P&F; Prof. Boedeker; running commentary to Being and Time sections 79-81

Section 79
Chapter VI of Division Two of Being and Time, “Temporality and intratimeliness as the origin of the ordinary concept of time”, begins with section 78 (which I didn’t ask you to read), “The incompleteness of the previous temporal analysis of Dasein”.  Here Heidegger points out the fact that his entire discussion of Dasein’s temporality so far, including his discussion of historicity, has been entirely silent about what we ordinarily call “time”, and the fact that all events within the world occur within time.  In section 78, he first claims that there is a “more elementary” kind of time dealt with in science (including both history and physics).  This more basic kind of time is the time with which Dasein reckons and orients itself in its everyday dealings with equipment and being with others.  

In these sections, Heidegger discusses four different kinds of time:

A. Dasein’s originary temporality, which is the articulated circular unity of the temporal “ecstasies”: coming-toward-oneself, coming-back-to-oneself, and presenting beings within the world.  In these sections, it will not be important whether Dasein’s originary temporality is authentic or inauthentic.

B. World-time (= intratimeliness (Innerzeitigkeit, translated as within-timeness [p. 378]), which is the time with which Dasein reckons in its everyday dealings with handy equipment and with others.  Heidegger sometimes uses the term taking care of time synonymously with reckoning with time.  Note that the title of the section 80, “Time taken care of and intratimeliness”, thus does not refer to two separate phenomena; rather, the world-time that Dasein takes care of is intratimeliness.)  He claims that Dasein’s reckoning with (world-) time is a manifestation of Dasein’s originary temporality.  In particular, reckoning with world-time is a way in which Dasein, in its originary temporality, interprets, or expresses, itself (cf. pp. 373, 375).  Thus he also calls world-time expressed time, or even spoken-out time.  This is because all of its encounters with equipment and other people in world-time are ultimately for the sake of some ability-to-be of itself.  

C. Clock-time, which is the time encountered in equipment for measuring time, such as clocks.  Heidegger distinguishes measuring time from reckoning with time, claiming that Dasein’s reckoning with time is prior to all use of equipment for measuring time, such as clocks.  In fact, Heidegger claims, using clocks to measure time is possible only within this more basic reckoning with time.  

D. The ordinary (or “vulgar”) concept of time as something objectively present in intraworldly beings.  (Note that Heidegger uses the term “vulgar” not in the sense of “obscene”, but in the original Latin sense of “common”.)  Heidegger claims that this is a misleading, but understandable, interpretation of time as measured by equipment such as clocks. 

Section 79 focuses on (B): Dasein’s reckoning with world-time.  Heidegger’s view of the structure of Dasein’s reckoning with world-time is very similar to Husserl’s view of internal time-consciousness.  (In fact, at Husserl’s request, Heidegger edited Husserl’s Lectures on Internal Time-Consciousness for publication in April 1928, shortly after he completed Being and Time.)  Both involve simultaneously:

a. protending (or “awaiting”) some future past “then” encountered as not yet now, against the horizon of the “later on” (“in the future”).  (The “later on” is a horizon because for every point in the past there is always some later point, and so on to infinity.)

b. retaining some “on that former occasion”, encountered as no longer now, against the horizon of the “earlier”.  (The earlier is a horizon because for every point in the past there is always an earlier point, and so on to infinity.)

and

c. attending to some present “now” against the horizon of the “today”.  (The today is a horizon because many things can occur simultaneously.)

Unlike Dasein’s originary ecstatic temporality, the world-time with which Dasein reckons in its everyday dealings can be understood in terms of the now.  World-time is a kind of now-time.  

Heidegger explicates four characteristic features of world time, each one of which he will argue can be understood only as a particular way in which Dasein itself, in its ecstatic temporality, expresses or interprets itself:

1. Heidegger points out that every future “then”, past “on that former occasion”, and present “now” can be characterized as a time when some particular occurrence within the world will happen, happened, or is happening.  He calls this feature of world-time its datability (p. 374).  Points in world-time are dated by intraworldly events with which Dasein takes care of.  For Heidegger, world-time is datable only because of Dasein’s ability to “take care of” intraworldly events.  And concern, recall, is made possible only through the disclosure in ecstatic temporality of the horizon of the world and the they.  In this way, “The structure of datability of the ‘now’, ‘then’, and ‘on that former occasion’ is evidence of the fact that they stem from temporality, and are themselves time” (p. 375).

2. Now-time is not composed of a set of discrete points in time.  (Such a conception of now-time would give rise to the famous paradoxes about time that the ancient Greek philosopher Zeno discusses.)  Rather, world-time is a continuum of moments, each one of which flows into the next.  (Here Heidegger again follows Husserl’s analysis of inner time-consciousness.)  Heidegger refers to this feature of world-time as its being stretched along (Erstrecktheit, which could also be translated simply as stretchedness.)  Admittedly, Heidegger’s attempt to show the foundation of stretchedness in Dasein’s ecstatic temporality seems a bit sketchy.

3. Because each future, past, and present “now” can be dated using some event within the world, such “nows” are at least in principle public.  Heidegger argues plausibly that this feature of world-time is founded in the fact that being-with-others is an essential, existential feature of Dasein’s being.  Here, Heidegger’s analysis of world-time departs fundamentally from Husserl’s analysis of internal time-consciousness.  For Husserl, recall, internal time-consciousness comprises the flow of private sensations in an individual’s private experience, and is thus anything but public.  Indeed one of the difficulties in Husserl’s view of time is to show how the public time of the “external world” is founded in private internal time-consciousness.

Section 80

This section begins with an elaboration of the third characteristic of world-time, its publicness.  He then explicates the fourth characteristic: 

4. Heidegger begins this section by noting that world-time – and not, say, Dasein’s ecstatic temporality – is the time “‘in with’ intraworldly things at hand and objectively present are encountered.  This requires that we call these beings unlike Dasein beings intratimely” (p. 378).  He next notes that when we reckon with world-time, we always note what it is time to do (Zeit zu…; translated as “time for…”).  In the words of Ecclesiastes 3:1-8 (and the Byrds):

To every thing there is a season, and a time to every purpose under the heaven; A time to be born, and a time to die; a time to plant, and a time to pluck up that which is planted; A time to kill, and a time to heal; a time to break down, and a time to build up; A time to weep, and a time to laugh; a time to mourn, and a time to dance; A time to cast away stones, and a time to gather stones together; a time to embrace, and a time to refrain from embracing; A time to get, and a time to lose; a time to keep, and a time to cast away; A time to rend, and a time to sew; a time to keep silence, and a time to speak; A time to love, and a time to hate; a time of war, and a time of peace.

Indeed, we interpret the “nows” of world-time as indications of certain practical activities that we should perform, i.e., as certain ways in which we are to deal with handy equipment.  A particular now means “do such-and-such!”  In Heidegger’s words, “The actual ‘now that so and so’ is as such either appropriate or inappropriate” (p. 380; see also the second paragraph in Section 18, where he writes that “handy beings have appropriatenesses or inappropriatenesses.”) for performing a particular practical activity.  The times making up world-time thus indicate what it is timely to do.  Like all handy equipment, the nows of world-time thus have a practical significance (p. 380): something that we interpret them as.  In this way, we interpret particular nows as signs, i.e., as handy equipment for showing what it is time to do, or what it is not time to do (p. 380).  (Recall Heidegger’s discussion of signs at pp. 72-77, 151, 206.)  Heidegger thus calls this fourth characteristic of world-time significance (p. 380).  World-time would thus appear to have the being of handiness. 

Naturally, world-time nows do not have to be indicated by artificial devices manufactured expressly for the purpose of measuring time – such as clocks.  Instead, such natural rhythms as the path of the sun in the sky and the seasons can do this just as well.  On pp. 381-4, Heidegger concludes argue that our ordinary use of such devices as sundials, clocks, and watches presupposes world-time and its characteristic features of datability, spannedness, publicness, and meaningfulness.  He tells a plausible story about how devices for measuring time arose out of a need to standardize world-time.  This is an understandable need, since the nows of natural world-time are by their very nature unpredictable.  It’s hard to tell what time it is on a cloudy day, and the seasons are notoriously variable.  The history of artificial devices for indicating the time is a story of the development of more and more predictable and accurate means of indicating what time it is.  One feature of artificial devices for keeping time is that they have become increasingly standardized – in such a way that the way in which they indicate time becomes tied less and less to particular practical uses.  (Think of a the clock in a cellular telephone.  It can be used by any number of people, anywhere on the globe, to indicate just what time at that place; since the display is illuminated, it can do so even at night.)

Exercise: One recent commentator, William Blattner (in his book Heidegger’s Temporal Idealism) has argued that Heidegger’s account of time does not work.  His main objection to it is that world-time is successive, i.e., that it consists of points in time that flow into each other, in such a way that every not-yet-now becomes a now, and every now becomes a no-longer-now.  Dasein’s originary, ecstatic temporality, however, is not successive.  Thus, Blattner argues, it can’t explain world-time.  What do you make of this objection?  Does it get Heidegger’s claim right, or does it perhaps mistake Heidegger’s claim that Dasein’s ability to reckon with world-time is founded in Dasein’s ecstatic temporality, for the claim that world-time itself just is a modified version of Dasein’s ecstatic temporality?

Section 81

Here Heidegger attempts to explain how the ordinary (or “vulgar”) concept of time came about.  Aristotle was the first to make this concept explicit: time is “what is counted [or ‘measured’] in the motion encountered in the horizon of the earlier and the later” (p. 386).  In a nutshell, Heidegger’s account is that the ordinary concept of time is an interpretation of our measuring time.  Note that means for measuring time, whether natural (e.g., the path of the sun throughout the day or the seasons of the year) or artificial (e.g., sundials, clocks, and analog watches) consist of some moving device that we interpret as a pointer, or indicator – i.e., a handy sign that shows what time it is.  It is possible to follow the motion of the pointer in such a way that it ceases to indicate what it is time to do.  In so doing, one encounters time no longer as handy, practically significant world-time, but rather as something objectively present.  Time appears (as in Aristotle’s definition) as the measure of the motion of the pointer.

As so often with objectively present phenomena, Heidegger holds that the common conception of time as objectively present “has its natural justification” (p. 390).  (We have seen him make similar arguments in the case of reality and truth in sections 43 and 44.)  It is, after all, a possible way to encounter time.  Difficulties arise, however, once one assumes that the ordinary concept of time gets to the essence of time.  As Heidegger has argued in this chapter, a genuine phenomenology of time-consciousness can only make sense of objectively present time as founded ontologically in time as measured, in world-time, and ultimately in Dasein’s ecstatic temporality.

Exercise: Define the ordinary (or “vulgar”) concept of time, and trace out its ontological foundation in measuring time, reckoning with world-time, and Dasein’s ecstatic temporality.
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