own thought pro​cesses, reason chooses itself.  The rational agent takes as its goal a rational self-consistency in all its position takings.  This involves the universalization of its maxims for action.  Here, it attempts to formulate principles that hold regardless of any particular circumstances.  For Kant, as I noted, this leads to an abstraction from the desires growing out of these circumstances.  My rational au​tonomy, in following my self-imposed maxims. expresses itself in a freedom from inclinations, that is, from all motivations springing from the sensuous world.  As is well known, the reality of the autonomous subject in Kant's formulation is strictly noumenal.  It is a reality that is radically other than the sensuously appearing world with its particular motivations and structures of causal​ity.  Given that the appearing world cannot sustain the autonomously acting subject, the latter seems confined to the noumenal realm.  

The position of my phenomenological account is the opposite of this.  Its claim is that free​dom is not beyond, but rather inherent in the world.  It is yet another level of the world's appearing to itself through the continual process of subjective constitution.  Thus, the attempt to maintain a rational self-consistency in one's position takings is motivated by reason's desire not to contradict and, hence, undermine itself.  It is, in other words, motivated by the goal of reason's self-preser​vation.  The motivating force thus seems to be our instinctive drive to self-preservation.  As Husserl notes, this drive is present on all levels of the self's constitution.
  On the lowest level it appears as the self's determination to hold fast to itself, that is, to retain the affecting contents that "awaken" it.  On the level of rational autonomy, it is present as the self's desire to preserve itself as a rational agent.  On this level, as Husserl writes, "I exist in my convictions (Überzeugungen).  I preserve my one and the same ego--my ideal ego of the understanding--when I can constantly and securely continue to strive towards the unity of the aggregate of my convictions . . ."
  What is at stake here is nothing less than my unity as a thinking self.  In Husserl's words, "As an ego, I am necessarily a thinking ego . . .  I preserve my egological unity, the unity of my subject, only inso​far as I remain consistent in my thinking."
  The fact that this desire can lead to the denial of par​ticular inclinations, that is, to an acting on the basis of universal maxim, does not mean that it springs from some non-appearing, noumenal agency.  As in its earlier stages, freedom continues to be part of our self-constitution.  It is correlated both to our instincts and to our environment.  As such it is a feature of the self-appearing of the world.  

Freedom and Selfhood: Endnotes
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�	My focus will be on the later manuscripts.  For an excellent account of Husserl’s attempts in the research manuscripts between 1910 and 1914 to describe the phenomenon of willing, see U. Melle, “Husserls Phänomenologie des Willens,” Tijdschrift voor filosofie 54, 2 (June 1992), pp. 280-305.  The present article draws its inspiration from the conclusion Melle draws regarding Husserl’s early attempts to describe willing in terms of a static conception of consciousness.  Melle writes: “Wenn aber alles Bewußtsein den Character strebend-voluntativer Intentionalität hat, dann bedeutete dies offensichlich eine grundlegende Modifikation dieses statischen Bewußtseinsbegriffs.  Statt in geographischen oder geologischen Bildern als Land oder als aufeinanderliegende Schichten ließe sich das Bewußtsein dann besser im biologischen Bild als Leben veranschaulichen” (p. 304).  In translation: “When, however, all consciousness has the character of a striving-volitional intentionality, this obviously signifies a basic modification of this static concept of consciousness.  Instead of being visualized in geographic or geological images as a country or as sedimented layers, consciousness is better illustrated in a biological image as life.”  Here let me express my gratitude for assistance provided me at the Husserl Archives in Leuven by Prof. Melle.  
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�	Thomas Aquinas, Summa Theologica, Part I, q. 82, a. 1, resp., Leonine ed., 5 vols., Madrid: Biblioteca de Autores Cristianos, 1961, I, 576. 


�	Summa Theologica, Part I, q. 83, a. 3, resp., ed. cit., I, 585.  


�	“Grundlegung zur Metaphysik der Sitten” in Kants gesammelte Schriften, ed. Königlich Preussische Akademie der Wissenschaften, 23 vols., Berlin: Georg Reiner, 1911, IV, 422. 


�	For a defense of this thesis, see James Mensch, After Modernity: Husserlian Reflections on a Philosophical Tradition, Albany: SUNY Press, 1996, pp. 138-148.


�	Nam-in Lee lists three periods of intensive work on the instincts: Fall 1921 to February 1922, May 1930 to March 1931, and October 1931 to February 1932.  See his Edmund Husserls Phänomenologie der Instinkte, Dordrecht: Kluwer, 1993, pp. 62-63, for a listing of the relevant manuscripts.  


�	In other words, “Die Instinkte bezeichnen die urtümlichen wesensallgemein alle Entwicklung bestimmenden Urtriebe, Uraffektionen” (Ms. E III 9, p. 4a).  In translation: “The instincts designate the primal, essentially universal, drives [and] affections that determine all development.”  I wish to thank Prof. IJsseling, the Director of the Archives, for permission to cite from the unpublished manuscripts.  


�	Husserl writes, “auf jeder [Stufe] treten neue Bedürfnisse von wesensmäßiger Form für diese Stufe auf, als dunkle erst in der Erzielung sich enthüllende - als ‘instinktive’ Modi der Ichbewertungen (Gefühle), ... .”  In translation: “On every level [of constitution] new needs appear, needs formally essential for this level.  They appear as dark ‘instinctive’ modes of egological valuation (feelings) which first reveal themselves in their attainment” (Ms. E III 9, p. 4a).  Their attainment gives rise to needs whose fulfillment requires the next level of synthesis.  The result, then, is an ongoing series of “levels of instincts, of original drives, needs (which at first do not yet know their goals), systematically ordered, pointing beyond themselves to higher levels”  (Ms. E III 9, p. 5a).  In German: “Stufen von Instinkten, von ursprünglichen Trieben, Bedürfnissen (die zunächst noch nicht wissen, worauf sie hinauswollen) systematisch aufeinander gestuft, über sich hinausweisend auf höhere Stufen.”  Throughout this process, the instincts remain the same.  What changes is their fulfillments.  The instincts continue to “designate the primal, essentially universal, drives [and] affections that determine all development.” (See note 9).  With a particular level of fulfillment, “the instinct is not at an end.  It takes on new modes.”  “I,” Husserl writes, “continue to be the instinctive ego and the process of revealing continues as an act process ...” (Ms. C 13 I, p. 5a).  In German: “Der Instinkt ist damit nicht zu Ende, er nimmt neue Modi an - ich bin weiter immerfort Instinkt-Ich, und immerfort geht der Prozeß der Enthüllung als Aktprozeß weiter ... .”  As Husserl also puts this: “Every instinct is immortal.  It just continues in different modes of realization” (Ms. C  13 I, p. 10b).  In German: “Jeder Instinkt ist unsterblich, nur ist er in verschiedenen Modis der Verwirklichung.” 


�	“The ego is only possible as a subject of an ‘environment,’ only possible as a subject who has facing it things, objects, especially temporal objects, realities in the widest sense ...” (Ms. E III 2, pp. 22b-23a).  In German: “Das Ich ist nur möglich as Subjekt einer ‘Umgebung’, nur möglich als Subjekt, das Sachen, Gegenstände, ja Zeitgegenstände, Realitäten in einem weitesten Sinne sich gegenüber hat, ...” 


�	This position appears most explicitly in Husserl’s discussion of the ego of the cogito.  This ego depends on the stream of experiences for its content.  In Husserl’s words, “An ego does not possess a proper general character with a material content; it is quite empty of such.  It is simply an ego of the cogito, which [in the change of experiences] gives up all content and is related to a stream of experiences, in relation to which it is also dependent ...” (Ms. E III 2, p. 8b).  In German: “Ein Ich hat keine generelle sachhaltige Eigenart; es ist an solcher gänzlich leer.  Es ist bloß Ego des cogito, das den ganzen Gehalt abgibt, und bezogen auf einen Erlebnisstrom, dem gegenüber es aber auch unselbständing ist ...” This dependence includes its individualization: “One can say that the ego of the cogito is completely devoid of a material, specific essence, comparable, indeed, with another ego, yet in this comparison an empty form ‘individualized’ only through the stream: this, in the sense of its uniqueness” (ibid.).  In German: “Man könnte sagen, das Ich des cogito ist völlig leer an sachlichen, spezifischen Wesen, zwar vergleichbar mit anderem Ich, aber in dieser Vergleichung eine leere Form, ‘individualisiert’ nur durch den Strom: im Sinn der Einmaligkeit.”See also Ideen II, ed. W. Biemel, The Hague: Martinus Nijhoff, 1952, Hua IV, 110, 112.


�	Implicit here is the notion that constitution is the production of syntheses.  In Husserl’s words, “To begin with, this life is an egological life.  It is my life, the life of the person reflecting--a constituting life.  ‘To constitute’ is to again and again produce continuous and discreet syntheses.  It is thereby an egologically centered life of passivity, affectivity, and activity” (Ms. C 3 III, p. 33a).  In German: “Dieses Leben als zunächst egologisches Leben, mein, des sich Besinnenden, Leben, - ein konstituierendes Leben. ‘Konstituieren’ ist kontinuierliche und diskrete Synthesen immer wieder herstellen; dabei ist es ichlich zentriertes Leben der Passivität, Affektivität und Aktivität” 


�	“Das Ich ist nicht etwas für sich und das Ichfremde ein von Ich Getrenntes und zwichen beiden ist kein Raum für ein Hinwenden.  Sondern untrennbar ist Ich und sein Ichfremdes, bei jedem Inhalt im Inhaltszummenhang und bei dem ganzen Zusammenhang ist das Ich fühlendes” (Ms. C 16 V, p. 68a.) 


�	“Was von Seite der hyletischen Daten Affektion auf das Ich heißt, heißt von Seite des Ich Hintendieren, Hinstreben” (Ms. B III 9, pp. 70a-70b).


�	“Wach wird das Ich durch Affektion von Nicht-Ichlichem, und wach wird es, weil das Nicht-Ichliche ‘von Interesse’ ist, instinktiv anzieigt etc., und das Ich reagiert kinästhetisch, als unmittelbare Reaktion” (Ms. B III 3, p. 5a).  In translation: “The ego awakes by being affected by the non-egological.  It awakens because the non-egological is of ‘interest,” instinctively indicates, etc., and, as an immediate reaction, the ego reacts kinesthetically.  


�	This holds for striving as such, i.e., on all its levels.  In Husserl’s words, “Das strebende Leben.  ...  Alles Aktleben ist strebendes, gerichtet auf Habe” (Ms. A VI 34, p. 34a).  In translation: “The striving life.  . . .  All act-life is a life of striving, directed towards possession.”  


�	“... ein Kontinuierliches Ineinander von Retentionen von Retentionen” (Ideen I, §81, ed. K. Schuhmann, The Hague: Martinus Nijhoff, 1976, Hua III,1, 183).


�	“Dürfen oder müssen wir nicht eine universale Triebintentionalität voraussetzen, die jede urtümliche Gegenwart als stehende Zeitigung einheitlich ausmacht und konkret von Gegenwart zu Gegenwart fortreibt derart, dass aller Inhalt Inhalt von Trieberfüllung ist und vor dem Ziel intendiert ist, ...” (Ms. E III 5, in Zur Phänomenologie der Intersubjektivität, Dritter Teil: 1929-1935, ed. Iso Kern, The Hague: Martinus Nijhoff, 1973, Hua XV, 595).


�	“Aber schließlich ist die ganze Hyle in der passiven Zeitigung geeinigt, auch das Heterogene, wobei aber alles Homogene in der besonderen Weise der Verschmelzung geeinigt ist innerhalb der Gesamtverschmelzung in Feldern, dann Sonderverschmelzungen zu abgehobenen Einheiten” (Ms. E III 9, p. 16a).


�	This can be illustrated by an example.  I take my pencil and continually turn it in my hand.  As I do so, the contents that I perceptually experience are retained.  The pencil has only a finite number of features and, thus, the contents I retain, as I constantly view it from one side and then another, recur.  In the unity of coincidence in which all these contents are placed, the recurrent contents reinforce one another.  This reinforcement allows me to affirm that my present, momentary perception is not an isolated experience, but is rather a perception of some object.  The content of this present perception is reinforced by the identical, recurring contents that have been previously experienced.  It, thus, attains a reference to what I have previously experienced.  It becomes a perception of a feature of an enduring, object.  With this I pass from a judgment of perception, for example, the judgment that I am presently seeing yellowness, to a judgment of experience.  The latter consists in the affirmation that there is something there, enduring before me, of which I am presently having perceptions.  


�	“Wir sagen nun zunächst: Alles Abgehobene affiziert.  Wie is das zu verstehen?  Zu jedem Hyletischen als für das Ich daseineden gehört es, daß es das Ich im Gefühl berührt, das ist seine ursprüngliche Weise, für das Ich in der lebendigen Gegenwart zu sein.  Das Fühlen, fühlend bestimmt zu sein, ist nichts anderes, als was von seiten der Hyle Affektion heißt” (Ms. E III 9, p. 16a). 


�	“Das konkrete Ichsein (das des wachen Ich) ist die lebendige Zeitigung mit dem Ichpol, dem Zentrum der Affektionen und Aktionen; ...” (Ms. C 3 III, p. 38a).  In translation: “The concrete being of the ego (of the awake ego) is the living temporalization with the ego-pole, the center of affections and actions; ...”


�	“Hier haben wir den ersten Begriff von Ichzentrierung ..., nämlich als das Ichzentrum, das den Sinn zeitlicher Gegenwart gibt, das in der Gegenwart der Zeit steht und worauf vergangene und künftige Zeit sinnhaft bezogen ist” (Ms. C 3 III, p. 45b).  In translation: “Here, we have the first concept of egological centering ..., namely as the ego center that gives the sense of the temporal present, the center that stands in the present of time and is that to which past and future time are sensibly referred.”  Husserl also writes: “... the ego is the ‘subject’ of consciousness.  ‘Subject’ is just another word for the centering that all life has as egological life and, hence, as living to experience something, to be conscious of something”  In German:  “... das Ich ist ‘Subjekt’ des Bewußtseins.  Subjekt ist dabei nur ein anderes Wort für die Zentrierung, die alles Leben als Ichleben und somit lebend etwas zu erleben, etwas bewußt zu haben, hat” (Ms. C 3 III, p. 26a).  


�	See Zur Phänomenologie des inneren Zeitbewusstseins, ed. R. Boehm, The Hague: Martinus Nijhoff, 1966, Hua X, 52-3.  


�	The extended statement here is: “A lasting and remaining primal now constitutes itself in this streaming.  It constitutes itself as a fixed form for a content which streams through it and as the source point for all constituted modifications.  In union with [the constitution of] the fixed form of the primally welling primal now, there is constituted a two-sided continuity of forms that are just as fixed.  Thus, in toto, there is constituted a fixed continuum of forms in which the primal now is a primal welling middle point for two continua [understood] as branches of the modes of [temporal] modifications: the continuum of what is just past and that of futurities” (Ms. C 2 I, p. 11a).  In German: “Und in diesem Strömen ist ein stehendes und bleibendes Ur-jetzt als starre Form für einen durchströmenden Gehalt konstituiert und als Urquellpunkt aller konstituierten Modifikationen.  Konstituiert aber ist in eins mit der starren Form des urquellenden Urjetzt eine zweiseitige Kontinuität von ebenso starren Formen; also im Ganzen ist konstituiert ein starres Kontinuum der Form, in dem das Ur-jetzt urquellender Mittlepunkt für zwei Kontinua als Zweige der Abwandlungsmodi: das Kontinuum der Soebengewesenheiten und das der Zukünftigkeiten.”


�	“Das konkrete Ichsein (das des wachen Ich) ist die lebendige Zeitigung mit dem Ichpol, dem Zentrum der Affektionen und Aktionen; Poll auch der noch unterminierten Instinkte des Gestimmtseins, das aber seine besonderen Schierigkeiten hat.  Das ursprüngliche Ich und das ihm ursprünglich Eigene ist untrennbar eins mit dem zunächst primär für es Seienden, Gezeitigten als solchem bzw. mit der lebendigen Zeitigung, in der sich diese Gerade einheitlich konstituiert (wobei es einen Horizont hat, der auf frühere Zeitigung verweist, die noch außer Frage ist)” (Ms. C III 3, pp. 38a-38b).  In translation: “The concrete being of the ego (of the awake ego) is a living temporalization with an ego-pole, a center of affections and actions.  The ego pole is also the pole of the still striving instincts of [our] being disposed, which, however, has its special difficulties.  The original ego is inseparably one with what primarily exists for it.  It is one with the temporalized as such or with the living temporalization in which these just [present elements] constitute themselves as unities (whereby, it has its horizon referring to an earlier temporalization that is still not in question).”


�	As Sartre describes this level: “This transcendental sphere is a sphere of absolute existence, that is to say, a sphere of pure spontaneities which are never objects and which determine their own existence” (The Transcendence of the Ego, trans. F. Williams and R. Kirkpatrick. New York: Hill and Wang, 1957, p. 96).  What we have here is “an impersonal spontaneity.  It determines its existence at each instant, without our being able to conceive of anything before it.  Thus each instant of our conscious life reveals to us a creation ex nihilo.  Not a new arrangement, but a new existence” (pp. 98-99).  


�	The relation is the same as that between affection and hyle.  As we cited Husserl, “What from the side of the hyletic data is called the affection of the ego is from the side of the ego called tending, striving towards.”  The primal form of affection is a being-present of the hyle.  From the side of the ego, this being-present is being-now.  It is nowness in its original form.  


�	As Husserl puts this: “Ich im ‘ständigen’ Jetzt, im stehenden Strömen, das ich im ersten Sinn als ein Zeitigen bezeichne.  In einem ersten Sinn als Gegenwart, was doch äquivalent gilt für jetzt, also auch erstes ‘jetzt’.  Dieses Jetzt ist mein ständiges Jetzt und das, worin oder während dessen ich ständiges (stehendes und bleibendes) Ich bin.  In diesem ständigen oder ‘stehendem’ Strömen aber passiert immerzu neues ...  Im stehenden Strömen als Zeitigen sind sie das Zeitliche im Sinne des was aufströmt, oder eintritt, verbleibt und wieder verläuft, um anderem Platz zu machen” (Ms. D 13 III, pp. 9-10).  In translation, “I [am] in the ‘stationary’ now, in the lasting streaming that, in its initial sense, I designate as temporalization, as the present, which is equivalent for the now, thus, also the first ‘now.’  This now is my stationary now.  It is that in which or during which I am a stationary (lasting and remaining) ego.  In this stationary or ‘lasting’ streaming, however, the new is always occurring.  ...  In the lasting streaming [taken] as temporization, this is the temporal in the sense of what streams up or enters, remains, and then passes away to make place for another.”


�	Husserl describes this acting as follows: “Alles im Strömen Enthaltene strömt, hat die unbeschreibliche Urform des Strömens ... Aber das Ich ist in besonderer Weise stehend und bleibend, nämlich es selbst strömt nicht, aber es tut, es setzt seinen Satz, und das Tun ist ein aus sich Entlassen, urquellend--schöpferisch aus sich Hervorgehen-lassen von selbst wieder Strömendem, nämlich den Akten” (Ms. B III 9, p. 10b).  In translation: “Everything contained in the streaming streams.  It has the indescribable primal form of streaming ... . The ego, however, is, in a specific way, lasting and remaining; namely, it does not stream.  But it acts, it posits, and the acting is a letting loose from itself as primally welling up--[it is a] creatively letting depart from itself of what once again streams, namely the acts.”  As he also puts this: “An act, an egological activity, is essentially a primally welling ‘I act.’  As primally welling, it is a lasting and remaining primal welling up.  In union with this, it is also, however, a streaming away of what has just been in its continuous [retentional] modification; ... this whole primal welling up ... is a unity of a lasting and remaining primal phenomenon, a lasting and remaining change, the primal phenomenon of my ‘I act,’ in which I am the lasting and remaining ego, in which, more precisely, I am the actor of the ‘nunc stans.’  I act now and only now, and I constantly act.  But the ‘I act’ constantly flows away, and I constantly have what comes up, which I establish.”  In German: “Ein Akt, eine Ichtätigkeit ist wesensmässig ein urquellendes ‘Ich tue.’  Als Urquellendes ist es stehendes und bleibendes Urquellen, aber auch in eins Verströmen in stetige Modifikation des soeben Gewesenen; ... dieses ganze Urquellende ... ist Einheit eines stehenden und bleibenden Urphänomens, ein stehender und bleibender Wandel, Urphänomen meines ‘Ich tue,’ worin ich, das stehende und bleibende Ich bin, und zwar bin ich der Tuende des ‘nunc stans.’  Jetzt tue ich und nur jetzt, und ‘ständig’ tue ich.  Aber das ‘Ich tue’ verquillt auch ständig, und ständig habe ich Zukommendes, das aus mir bestätigt wird” (ibid., p. 15a).  This temporalization of the ego’s acts is the ego’s self-temporalization.  As Husserl continues: “Thus in the constancy of primal phenomenon, in which I am the active ego, the act originates as a temporalized process.  In the act’s temporalization, I myself, as in a certain manner a co-temporalized ego, have my temporal position; and I have my extension, my temporal duration with the extended act of the ego.  Thus, I exist across time through time, streamingly given as just having been and yet enduringly existent--given to me” (ibid.).  In German: “Also in der Ständigkeit des Urphänomens, in welchem ich das tätige Jetzt bin, entspringt der Aktus als gezeitigter Prozeß, in dessen Zeitlichkeit ich selbst als in gewisser Weise mitgezeitigtes Ich meine Zeitstelle und mit dem erstreckten Ichakte meine Erstreckung, meine Zeitdauer habe.  So bin Ich als durch die Zeit hindurch Seiendes, strömend als soeben Gewesenes und noch Festseiendes gegeben--mir gegeben”.  Once again the self’s action determines its environment which in turn determines the self.


�	“... und ich bin im Strömen, im Strömen vollzieht sich kontinuierlich ein Selbsttranszendieren, nämlich ein Konstituieren einer Vergangenheit, in der, was soeben aktuelle Gegenwart mit allen ihren Momentantranszendenzen war, eine Modifikation erfährt, darin als neue Gegenwart jene vorgängige Gegenwart tranzendierend konstitutert hat und so immer im Strömen immer wieder” (Ms. C 7 I, p. 22a).  In translation: “... and I am in streaming.  In streaming, a self-transcending is continually accomplished, namely a past is constituted.  In this [constitution], what was just now the actual present with all its momentary transcendencies experiences a modification.  As a new present, the modification has constituted the past present as transcendent.  This happens again and again in the streaming.”  The result is that “in every present, taken as a phrase, and thus in the lasting, persisting present, I am such that I transcend my present being” (ibid., p. 21a).  In German: “In jeder Gegenwart als Phrase genommen und so in stehender, fortwährender Gegenwart bin ich so, daß ich mein gegenwärtiges Sein transzendiere.”  As Husserl also puts this, “I exist in the streaming creation of transcendence, of self transcendence, ...” (ibid., p. 21b).  In German: “Ich bin im stömenden Schaffen von transzendence, von Sebsttranszendenz ...”  From the point of view of the present, such self-transcendence includes not just my past being, but also my future being.  See ibid.


�	As Husserl writes: “On every level of temporalization, functioning as [pertaining to the] stationary present is constantly primal functioning.  It is also, however, a constant letting loose from itself of retentions, which signify egological modifications as ‘still’ functioning in the streaming change that constantly exists as change” (Ms. A V 5, p. 6a).  In German: “In jeder Zeitigungsschichte: das Fungieren ist ständig Urfungieren als ständige Gegenwart, aber auch ständig aus sich entlassen von Retentionen, die ichliche Abwandlungen besagen als ‘Noch’-fungieren in strömender Wandlung, die ständig ist als Wandlung.”  In other words, the process of retentional modification is a “change” or modification of the present into pastness that constantly exists as such.  It is by virtue its constant “letting loose of retentions” that the transcendence of self-pastness is constantly created.  At the origin of the letting loose is, as we said, the drive to hold fast or retain the affecting contents.  


�	“The flow of immanent time constituting consciousness does not just exist, but is composed in such a remarkable and yet understandable manner that in it a self-appearance of the flow necessarily occurs and, therefore, the flow itself must necessarily be graspable in its flowing... .  What is brought to appearance in the momentary actual [phrases] of the flow of consciousness are, in the series of retentional moments of the same [flow], the past phrases of the flow of consciousness.” (Zur Phänomenologie des inneren Zeitbewusstseins, Hua X, 83).  In German: “Der Fluß des immanenten zeitkonstituiernden Bewußtseins ist nicht nur, sondern so merkwürdig and doch verständlich geartet ist er, daß in ihm notwendig eine Selbsterscheinung des Flusses bestehen und daher der Fluß selbst notwending im Fließen erfaßbar sein muß. ...  Was im Momentan-Aktuellen des Bewußtseinsflusses zur Erscheinung gebracht wird, das sind in der Reihe der retentionalen Momente desselben vergangene Phrasen des Bewußseinsflusses.” 


�	Insofar as the satisfaction of an instinctual drive results in pleasure, we can also speak of certain “pleasurable affection” (Lustaffektion) that results from retention.  The pleasure (which involves this primitive self-awareness) carries over to the resulting sense perception.  With this, as Husserl writes, “Aristotle’s [assertion that ] ‘all humans naturally have pleasure (Freude) in sense perception’ gains its truth” (Ms. C 16 IV, p. 30b).  In German: “Da gewinnt das aristotelische ‘Alle Menschen haben von Natur aus Freude an der Sinneswahrnehmung’ seine Wahrheit.” The pleasure is our awareness of the satisfaction (the fulfillment) of the instinctual drives which animate the synthetic process of perception.  In Husserl’s words, “... the instinctive pleasure in seeing is a process of instinctive intentions and fulfillments” (Ms. A VI 34, p. 36a).  In German: “... die instinktive Freude am Sehen ist ein Prozeß instinktiver Intentionen und Erfüllungen.” 


�	Usually these choices come from the focusing of attention.  William James, who developed extensively the notion of freedom as the “fiat,” saw the essence of freedom in the effort of attention.  See his Psychology, Briefer Course, New York: World Publishing Company, 1948, p. 237.


�	By this I mean “long term” memory rather than the immediate or “short term” memory carried out through the process of retention.  Long term memory recalls the unities first grasped through retention.  


�	Husserl’s defense of this ability as a genuine grasp of a one-in-many occurs in the second of the Logical Investigations.  


�	W. A. Sinclair, The Traditional Formal Logic, London: Methuen & Co., 1950, p. 45.  


�	Summa Theologica, Part I, q. 83, a. 3, resp., ed. cit., I, 585.


�	“... ita voluntas ex necessitate inhaereat ultimo fini, qui est beatitudo,” (ibid., Part I, q. 82, a. 1, resp., ed. cit., I, 576).  In translation: “... thus, the will necessarily adhers to its ultimate goal, which is happiness.” 


�.	Prolegomena to any Future Metaphysics, §22.  Husserl makes the same point when he asserts that a “solution of the problems of constitution would obviously be equivalent to a complete phenomenology of reason in all its formal and material formations” (Ideen I, Hua III, 1, 359).  


�	This means that on all levels, “satisfaction is intentionality of the actual ‘self-preservation.’  Dissatisfaction is the blocking of self-preservation” (Ms. E III 4, pp. 2b).  In German: “Befriedigung ist Intentionalität der aktuellen ‘Selbsterhaltung.’  Unbefriedigung ist Hemmung der Selbsterhaltung” (Ms. E III 4, pp. 2b).  The result then is “a life of constant and pure self-preservation that, having secured itself, is concerned with its future self-preservation or will be so concerned through constantly new work, either its own or other’s.  The making such work possible, however, itself now becomes a matter of concern, of needs, of satisfaction on a higher level.”  In German, “ein Leben steter und reiner Selbsterhaltung, das zur Selbstsicherung gekommen ist, daß für Selbsterhaltung künftig gesorgt ist, bzw. gesorgt sein wird aus eigener und fremder und immer neuer Arbeit, deren Ermöglichung nun aber selbst wieder Sache der Sorge, des Bedürfnisses, der Befriedigung höherer Stufe wird” (ibid., p. 4a).  Nam-in Lee writes that, abstracting from their particularities, “it is possible to see the different inborn primal instincts as particular forms of the same instinct, namely that of the instinct for self-preservation.”  He continues: “Danach zeigt sich der Instinkt der Sebsterhaltung als der ‘universale Instinkt, der alle Sonderinstinkte synthetisch vereinheitlicht’ ([Ms.] A V 34, [p.] 37, 1931), somit als ‘der Totalinstinkt, der alle Sonderinstinkte umfaßt und da durch ihre Sonderenthüllungen, bzw. die Sonderkonstitutionen hindurch wirkt.’ ([Ms.] E III 9, [p.] 18, 1932)” (Edmund Husserls Phänomenologie der Instinkte, p. 168).  In translation: “Accordingly, the instinct of self-preservation shows itself as the ‘universal instinct, which synthetically unifies all the particular instincts’ ([Ms.] A V 34, [p.] 37, 1931), consequently as ‘the total instinct, which embraces all the particular instincts and acts through their particular disclosures or particular constitutions’ ([Ms.] E III 9, [p.] 18, 1932).”


�	Ms. A VI 30, p. 54b.


�	Erste Philosophie (1923/24), Erster Teil, Kritische Ideengeschichte, ed. R. Boehm, The Hague: Martinus Nijhoff, 1956, Hua VII, 398.  See also Zur Phänomenologie der Intersubjektivität, Dritter Teil: 1929-1935, ed. Iso Kern, The Hague: Martinus Nijhoff, 1973, Hua XV, 404. 





