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Instincts--A Husserlian Account

According to the standard accepted view of Husserl, the notion of a Husserlian account of the instincts appears paradoxical.  Is not Husserl the proponent of a philosophy conducted by a “pure” observer?  Instincts relate to the body, but the reduction seems to leave us with a disembod​ied Cartesian ego.  Quotations are not lacking to support this view.  In his “Afterword to Ideas I,” Husserl writes: “When one performs the transcendental-phenomenological reduction, ... psycho​logical subjectivity loses precisely that which gives it its validity as a reality in the naively experi​encible pregiven world; it loses its sense of being a soul in a body in a pregiven spatial temporal nature.”
  As the Cartesian Meditations puts this, the ego that remains, “is not a piece of the world.”
  That it is not is commonly taken as differentiating Existenz philosophy and phenomenology.  The dividing line between the two is that between the engaged and the dis​engaged “nonworldly” observer.  Even within phenomenology itself, the contrast is drawn be​tween Husserl’s transcendental ego and Merleau-Ponty’s embodied self.  Dismissing the “intellectualism” of the disembodied perceiver, Merleau-Ponty asserts: “External perception and the perception of one’s body vary in conjunction because they are two facets of one and the same act. ... it is literally the same thing to perceive one single marble, and to use two fingers as one single organ.”
  The perception of the marble includes the grasping fingers.  

How accurate is this view of Husserl?  How fully did Husserl himself embrace the presup​position of a disembodied, “pure” phenomenological observer?  An examination of the Nachlaß, Husserl’s unpublished manuscripts, indicates that from the 1920’s Husserl began to question it.
  He engaged in a series of examinations of how the body functions in knowing.  As part of this, he considered the ways our bodily sensations--the kinesthesia--function in our grasp of objects.  The role of these sensations in fulfilling our perceptual intentions points back to the bodily origin of these intentions.  As such, it points to the bodily instincts themselves as the source of perceptual intentions.  The resulting theory of instincts, developed over several hundred pages of manuscripts, stands in sharp contrast to the accepted view of Husserl.  At very least, it raises the question of how deep Husserl’s commitments were to the Cartesian version of phenomenology.  More importantly, as I hope to show, it puts in question the traditional subject-object and mind-body dichotomies.  In doing so, it indicates how self-consciousness in a prereflective, bodily sense is built into consciousness.  

A General account of the Instincts

Two notions enter into the conception of instincts.  In the broad sense an instinct signifies a natural impulse or urge.  The term can also be used to refer to an inborn organized pattern of be​havior, one that proceeds more or less automatically to reach its goal without the benefit of prior experience or learning.  A classic example of this is the nest building of birds.  The first appearance of this instinct, if not perfect, is still sufficient to ensure the survival of the young and the continu​ance of the species.  Such “hard-wired” behavior decreases as organisms become more complex.  Inborn patterns become increasingly supplemented by experience, habit, learning, and, in the case of humans, acquired culture.  This does not mean that the instincts disappear.  Although sub​merged, they remain as powerful impulsions from within, as drives urging the organism to actions which serve biological ends.  Two examples will suffice to make my meaning clear.  In less com​plex organisms, the sexual drive results in a fixed pattern of behavior--a courtship ritual--leading to mating.  In humans, by contrast, its object can assume the most diverse forms as witnessed by what Freud calls the “perversions.”  Here, early childhood experience and learned behavior play their part.  The same holds for the drive for nourishment.  The particular object of this drive, al​though it may have originally been satisfied by a mother’s milk, is soon culturally determined.  As the individual grows, it becomes more complex.  Our experiences of various tastes and foods are combined and the results themselves recombined.  Speaking phenomenologically, there is a consti​tutive process here: fulfillments on one level combine to produce intentions whose fulfillment re​quires a higher level synthesis, a more elaborate preparation of the meal.  

Husserl draws a number of points from this general account.  The first is the all-pervasive character of the striving that originates in the instincts.  He writes: “All life is continuous striving, all satisfaction is transitory.”
  This means that “the ego is what it is essen​tially in a style of original and acquired needs, in a style of desire and satisfaction, passing from desire to enjoyment, from enjoyment to desire.”
  Thus, for Husserl, there are no “value free” “mere sensations or sensible objects.”  On the contrary, “nothing can be given that cannot move the feelings (Gemüt).”
  When it does move the feelings, the ego turns to the source and this turning towards is itself a striving.  This does not mean that the object must be given for the original striving to occur.  The relation is reversed: for Husserl, the striving is what first motivates the process of grasping the object.  The grasp follows the striving.  Thus, it is not just in the simpler animals that instincts operate without the organism having any initial conception of their intended goal.  This also occurs in us.  The infant placed at the breast is motivated by smell, then by touching the nipple, then by the kinesthesia of sucking and swallowing before the goal of the drive towards nourishment appears.
  As Husserl states the general principle: “Striving is instinctive and instinctively (thus, at first, secretly) ‘directed’ towards what in the ‘future’ will first be disclosed as worldly unities constituting themselves.”
  This acting be​fore the goal is known is not limited to the original expressions of the instincts.  It is present throughout our instinctual life.
  

Husserl describes this life as a layered one, with fulfillments on one level providing the materials for intentions to the next.  He writes, “Developmental stages--on every level 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 ... .”
  Their attainment gives rise to needs whose fulfillment requires the next level of synthesis.  The result, then, is an ongoing se​ries 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.”
  Now, throughout this process, the instincts remain the same.  What changes is their fulfillments.  The instincts continue to “designate the original, essentially universal primary drives, the primal affec​tions that determine all development.”
  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.”

Nonobjectifying and Objectifying Instincts

There is an obvious relation to constitution implicit in the above.  The layered process just described is that of constitution.  Broadly speaking constitution is the production of synthesis.
  Elements from one level are combined into elements of the next.  Thus, in regarding a die, views of its different faces are combined together to produce a grasp of the die as that which shows itself through them.  The die itself is not any of the aspects that manifest it.  It appears as a three dimen​sional object, while the aspects (as its perspectives) do not show themselves perspectivally.
  We cannot turn them about as we do the die to see their different sides.  Now, if we ask why we do engage in this synthetic activity, Husserl’s answer in the Nachlaß is that we are impelled by our instincts.  These primal urges supply the motive force, the energy which pushes the process for​ward.  

Two types of instincts are involved in this process.  To describe the first, we must note that the reduction is the reverse of constitution.  As a synthetic process, constitution may be described as the action of founding.  It is the action of connecting phenomena and of the positing belief in the founded unity that appears through these connections.  This synthetic process, at least in its initial stages, is a passive one; it is unconsciously performed.  By contrast, the reduction which attempts by analysis to uncover the work of constitution is, by definition, a self-conscious effort.  It begins with a deliberate suspension of the positing belief in the appearing unity.  Performing it, we no longer take the posited as “there” (da), as “available” (vorhanden), and hence as an “actuality” (Wirklichkeit), to which we can return again and again.
  Our attention is, rather, on what founds this belief.  What are the experiences and connections that enter into its positing?  In Husserl’s words, our effort is “to discover in this reduction an absolute sphere of materials (Stoffen) and noetic forms to whose determininately structured combinations pertains ... the marvelous consciousness of something determinate ..., which is something over against consciousness itself, something ... transcendent” to such materials and forms of combination.
  Thus, in our example, the positing belief in the being of the die is motivated by the appearances of its different sides and the perspectival form of combination that links these aspects.  Discovering these in the reduction, we move from the founded to the founding.  If these aspects owe their own appearing to the connections occurring between even lower level phenomena, the reduction can be exercised again.  We can, for example, suspend the positing belief in the individual aspects of the die.  We can examine the forms of connection (essentially those of the retentional process), which found an aspect’s presence as occupying a definite moment in our perceptual experience.  We can also examine the impressional material that is subject to these retentions.  In doing so, we focus on the “purely hyletic,” i.e., on what provides “possible materials (Stoffe) for intentional formations.”

This practice of the reduction is not an endless process.  Proceeding step by step, it reaches its goal, which is that of discovering the “ultimately constituting” level.  With this, the question arises of the ultimate “hyle” or material of the process.  What is its relation to the instinctual striv​ing which animates the synthetic process?  The hyle affects the ego.  The ego, in turn responds by striving.  As Husserl describes the situation: “Content is non-ego (das Ichfremde), feeling is already egological.  The ‘address’ of the content is not a call to something, but rather a feeling being-there of the ego. ...  The ego is not something for itself and the non-ego something separate 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 be​tween the two.  It is one where we can say: “What from the side of the hyletic data is called the af​fection 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 af​fected is the ego’s striving.  It is what awakens it as an ego.
  Thus, the awake ego, its striving, and the affecting contents are all given together.  Each by itself is only an abstraction.  To continue the analogy, not every key fits the lock.  Similarly not every material affects the ego.  What we have is a linking of specific material with specific strivings.  In Husserl’s words, we have “determined ways of striving that are originally, ‘instinctively’ one with [their] hyletic compli​ment.”  There is a “primal association” between the two.
  

Husserl calls the instincts that are these original ways of being affected “nonobjectifying instincts.”  As we have seen, they are directed to specific types of contents.
  They determine our being affected, our turning towards some contents rather than others--for example, those con​tents which indicate what can provide us nourishment.  In Husserl’s words, instinct, in this in​stance designates “the interest in the data and fields of sensation--before the objectification of sense data,” that is, before there is “a thematically actualizable object.”
  To obtain a thematic object, something more than simply being affected must occur.  An “objectifying instinct” must arise.  When it does, a drive towards synthesis animates the ego’s turning towards the data.  The drive seeks to make objective “sense” of the data.  Its goal is a grasp of a one in many, a unity which exhibits itself through the shifting fields of sensation.  Husserl terms it “the original instinct of objectification.”
  To speak in this context of “affecting contents” is to see them as a “terminus a quo [a starting point] for instinctive intentions.  These ultimately fulfill them​selves in the constitution of ‘visual things’ (‘Sehdingen’).”
  In other words, things--not contents--are the goal of this type of instinct.  

The Body’s Role in the Constitutive Process

The discussion of non-objectifying and objectifying instincts shows how intimate the rela​tion is between instincts and constitution.  Constitution requires both data and synthesis.  Both are grounded in instinctive processes.  Instincts decide which contents can be present as affecting data.  They also determine the syntheses which unify these into affecting objects.  Given that instincts are bodily processes, the body, as we should expect, plays a determining role in constitution.  Thus, its physical make-up determines which contents can affect us.  Eyes are required for visual stimu​lation, ears for being affected by sounds, and so forth.  The actual make up of the sensing organ is obviously related to the type of content that can affect it.  There is, then, a bodily basis to the “primal association” between sensation and striving.  Beyond this, the body plays an essential role in our synthesis of contents into objects.  Here, Husserl’s descriptions begin with the fact that our drives are directed towards satisfying our needs, and the “first, most universal” of these are “bodily.”  Through the movement of its members, the body is also the means of their satisfaction.
  Because it is, bodily sensations (the kinesthesia) are mixed with the opti​cal in our grasp of the world.  Something catches our attention, we turn our head, focus our eyes, move to get a better look.  As we do so, we do not just have “optical sensations.”  Mixed in with these are the “oculomotor” and “other systems of kinesthesia.”  The instinctive drive to see em​braces the whole ensemble.
  As Husserl describes the process, “This [optical] datum changes with the passage of the kinesthesia.  It  does not run alongside the kinesthetic-hyletic sensations, rather both are instinctive, drive processes ... the running off of the optical and the change of the kinesthetic [data] do not occur alongside of each other, but rather proceed in the unity of an intentionality that goes from the optical datum to the kinesthetic and through the kinesthetic leads to the optical, so that every optical [datum] is a terminus ad quem and, at the same time, functions as a terminus a quo.”
  The datum, in other words, is both an end and a beginning in the continuous passage from visual to bodily sensations and back again.  Both are required in our grasp of objects. 

The picture here is the opposite of the standard view I began with.  There is no “disembodied perceiver” over against which the objective world appears.  Rather, as Husserl writes, “To every system of constitutive appearances ... there pertains a motivating system of kinesthetic processes ... .”
  These imply the body insofar as “every particular kinesthetic system is associatively one with a part of the body,” be this the hand that grasps an ob​ject, the legs that propel us towards something, or the eye that focuses on it.
  The object synthesized is, thus, a combination of both visual and kinesthetic sensations.  Insofar as the kinesthetic refer to me, I am in my bodily being part of every synthesis.  On an immediate phe​nomenological level, this holds for all the features synthesized.  On this level, the object is myself focusing my eyes and a specific shape appearing.  It is myself moving and a specific flow of per​spectival appearing.  It is not just that external perception and perception of one’s body vary con​jointly.  Given the “unity of the intentionality” which unites them, we have to say with Merleau-Ponty that the same act embraces both.
  This implies that even when we are apparently exclu​sively focused on the object, we have a certain prereflective consciousness of ourselves in our bodily being.  All this puts into question the traditional subject-object and mind-body dichotomies.  Since kinesthesia supply an essential part of its perceptual material, the mind, qua perceiving, im​plies the body.  Similarly, the object implies subjectivity.  This follows since the subject, qua em​bodied, is a constituent part of the object’s appearing sense.  
To speak in this context of an “objectifying instinct” is to ask why we engage in those bod​ily activities such as focusing our eyes, moving to get a better look, and so on, that allow us to grasp the object.  One answer is that the satisfaction of an instinctual drive results in pleasure.  There is then a certain “pleasurable affection” (Lustaffektion) in seeing regarded as instinctual drive.  “Here, Husserl writes, “Aristotle’s [assertion that ]‘all humans naturally have joy (Freude) in sense perception’ gains its truth.”

The Question of Reason

Because the nonobjectifying and objectifying instincts are somatic, there is a ready, biolog​ical interpretation of their origins.  The nonobjectifying instinct is the link between content and af​fection (between stimulus and response).  Taking it as genetically determined, we can see it as part of the animal’s evolutionary inheritance.  This inheritance is made up of those features that allowed a species’ members to survive and reproduce themselves.  We can, thus, say that the organism registers and reacts to a particular set of stimuli because of their utility in its preservation.  The same holds for the objectifying instinct.  An organism could not survive if it could not make ap​propriate “sense” of its environment.  It must, then, perform those syntheses that bring its affecting objects to apprehension.  It has to grasp what preys upon it as well as its own prey.  It must also grasp the aspects of its environment--for example, the sexual displays of potential mates--it needs to reproduce.  

The epistemological implications drawn from this interpretation have often been quite skep​tical.  For Nietzsche, for example, it implies that “we have senses for only a selection of percep​tions--those with which we have to concern ourselves in order to preserve ourselves."
 Utility, rather than truth, determines what we see.  The same holds for our “knowledge.”  Nietzsche’s the​ory of the instincts, thus, leads him to assert: “The utility of preservation--not some abstract-theo​retical need not to be deceived--stands as the motive behind the development of the organs of knowledge--they develop in such a way that their observation suffices for our preservation.”
  If this is so, then a change in the conditions of preservation does not just change “utility.”  It changes what counts as knowledge as well.  The skepticism implicit here is that of relativizing rea​son considered as “organ” of knowledge.

What prevents Husserl from drawing the same conclusion?  That he does maintain his faith in reason is apparent from a number of passages.  Having asserted that the instincts are “the primal predisposition of the ego presupposed by all constitution,” he writes: “the irrational is the inborn predisposition of subjectivity that makes possible rationality.”
  This does not just mean that rea​son is “a transformation of the original instincts.”
  It signifies as well that “developing from a basis of ‘unconscious’ instinctual drives,” reason ultimately becomes such as to comprehend these.
  Through the method of free variation, it can, in fact, know them in their essential structure.

The question of reason is: What gives Husserl this confidence in reason?  How can he claim that “the universe of rationality,” rather than being opposed to the instincts, “is statically and genetically included within them?”

The Instinctive Basis of Temporalization

To answer these questions, I have to return to the link between the instincts and constitu​tion.  What precisely are the drives that make us constitute?  What are their mechanisms?  What is the relation of the constitutive process to its underlying drives and corresponding intentionalities?  I cannot here give all the required details.  A few schematic indications must suffice.  The chief of these is that constitution is an inherently temporal process.  Its con​necting of data occurs through temporal association.  In Husserl’s words, “constitution in all its forms is association in a constantly expanding sense.  All association presupposes primal associa​tion in the sphere of primal temporalization.”

Three instinctive drives are at work here.  The first two, which are nonobjectifying, are re​tention and protention.  As its name implies, “retention” is the retaining of data.  To speak of it as an instinct is to recognize that on its most basic level, instinctual striving is a striving to possess, to have, to hold its object fast.
  This striving is not limited to the holding fast [or retaining] of what we have already experienced.  It also manifests itself in a having-in-advance.  This occurs through the “protention” or anticipation of what we will experience.  The third drive is that of the objectify​ing instinct.  It directs itself to objects.

Husserl’s account begins with retention.  Its drive results in the self’s holding fast or retain​ing the affecting content.  This occurs as part of a serial process.  Thus, a primal impression is re​tained and this retention is itself retained.  The retention 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 origi​nal impression.
  The sense of pastness arises because each further retention modifies the impression.  In retaining it, it adds precisely that additional degree of past​ness that allows us to experience its content as fixed in the flow of the departing past.  The same thing happens to each of the primal impressions 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 their original impressions, our experience of time has a certain thickness.  It includes different degrees of pastness.  Primally associated with the pre​sent impressional moment are the retentions of the previously experienced impressional moments.  The present moment is thus always experienced with a horizon of pastness.  

Husserl terms the intentionality that links a retention to the impression it presents “Langsintentionalität.”  He does not provide any special term for the protentional intentionality that is directed to the future.  In a certain sense, the protentional process is the inverse of the reten​tional.
  The chains of retentions of retentions increase with the advance of time.  The protentional chains, if we can speak of such, would exhibit a serial having-in-advance of a having-in-advance ... of what we will presently experience.  They decrease as what they protend advances from the future.  This decrease signifies the decreasing sense of the futurity of the contents they protend.  Their differing lengths thus are correlated to our experience of time as having different degrees of futurity.  The anticipation formed from them involves the expectation of an ordered sequence of contents, each with a distinct temporal position corresponding to its protended futurity.  

Both protention and retention are included in what Husserl calls a “universal drive inten​tionality (Treibintentionalität).”  In his words, this intentionality “unitarily constitutes every pri​mordial present as a lasting temporalization and concretely propels (forttreibt) it from present to present ... .”
  Interpreting Husserl, we can say that the propelling is a function of the instinctive having-in-advance that underlies our protentional intentionalities.  This having-in-advance includes a drive towards having in the present.  The fulfillment of perceptual expectations is an actual present intuition.  What moves us forward is the fact that we are instinc​tively driven to make sense of our environment.  In Husserl’s words, we are moved by the striving that appears as “instinctively (thus, at first, secretly) ‘directed’ towards what in the ‘future’ will first be disclosed as worldly unities constituting themselves.”
  This striving “propels” us “from present to pre​sent” as we focus our eyes, move to get a better look, and generally engage in the bodily activi​ties required to sensuously experience and make sense of the world about us.  With regard to the past, the effect of this “universal drive intentionality” is the linking of retention with retention, the outcome being the unity of the retained with the ongoing present.  The resulting “lasting tempo​ralization” is the thickness of experienced time.  It is made up of the present instant and its associ​ated horizon of retained past moments.  It also includes the hyletic data contained by such mo​ments.  The outcome of the retentional process is thus the unification and merging of both hyle and time.  In Husserl’s words: “Ultimately, the whole hyle is united in passive temporalization includ​ing the heterogeneous [contents].  Everything homogenous, however, is united in the special mode of merging; within the total merging, [there is a merging] into fields and then particular mergings into unities that stand out.”
  In other words, by virtue of their being retained in the present, the impressional 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 consequence of this reinforcement of similar qualities is their standing out.  Concretely, it is the presence of what Husserl calls the “noematic nucleus,” that is, the con​nected relatively stable features which allow us to distinguish an object from its background.

With this, we come to the third of the instinctive drives at work in the constitutive process.  Like protention and retention, it forms part of the “universal drive intentionality.”  Based on the presence of affecting contents, it is directed to the object that appears through them.  Husserl, having described the “particular mergings” that yield the “unities that stand out,” writes: “We say that ev​erything 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 re​sult of this affection, as we have already noted, is the ego’s “being directed” or “striving towards” what affects it.  Here, however, this original, nonobjectifying relation to the affecting contents oc​curs in the context of their merging.  As a consequence, we have a “Querintentionalität,” an inten​tionality which cuts “across” the retained moments to direct itself towards the hyletic unity that stands out.  Arising with the merging, it intentionally presents the intentional object in its noematic nucleus.  

Temporal constitution does not just result in objects.  It also yields the ego in its “concrete being” as a “center for 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 dis​tances are experienced.  The first concept of egological centering is temporal.  In all my experience, I am always 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 or proten​tions.  As already noted, the impulse that drives this anticipation is instinctual.  It is directed to​wards “what in the ‘future’ will first be disclosed.”
  This does not mean that such striving is a completely empty intention.  In most cases, I expect that what will come will re​peat the patterns of the past.  Anticipating, I project forward the features of my 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 primal 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 affections associated with this streaming content appear to affect it.  The instinctual strivings they engender appear as its strivings.  The ego thus appears as “the center of affections and actions,” as the “pole of the as yet undetermined instincts.”

This sketch of the constitution of the ego allows me to return to the subject of prereflective self-awareness.  Aware of my strivings, I am aware of myself as the center from which they ap​parently originate.  Behind this, there is the level of prereflective self-awareness that arises from retention.  Retention does not just help constitute myself as a center.  The object appears as endur​ing through the unification of the retained moments which present it.  Thus, reference to the object prereflectively includes a reference to such moments.  But this is a reference to the self in its in​stinctive action of retention.  With this, we have the fundamental level of prereflective awareness.  It arises from the self-referential character of retention.  Aside from the initial retaining of the im​pression, retention always has itself as its immediate object.  It instinctively retains the result of the activity of retention.  Thus, each retention retains the original impression by retaining the previous retentions of the impression.  Given this self-reference, there is always a certain prereflective self-presence to the flow of consciousness.
  

Instincts and Reason

This discussion of constitution has a natural bearing on the question of reason raised above.  The question is: What accounts for Husserl’s faith in reason?  Why is his confidence in it not undermined by his description of the instincts?  The answer is to be found in his account of constitution.  In Husserl’s descriptions, constitution is positioned as the mediating term, linking the instincts to reason.  Thus, constitution is termed an inherently rational act.
  To succeed in its positing or “production” of synthetic unities, it must follow certain rules.  Reason is simply the formalization of these.
  This means that the relation between evidence and assertion that distin​guishes the rational from the irrational assertion is a relation embedded in the constitutive process.  Reason’s rules of evidence are actually formalizations of the relations between phenomena and the unities posited through their synthesis.  All this does not affect the fact that the instincts supply the drives for temporal synthesis.  Given that this synthesis is inherently rational, Husserl can claim that reason is the teleological ground for the ego’s constituting life.
  He can also claim that this ground is present in the ego’s instincts
 and its “pre-egological temporalization.”
  Both asser​tions follow since constitution is not just instinctively driven, but also rational.  

What about the claim that the rationality inherent in constitution is relative to the utility of preservation?  It would be, if the constitutive process were determined by specific contents, i.e., if its forms differed depending on the type of content.  At this point we could say that preservation determines the types of content we register and hence the forms of synthesis.  As such, it would determine the rationality inherent in these forms.  Such a view, however, confuses the nonobjecti​fying and objectifying instinct.  While the former directs itself to specific contents, the latter does not.  All it requires for its presence is the merging of similar contents.  Given this merging, it di​rects itself to the unity, whatever its particular quality, which stands out.  There is, then, a certain el​ementary process of abstraction from the contents present in synthesis.  It is one which gives the forms of synthesis the independence that allows the constitutive process to proceed from level to level.  

This point can be put in terms of the nonrelativity of logic.  On each level of objective syn​thesis, there is a grasp of a one in many.  For Husserl, the forms of unification that structure this grasp appear in formal logic.  As its name implies, such logic begins by abstracting from specific contents.  This ab​straction simply mirrors the independence of the forms of synthesis from particular contents.  Thus, the logical law that we cannot contradict ourselves, i.e., assert that a predicate unambigu​ously belongs and does not belong to an object, has its necessity in the process of synthesis.  Verbal contradiction, of course, is always possible.  What is impossible is the synthesis that would intuitively present an object confirming a contradictory assertion.  Such presentation depends, as we said, on the merging and consequent reinforcement of similar qualities.  In synthesis, contradic​tory qualities (those that would result in unambiguously contradictory predicates) cancel each other out.  They, thus, cannot appear.  Although this example is taken from the elementary level of grasping sensible unities, the same general necessity holds as we proceed through the levels of constitution.  It is grounded in the fact that constitution is synthetic.  As such, it inherently attempts to place its data within the framework of unity in multiplicity.  Contradictory qualities break apart this unity.  To affirm them is to affirm that we are in the presence of not one, but two or more ob​jects.  

The levels of constitution are, for Husserl, also levels of instinctive striving.  This leads me to make a final remark regarding freedom.  When through self-reflection on own processes of positing, humanity becomes self-consciously rational, its instinctual striving also takes on a new form.  It appears as rational choice.  Such choice is based on examining the consistency and con​sequences of our various impulses.  The examination can lead us to postpone or even deny an in​stinctual satisfaction.  Rational considerations, in other words, determine the pursuit of what we desire.  Because of this, striving appears as freedom in its traditional definition.  It manifests itself as the choice that involves rational deliberation.
  With this, we have the profound insight that can be drawn from these late manuscripts:  Freedom, like reason, is not opposed to the instinctive striving that continually animates our lives.  Through the link between instincts and syntheses, freedom is actually an upper level manifestation of the instinctual foundations of our life processes.  It is instinct in its guise of reason.
 

ENDNOTES





�	Ideen zu einer reinen Phänomenologie und phänomenologischen Philosophie, Drittes Buch, ed. Marly Biemel, The Hague, 1971, Hua, V, 145.  All translations from the German in this paper are my own.


�	Cartesianische Meditationen, ed. Strasser, The Hague, 1963, Hua I, 64.


�	Maurice Merleau-Ponty, Phenomenology of Perception, trans. Colin Smith, London: Routeledge and Kegan Paul, 1962, p. 205.


�	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.  


�	“Alles Leben ist unaufhörliches Streben, alle Befriedigung ist Durchgangsbefriedigung” (Ms. A VI 26, p. 42a).  I would like to thank Prof. Rudolf Bernet, the Director of the Husserl Archives in Louvain, Belgium for permission to cite from the manuscripts of the Nachlaß.  


�	“Das Ich ist, was es ist, und wesensmäßig in einem Stil von ursprünglichen und erworbenen Bedürfnissen, in einem Begehrungs- und Befriedigungsstil von begehrend zu Genuß, von Genuß zu begehrend übergehend” (Ms. E III 10, p. 8a).  As Husserl also puts this: “Leben ist Streben in mannigfaltigen Formen und Gehalten der Intention und Erfüllung; in der Erfüllung im weitesten Sinne Lust, in der Unerfülltheit Hintendieren auf Lust als rein begehrendes Streben oder als sich im erfüllenden Realisieren entspannendes Streben und sich erzielend im Prozeß der Realisierung der in sich entspannten Lebensform der Lust.” (Ms. A VI 26, p. 42b).  In translation: “Life is striving in the manifold forms and contents of intention and fulfillment; in the broadest sense, [it is] pleasure in fulfillment; in the lack of fulfillment, [life is] a tending towards pleasure as a pure striving that desires or as a striving that slackens off in the realization that fulfills it and that accomplishes its purposes in the process of the realization of the life-form of pleasure with its release of tension.” 


�	The extended quote here is: “Bloße Emfindungsdaten und in höherer Stufe sinnliche Gegenstände, wie Dinge, die für das Subjekt da sind, aber ‘wertfrei’ da sind, sind Abstraktionen.  Es kann nichts geben, was nicht das Gemüt berüht, ...” (Ms. A VI 26, p. 42a).  Criticizing Descartes and, by implication, Husserl, Heidegger writes that the problem of values is “perverted in principle” when one assumes that “values ultimately have their sole ontological sources in the previous construction of the actuality of the thing as [their] fundamental layer” (Sein und Zeit, Tübingen: Max Niemeyer, 1967, p. 99).  For Husserl, however, values are not something added on to objects, which are first given as mere things.  Insofar as their original givenness is correlated to our instinctive striving, value is co-given with their initial presence.  


�	As Husserl describes the process: “When the smell of the mother’s breast and the sensations of moving one’s lips occur, an instinctive directedness towards drinking awakes, and an originally paired kinesthesia comes into play. ... If drinking does not immediately occur, how does it happen?  Perhaps the smell alone awakens something else, an empty appercep�tion, so to speak, which has no ‘conscious’ goal.  If touching occurs, then the way to ful�fillment is first properly an ongoing instinctive drive, which is an unfulfilled intention.  Then, in fulfill�ment, [there are] the movements of swallowing, etc., which bring fulfillment, disclosing the instinctive drive” (Ms. C 16 IV, p. 36b).  In German: “Sowie der Geruch der Mutterbrust und die Lippenberührungsempfindung eintritt, ist eine instinktive Richtung auf das Trinken geweckt, und eine ursprünglich angepaßte Kinästhese tritt ins Spiel. ... Kommt es nicht alsbald zum Trinken, wie ist es da?  Etwa der Geruch allein weckt ein Weiteres, sozusagen eine Leerapperzeption, die doch kein ‘bewußtes’ Ziel hat.  Tritt dann Berühung ein, so ist der Weg zur Erfüllung aber erst recht fortgehender instinktiver Trieb, der unerfüllte Intention ist.  Dann in der Erfüllung Schluckbewegungen etc. als Erfüllung bringend, als den instinktiven Trieb enthüllend.”


�	“Das Streben ist aber instinktives und instinktiv, also zunächst unenthüllt ‘gerichtet’ auf die sich ‘künftig’ erst enthüllt konstituierenden weltlichen Einheiten” (Ms. A VI 34, p. 34b).


�	Because of this, it underlies the Vorhaben--the “fore-having”--Heidegger proposes as a characteristic of our being-in-the-world.  Cf. Sein und Zeit, p. 150.  For Husserl, such being-in-the-world has its primordial basis in our instinctual striving. 


�	“Entwicklungsstufen - auf jeder treten neue Bedürfnisse von wesensmäßiger Form für diese Stufe auf, als dunkle erst in der Erzielung sich enthüllende - als ‘instinktive’ ... ” (Ms. E III 9, p. 4a). 


�	“Stufen von Instinkten, von ursprünglichen Trieben, Bedürfnissen (die zunächst noch nicht wissen, worauf sie hinauswollen), systematisch aufeinander gestuft, über sich hinausweisend auf höhere Stufen” (ibid., p. 5a). 


�	“Die Instinkte bezeichnen die urtümlichen wesensallgemein alle Entwicklung bestimmenden Urtriebe, Uraffektionen.” (ibid., p. 4a).


�	“Der Instinkt durchläuft verschiedene Modi, erfüllt sich, und nun ist das Erfüllungsziel patent ...  Der Instinkt ist aber damit nicht zu Ende, er nimmt neue Modi an - ich bin weiter immer fort Instinkt-Ich, und immerfort geht der Prozeß der Enthüllung als Aktprozeß weiter” (Ms. C 13 I , p. 5a).  Husserl also writes in this regard: “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.” 


�	“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” (Ms. C 3 III, p. 33a).  In translation: “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 again and again to produce continuous and discrete syntheses.  It is thereby an egologically centered life of passivity, affectivity, and activity.” 


�	“Ein Erlebnis schattet sich nicht ab.” (Ideen zu einer reinen Phänomenologie und phänomenologischen Philosophie, Erstes Buch, ed. K. Schuhmann, The Hague, 1976, Hua III,1, 88. 


�	Ibid., III,1, 65.


�	Ibid., III,1, 228.


�	Ibid., III,1, 199.


�	The full quote in German is: “Das Inhaltliche ist das Ichfremde, das Gefühl ist schon ichlich.  Das ‘Ansprechen’ des Inhaltes sei nicht Anruf zu etwas, sondern ein fühlendes Dabei-Sein des Ich und zwar nicht erst als ein Dabeisein durch Hinkommen und Anlangen.  Das Ich ist nicht etwas für sich und das Ichfremde ein vom Ich Getrenntes und zwischen beiden ist kein Raum für ein Hinwenden.  Sondern untrennbar ist Ich und sein Ichfremdes, bei jedem Inhalt im Inhaltszusammenhang und bei dem ganzen Zusammenhang ist das Ich fühlendes” (Ms. C 16 V, p. 68a).


�	“Was von Seiten der hyletischen Data Affection auf das Ich heißt, heißt von Seiten des Ich Hintendierien, Hinstreben.” (Ms. B III 9, pp. 70a-70b).


�	In Husserl’s words: “Wach wird das Ich durch Affektion von Nicht-Ichlichem, und wach wird es, weil das Nicht-Ichliche von Interesse ist, instinktiv anzieht etc., und das Ich reagiert kinästhetisch, als unmittelbare Reaktion.” (Ms. B III 3, p. 5a).  In translation: “The ego is awakened by affection from the non-egological because the non-egological is ‘of interest,’ it instinctively attracts, etc; and the ego reacts kinesthetically as an immediate reaction.”


�	As Husserl writes: “Erst Affektion löst Tätigkeitsaffektion aus oder führt eo ipso mit sich Hinstreben als Tun im jeweiligen Modes des Tuns oder des Strebend-seins.  Und das ist das Feld aller ‘Kinaesthesen’ im engeren und weiteren Sinne.  Es sind die verschieden bestimmten und ur�sprünglich instinktiv bestimmten Weisen des Strebens, ursprünglich ‘instinktiv’ einig mit hyletischer Begleitung.  Das wäre also eine Form der Urassoziation, die aber nicht Assoziation durch ‘Deckung’ ist.” (Ms. E III 9, pp. 23a-23b).  The association through coincidence (Deckung) is that occasioned by retention.  As will become apparent, the striving it manifests is that of the objectifying instinct. 


�	As Nam-in Lee puts this, the nonobjectifying instincts are those “that, as particular interests, are directed to the data of sensation on account of their particular contents, e.g., on account of their beauty, sweetness, warmth, etc.” (Edmund Husserls Phänomenologie der Instinkte, p. 109).  The objectifying instincts, by contrast, have “a universal interest which is universally directed at the objects of sensation independent of their particular contents” (ibid.).  


�	“Interesse an Sinnesdaten und Sinnesfeldern - vor der Objektivierung Sinnesdaten ...” (Ms. C 13 I, p. 11b).


�	Ms. C 13 I, p. 10b.  The term appears in a pair of rhetorical questions.  Husserl asks: “Kann man von einem urprünglichen Instinkt der ‘Objektivierung’ sprechen?” (ibid.).  Four lines later, having mentioned the non-objectifying instinct, he asks: “Sollen wir als zweites Urinstinkt ... den Instinkt der Objektivierung setzen?” (ibid., 11b).  Ms. page 11b follows immediately on page 10a.  See p. 9 of the Louvain revised typescript.  


�	Ms. C 16 IV, p. 40a.  The extended passage in German is: “Da haben wir das optische Feld, darin abgehobene Daten - affizierende.  Das soll also jetzt nicht sagen, daß ein Urinteresse auf sie selbst gerichtet ist, sondern sie affizieren, das sagt, sie sind terminus a quo für instinktive Intentionen.  Diese erfüllen sich lettzlich in der Konstitution von ‘Sehdingen,’ wenn wir abstraktiv von den mitverflochtenen instinktiven Tendenzen absehen.  Dazu gehört nun die instinktive Erregung der okulomotorischen Kinäthese - aber nicht für sich allein, sondern miterregt sind auch andere Kinästhesensysteme, von denen zunächst abstrahiert werden muß.”  


�	In Husserl’s words: “Es sind als die ersten, allgemeinsten [Bedürfnisse] der Alltäglichkeit unmittelbar leiblich und mittelst der Leiblichkeit ausserleiblich-weltlich bezogene Bedürfnisse und erfüllende Betätigungen.  Die leiblichen Organe sind vom Ich in Aktion gesetzt (leibliche Aktion) und mittelbar geht die Aktion weiter, leiblich macht sich das Ich mit Weltlichem, Ausserleiblichem zu schaffen ...” (Ms. A V 5, p. 135a).  Here,  the body seems to be the ultimate referent of the “Form des Instinktes,” mentioned on p. 132a.


�	Ms. C 16 IV, p. 40a. 


�	“Dieses Datum wandelt sich im Ablauf der Kinästhese ab, nicht in der Weise eines Mitlaufens von kinästhetisch-hyletischen Empfindungen, sondern es sind ja instinktive, triebmäßige Verläufe ... der Ablauf der optischen und kinästhetischen Wandlung verläuft nicht nebeneinander, sondern in der Einheit einer Intentionalität, die vom optischen Datum in die Kinästhese übergeht und durch sie hindurch ins Optische führt, und so, daß jedes Optische terminus ad quem ist, aber zugleich als terminus a quo fungiert” (Ms. C 16 IV, p. 40b).


�	“Ursprünglich gehört zu jedem System konstituierender Erscheinungen der einen und anderen ‘Welt’ ein motivierendes System von kinästhetischen Abläufen ...” (Ms. D 13 I, p. 25a).


�	Ibid., p. 52.  In German: “Jedes besondere kinästhetische System ist assoziativ mit einem Teile des Leibes (als kinästhetischem Organ im phänomenologischen Sinne), als haptischen Leibes einig; ...”


�	This is just one of a number of similarities between the two philosophers.  Husserl gives what may be the original version of Merleau-Ponty’s description of hand touching hand in Ms. D 13 I, p. 52.  Since Merleau-Ponty visited the Husserl Archives at Louvain, there is a possibility of a direct influence here.  


�	Ms. C 16 IV, p. 30b.  “Da gewinnt das aristotelische ‘Alle Menschen haben von Natur aus Freude and der Sinneswahrnehmug’ seine Wahrheit.” 


�	Friedrich Nietzsche, The Will to Power, §505, trans. W. Kaufmann and R. J. Hollingdale, New York: Random House, p. 275. 


�	The Will to Power, §480, pp. 266-7. 


�	“Das ‘System’ der wirksamen Instinkte ... Dieses eingeborene Urwesen, die Uranlage des Ich vorausgesetzt für alle Konstitution.  In ihr statisch und ‘genetisch’ geschlossen ist die konstituierte Welt mit ihren Wesensformen, bzw. das Universum der Rationalität.  So ist die eingeborene Anlage der Subjektivität das Irrationale, das Rationalität möglich macht” (Ms. E III 9, p. 4b).  


�	“... schon vor der Wissenschaft ist konkrete Vernunft und selbst absolut gerichtete da als Umwendung ursprünglicher Instinkte.” (Ms. E III 4, p. 16b).  


�	Ibid., p. 17a.


�  Husserl’s essentialism is readily apparent in such assertions.  Having described the “psychological concept of the instincts” he turns and asserts: “All this has its essential form, which, eidetically presented, is one of essential lawfulness ...” (Ms. E III 9, p. 7b).  In German: “Das alles hat seine Wesensform, die als Eidos herausgestellt die apodiktische Wesensgesetzlicheit ist, ...” Here, as elsewhere, “essence precedes existence” (ibid.).  In German: “Die Essenz geht der Existenz voran, die Existenz muß allerest ihr Recht nachkommend ausweisen.”  The assertion, in other words, is that there is an essential structure to our constituting life.  Its instinctive basis does not prevent us from examining this structure.


�	Ms. E III 9, p. 4b.


�	“Konstitution in allen ihren Gestalten ist Assoziation in einem stetig sich erweiternden Sinne.  Alle Assoziation setzt die Urassoziation in der Urzeitlichungssphäre voraus.” (Ms. C 16 V, p. 62a). 


�	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, Hua III,1, 183).


�	See Zur Phänomenologie des Inneren Zeitbewusstseins, ed. R. Boehm, The Hague: Martinus Nijhoff, 1966, Hua X, 55-56.


�	Ms. E III 5, Zur Phänomenologie der Intersubjektivität, Dritter Teil: 1929-1935, ed. Iso Kern, The Hague: Martinus Nijhoff, 1973, Hua XV, 595.


�	Ms. A VI 34, p. 34b. 


�	“Aber schließlich ist die ganze Hyle in der passive 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).


� 	 A further consequence is the constitution of the duration which corresponds to the unity formed by the merging of the object's sensuous contents.  As Husserl writes in discussing our grasp of a melody: “... primarily merging, the temporalizations unite together and thereby produce a unity of a temporalization for all the tones and their temporalizations and times.  Here, however, the homogeneity of the tones plays its part.  The unities [of the retained tonal impressions] merge their contents and times according to the constant, homogeneous temporal form arising from the homogeneous temporalization” (Ms. C 15, p. 4b). In German: “urverschmelzend die Zeitigungen sich einigen und Einheit einer Zeitigung für alle Töne und ihre Zeitigungen und Zeiten ineins herstellen.  Hier wirkt aber die ‘Homogeneität’ der Töne mit, die Einheiten verschmelzen sich inhaltlich und den Zeiten nach stets homogenen Zeitform aus der homogenen Zeitigung.” 


�	“Wir sagen nun zunächst: alles Abgehobene affiziert.  Wie ist das zu verstehen?  Zu jedem Hyletischen als für das Ich daseinden 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).


�	Ms. C III 3, p. 38a. 


�	“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 vergan�gene 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” (Ms. C 3 III, p. 26a).  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. A VI 34, p. 34b.  


�	See Zur Phänomenologie des Inneren Zeitbewusstseins, Hua X, 52-3.  Thus, the general drive to the future is instinctive, but the concrete shape it takes is determined by our past experience.  A similar structural relation holds in Heidegger’s account of the structure of “care.”  “Care,” as involving the projection of our possibilities, is inherently directed to the future (Sein und Zeit, p. 336).  Such projection, however, achieves its concrete shape by being based on our having-been (ibid., p. 343).  In other words, the possible goals we can set ourselves receive definite content from the past, which forms our factual situation.  (ibid. p. 384).


�	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 form 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 futuri�ties” (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 Mittelpunkt für zwei Kontinua als Zweige der Abwandlungsmodi: das Kontinuum der Soebengewesenheiten und das der Zukünftigkeiten.”


�	Ms. C III 3, pp. 38a-38b.


�	In Husserl’s words, “The flow of immanent time constituting consciousness does not just exist, but does so in such a remarkable and yet understandable manner that a self-appearance of the flow occurs and, therefore, the flux itself must necessarily be grasped in its flowing. ... What is brought to appearance in the momentary actual [phrases] of consciousness are the same past phrases of the flow of consciousness in the series of retentional moments”  (Zur Phänomenologie des inneren Zeitbewusstseins, ed. R. Boehm, The Hague: Martinus Nijhoff, 1966, X, 83).


�	See Ideen I, Hua III,1, 316-17, 329, 336.  


�.	This is why Husserl asserts that “an all-sided ... solution of the problems of constitution”--i.e., problems which involve the positing of being--“would obviously be equivalent to a complete phenomenology of reason in all its formal and material formations” (ibid., Hua III, 1, 359).  


� 	As he expresses this: “In order that the world and the subjectivity constituting it can exist (the world that in essential necessity has the form of the Logos, of true being, which, how�ever, is only later recognized as such by the scientific phenomenologist), the world, preceding from prebeing to being, must constitute rational persons within itself.  Reason must already exist and must be able to bring itself to logical self-revelation in the rational subject” (Ms. E III 4, p. 19a).  In German: “Damit die Welt und die sie konstituierende Subjektivität sein kann (die Welt, die die überhaupt wesensnotwendigen Formen des Logos, des wahren Seins hat, die aber der wissenschaftliche Phänomenologe hinterher erkennt), muß sie, in Wesenstufen vom Vorsein zum Sein verlaufend, auch den Vernunftmenschen in sich konstituieren.  Es muß Vernunft schon sein und muß sich zur logischen Selbstenthüllung in dem vernünftigen Subjekt bringen können.” 


�	“Das ‘System’ der wirksamen Instinkte ... Dieses eingeborene Urwesen, die Uranlage des Ich vorausgesetzt für alle Konstitution.  In ihr statisch und ‘genetisch’ geschlossen ist die konstituierte Welt mit ihren Wesensformen, bzw. das Universum der Rationalität.  So ist die eingeborene Anlage der Subjektivität das Irrationale, das Rationalität möglich macht, oder es hat seine Rationalität darin, der ‘teleologische Grund’ für alles Rationale zu sein” (Ms. E III 9, p. 4b).  In translation: “The ‘system’ of efficacious instincts ... This innate primal nature, the primal disposition of the ego [that is] presupposed by all constitution, encloses statically and ‘genetically’ the constituted world with all its essential forms; [it encloses], respectively, the totality of rationality.  Thus the irrational, which makes the rational possible, is the innate disposition of subjectivity.  It possesses its rationality by being the ‘teleological ground’ for everything rational.” 


�	“Jedes transzendentale Ich hat sein Eingeborenes - eingeboren trägt es den ‘teleolgischen Grund’ für sein strömend konstituierendes transzendentales Leben in sich, in welchem es Welt zeitigend sich selbst als Menschen zeitigt.  Es trägt in sich die strömende, ohne Ich-Beteiligung vonstatten gehende rein assoziative unterichliche Zeitigung in ihrer Wesensform, in ihrem eigenen Fundierungsbau.  Wesensmäßig ist damit einig das spezifisch ichliche Sein in seiner Wesensform, in seiner zwar auch assoziativ sich zeitigenden Intentionalität, aber in einer neuartigen Wesensform ichlicher intentionaler Leistungen, aus Affektivität und Aktivität Geltungseinheiten konstituierend.  Das aber auf dem beständigen Grund der Assoziationen, der immer mitspielenden, an allen Geltungsgebildern mitbeteiligten.” (Ms. E III 9, p. 7a).  In translation: “Every transcendental ego possess its innate [character].  It innately includes the ‘teleological ground’ for its streaming, constituting, trancendental life where, in temporalizing the world, its temporalizes itself as a human being.  In its essential form, in its own founding structure, it includes the streaming, purely associative pre-egological temporalization, which arises without the participation of the ego.  The specific egological being is essentially one with this in its essential form, in the intentionality that indeed associatively temporalizes itself, but does so in a new type of essential form of egological, intentional performances.  [Such performances] constitute obtaining unities from affectivity and activity.  They do so on the continual basis of associations that always play their part, having participated in every formation of validity.”  


�	Aquinas is a good example of this traditional view.  He 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.  See Summa Theologica, Part I, q. 82, a. 1, resp., Leonine ed., 5 vols., Madrid: Biblioteca de Autores Cristianos, 1961, I, 576. 


�	For an account of this, see J. Mensch, “Freedom and Selfhood,” Husserl Studies. Vol. 14, No. 1, 1997, pp. 41-59. 





