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Preface

by Emmanuel Falque

What author would not dream of an anthology of their work, especially when it concerns an anthology in English of a work by a French philosopher whose reception proceeds to a large extent in that language and which comes with its own most eminent tradition? Becoming the subject of a “reader” both rejuvenates and ages one. It rejuvenates, because the trajectory of one’s thought becomes visible in one’s work. Philosophy is never “all done” but always “being done,” as Bergson said (and Péguy reprised so eloquently). However, it also ages one, for one now belongs to the “antiquities” of authors who are studied and even taught. Here I am, as it were, pinned down in summaries, in short texts that articulate the whole of my thinking but are taken out of their contexts. Falque can then be quoted, just like Levinas, Chrétien, Henry, or Marion—as if I were already dead, or just surviving. In such an anthology, thinking appears as if “frozen to the spot,” but also paradoxically finds its character as eternity or philosophia perennis that it could never have hoped for.

And yet, there is much to be gained from being read or re-read in this way. For nothing beats a return to “the matter at issue,” namely the text, because it is there that thought is first played out. Writing is an art, even a work of art. Each word is weighed, each sentence animated, every paragraph measured, and every book might just as well sum up a life. Like their presentation in a museum gallery, every work finds its place as if by afterthought. It is then a question of making this evident and of reading everything in a new context: no longer just as an extract from a book, but as the moment of a work. An anthology like this reader has the merit of not only “reading” but also “re-reading” the work of an author, that is to say, of “connecting” or “gathering it together” (legein). It takes on a new form, it takes its shape, perhaps even a more definitive one.

In a museum, like in a library, every book takes its own course in support of every reader. It is then sometimes a good idea to put on “retrospectives” so as to make the artist known to the general public and to give it access to their work. Such is probably the greatest use of the present reader. No longer talking “about” a body of work, but rather thinking “on the basis of” that body of work. We let ourselves be impressed by the style, we trace the succession of words, we see the constraints of a sentence, we discover the direction of the argument, and we go where we never thought we would. To write is never to hide, but to involve the reader in the flux that one has oneself traversed.

This reader displays the unity of my work, according to the three directives it has incessantly insisted upon: patristic and medieval philosophy, phenomenology, and philosophy of religion. Each has its own triptych as well as method: Saint Bonaventure and the Entrance of God into Theology, God, the Flesh, and the Other, and The Book of Experience (patristic and medieval philosophy); The Loving Struggle, Hors phénomène [translation to appear as The Extra-Phenomenal], and En chair et en os (in preparation) (phenomenology); The Guide to Gethsemane, The Metamorphosis of Finitude, and The Wedding Feast of the Lamb (philosophy of religion). Not to mention the discourse on method that gives it all meaning and justifies its approach: Crossing the Rubicon and By Way of Obstacles.

What has been achieved is one thing, what one thought to be working toward is another. Curiously, what has been achieved is always more than what one thought to be working toward. A life is only measured by “the sum of its acts.” Jean-Paul Sartre was right on that point. In the same way, any body of work, at least in literature, is measured by “the sum of its books.” Do not misunderstand me, however. It is not in quantitative terms that we get a sense of a body of work. Thousands of additional pages matter little when one does not say anything, or does not say anything more. The only thing that matters is the desire to “say” something, to “speak from oneself” and to “enter into dialogue with others,” to “trace one’s own path” since “thinking is always deciding” (Heidegger).

When opening up this reader, reading and studying its texts, or even having others read and study them, a single leitmotiv counts for me—certainly spiritual, but which can also serve as leitmotiv to any intellectual journey: “It is not knowing a great deal that satiates and satisfies the soul,” as Ignatius of Loyola writes in his Spiritual Exercises (Second Annotation), “but to sense and taste things interiorly.” May these texts, since they sometimes come from deep within oneself where the emergence of the self is at play, also reach the reader at the source from which they were drawn: not only in an existence, certainly, but also at the heart of a philosophical and theological tradition that makes up our past and just as well opens unto a future. Our question today is not just that of “the theological turn of French phenomenology,” but that of the road ahead once the turn has or has not been taken. One can certainly change direction, but one must nevertheless still go “somewhere,” even if the route itself becomes clearer afterwards or as an afterthought. Far from “mummifying” the author, therefore, this anthology will bring him (back) to life—a life which the reader will share with the author, even if only anonymously, but with the same conviction that these extracts will lead back to the work itself. Nikolaas Cassidy-Deketelaere has masterminded this volume. May he be profoundly thanked here.

Mettray, June 12, 2023
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Foreword


by Kevin Hart

The “theological turn” in phenomenology commenced with Maurice Blondel’s L’Action (1893) and then paused for almost a century. Only with Dominique Janicaud’s Le tournant théologique de la phénoménologie française (1991) was a distinct movement identified, named, and criticized, all in one stroke.1 For Janicaud, some recent French philosophers—Jean-Louis Chrétien (1952–2019), Michel Henry (1922–2002), Emmanuel Levinas (1906–95), and Jean-Luc Marion (1946–)—had distorted phenomenology, directing it away from its proper object, our worldly experience, to confessional ends. These “new phenomenologists,” as they were called, had introduced themes from the Scriptures, from theology, from Talmud, and even from the contemplative tradition, that exceeded what philosophy could and should properly accomplish. No mention was made of Blondel: the aberration, as Janicaud saw it, was contemporary, going back no later than 1961 (the publication of Levinas’s Totalité et infini). Blondel was probably no more for Janicaud than a distant memory of an errant French philosopher being seduced by the supernatural. Initially a report to the Institut international de la philosophie, Le tournant théologique, was intended as an exposure of a thoroughly bad situation. A response to it came quickly: the contributors to Phénoménologie et théologie (1992) either defended their practices or, as with Paul Ricœur, added to Janicaud’s reservations in a more nuanced manner than had been signaled in Le tournant théologique. For his part, Janicaud eventually replied with La phénoménologie eclatée (1998), in which he commended a minimalist 
phenomenology, one that would cease to overestimate its abilities.2 The turn continued unabated, however, both for the philosophers named and then for others in the next generation.

Two features of this debate are worth remarking at the outset. First, as it becomes clear when we look broadly at the history of phenomenology and its engagements with religion, its authors are a highly select group. Not only is it important to see Blondel as a forerunner of the “turn” but one must also acknowledge the importance of Heidegger’s Phänomenologie des religiösen Lebens, given as a course at Freiburg in the winter semester of 1920–1 and published as volume sixty of the Gesamtausgabe in 1995.3 Edmund Husserl’s student Jean Héring (1890–1966), who taught Protestant theology at Strasbourg for many years, was, like Janicaud, alert to the dangers of associating theology and phenomenology too quickly and, unlike Janicaud, sensitive to the possible benefits of careful descriptions of religious phenomena.4 Even if we confine ourselves to French philosophers writing in the 1960s to the early 1990s, we find others who do not feature in the debate but who very well could have done so had its terms been expanded and its controversial status relaxed. In a footnote Janicaud himself refers favorably to Jean-Yves Lacoste who, doubtless because of his Note sur le temps (1990), is prized as defending and illustrating “a theological mode of thought putting in place a ‘system of differences’ that, while ‘phenomenological inevident,’ is respectful of the finitude of being-in-the-world.”5 Jacques Derrida, also, was to attend to theological issues in his own way, which involves dislodging the sedimentations found in texts: a practice he identified in Husserl’s later writings and then adapted to his own ends. One late instance of this style of reading is his “Foi et savoir,” first presented on Capri in early 1994.6 Neither Lacoste nor Derrida was ever swept into the swerve of the “theological turn,” perhaps because, unlike the others named, both were taken to respect human finitude and to display epistemological humility.

The second feature of the debate that needs to be underlined quite heavily is how very French it is. Some of its intensity can be accounted for by recalling that tertiary institutions in France observe far stricter patrolling of borders between philosophy and theology than is common in the United States. One might readily imagine theologians objecting to philosophers trespassing on sacred ground, something that has been going on in France since the twelfth 
century when St. Bernard of Clairvaux castigated Peter Abelard in his De erroribus Petri Abailardi. In the first chapter we are told, Habemus in Francia novum de veteri magistro Theologum [“In France we have a new theology from an old Master”], by which he meant that we have something novel and dubious, a dialectic produced by a philosopher of the university world and not by someone steeped in study of the sacra pagina. In this scenario a philosopher might reasonably reply that Husserl certainly countenanced the description of invisible phenomena and even sacred phenomena. It was only God, he thought, who escapes phenomenological inquiry, and that is because his mode of transcendence does not yield to description.7 Even so, Husserl’s claim, like any philosophical assertion, is open to question, and that is precisely what happened with the turn. Philosophers were simply being philosophers, albeit unlike those in the generation of Maurice Merleau-Ponty (1908–61) and Jean-Paul Sartre (1905–80), for whom religious issues were far from pressing. Yet theological sensitivity is not quite what precipitated a controversy. Reaction came more vividly from French philosophers and turned on the limits of phenomenology (especially as prescribed in Husserl’s “principle of all principles”) and the modesty and patience expected of its practitioners.8 In North America our controversies, such as they are, constellate around differences between Analytic and European philosophical styles. More exactly, they revolve around competing answers to the question “What is philosophy?” and not on “Dare we cross from philosophy to theology?” And they do so by virtue of strict institutional enforcements of guild mentalities that often begin in the later years of undergraduate studies.

We can also look at the second point from another angle. If we pass from France to North America, we find that various phenomenologists have interested themselves in religious questions and have done so in full awareness of theological procedures, and yet have never been associated with the “theological turn.” There never has been a furor in the United States of the sort that animated discussion in France, perhaps because the language and tone of philosophy in North America is usually more subdued than in France, and philosophy, for the most part, restricts itself to colleges and universities. I think in particular of Robert Sokolowski (1934–) whose remarkable work on the “Christian distinction” is profoundly phenomenological both as regards 
our thinking about God and our liturgical practices.9 It is curious that when the “theological turn” is discussed in the United States figures are slowly added to it only from the younger generation of French philosophers and never from anywhere outside France. Once again, only some French writers are included, however. For example, one does not find Olivier Boulnois (1961–) mentioned in the conversation, despite the importance of his work in philosophy and religion (St. Paul and Duns Scotus, along with the themes of contemplation and “divine science”), and that is largely because Boulnois shows traditional tact when discussing the borderlands of philosophy and theology. The “turn” is largely regarded by way of strict lineage, allegiance, and even internal opposition, and it is noticeable that “phenomenology” can be used now both broadly and narrowly by commentators almost at will.

The most prominent figure in the current generation of French philosophers associated with the “theological turn” is undoubtedly Emmanuel Falque (1963–). His high standing reflects the sheer number and range of his publications, the ready translation of them into English, his enormous energy and charm on the North American academic circuit, and, in particular, his explicit combat fraternel with Jean-Luc Marion who, since the English translation of Êtant donné (1987), has come to embody the “theological turn” for many Americans. Falque’s doctoral dissertation, undertaken under Marion’s supervision, was a phenomenological reading of St. Bonaventure’s Breviloquium. Throughout his later work, the call of the Church Fathers and the great medieval theologians is apparent: a heritage made possible institutionally in France by the distinguished example of his Doktorvater and facilitated by his position at the L’Institut Catholique de Paris. His first works form an impressive and moving trilogy, a philosophy of Holy Week: Le Passeur de Gethsémani (1999), Métamorphose de la finitude (2004), and Les Noces de l’agneau (2013). Thereafter comes a more explicitly methodological trilogy: Dieu, la chair et l’autre (2008), Passer le Rubicon (2013), and Le combat amoureux (2014). Here we find Falque expressly seeking to cross the little stream that divides philosophy and theology, arguing that theology can be liberated by philosophy and that philosophy can be set free by theology. Opening up the borderlands of the two disciplines by way of hermeneutics, a thematic of decision, and a counsel of transformation becomes his signature motif. Thereafter comes 
a dizzying array of diverse books—Le livre de l’expérience (2017), Éthique du corps épandu (2018), “Ça” n’a rien à voir (2018), and Hors phénomène (2021)—along with explanations and responses to his admirers and critics alike.

The theme of Hors phénomène, Falque’s boldest book so far on phenomenology, had been announced in his earlier writings: the world, including the human body, cannot be wholly accounted for by phenomenology.10 We see here the combined influence of four of France’s most illustrious modern philosophers, Emmanuel Levinas (1905–95), Maurice Merleau-Ponty (1908–61), Paul Ricœur (1913–2005), and Jacques Derrida (1930–2004), all of whom argue, in distinctive ways, that Husserlian phenomenology has a hidden commitment to idealism.11 All agree that there is something that Husserl diminishes in his thought, whether it be the other person, l’être sauvage, interpretation, or la différance. Now the other person appears only as a “limit-phenomenon,” as un visage, not simply as an object.12 And it is evident that, since it cannot appear, the quasi-transcendental structure la différance does not belong to phenomenology, and that Husserl’s thought sometimes—not always—falls into what Derrida calls la métaphysique de la présence.13 Merleau-Ponty’s and Ricœur’s reservations are less persuasively made, relying, implicitly or explicitly, on the senses of “idealism” that Husserl plainly rejects.14 Besides, in his later writings Husserl testifies to the value of our ante-predicative experiences.15 For Falque, illness, separation, a child’s death, natural catastrophe, and a pandemic (such as Covid-19) all resist phenomenological reduction, no matter how one figures it. For Husserl, however, these things have a reality prior to our judgments about them, and their full intelligibility is given precisely in and through reduction. It may be that when it is digested the true significance of Hors phénomène will be not to point us beyond the limits of phenomenology but to make us try, even more intently, to describe phenomena that approach certain limits in different ways.

Barely sixty years of age, Falque has, we hope, many years of reflection, teaching, and writing ahead of him. He has already cut a memorable figure against the ground of modern French philosophy and theology, and many students and younger faculty have been energized and inspired by the intriguing twist he has given to the theological turn.16 He has a rare ability to excite his readers, to let them feel the experience of philosophizing, and he has no fear 
of crossing borders, whether from philosophy to theology or from philosophy to psychoanalysis. Generosity itself, he hosts important conversations and welcomes all comers to join them. Just where his work will go from here is anyone’s guess, but in part it is likely to extend the ground already claimed in theology for philosophy. Iacta alea est, as Suetonius clumsily rendered Caesar’s words on crossing the Rubicon.17 It is a decade since Falque crossed his Rubicon, and we intently await all that will follow from his audacious decision.

Notes


1 D. Janicaud, Le tournant théologique de la phénoménologie française (Paris: Éditions de l’Éclat, 1991).
2 See D. Janicaud, La phénoménologie eclatée (Paris: Éditions de l’Éclat, 1998), esp. ch. 5.
3 See M. Heidegger, Phänomenologie des religiösen Lebens, ed. Matthias Jung et al. (Frankfurt am Main: Vittorio Klostermann, 1995). Also relevant is Heidegger’s Phänomenologie und Theologie (Frankfurt am Main: Vittorio Klostermann, 1970).
4 See J. Héring, Phénoménologie et philosophie religieuse: Étude sur la théorie de la connaissance religieuse (Strasbourg: Imprimerie Alsacienne, 1925). Héring was a German citizen until 1918 when he adopted France as his country of citizenship.
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6 See J. Derrida, “Foi et savoir: Les deux sources de la ‘religion’ aux limites de la simple raison,” in La religion: Séminaire de Capri sous la direction de Jacques Derrida et Gianni Vattimo (Paris: Éditions du Seuil, 1996), 9–86.
7 See E. Husserl, Ideas for a Pure Phenomenology and Phenomenological Philosophy—Book 1: General Introduction to Pure Phenomenology, trans. Daniel O. Dahlstrom (Indianapolis: Hackett Publishing Co., 2014), §58.
8 See Husserl, Ideas 1, §24.
9 See, for example, R. Sokolowski, The God of Faith and Reason: Foundations of Christian Theology, 2nd ed. (Washington, DC: Catholic University of America Press, 1985) and Eucharistic Presence: A Study in the Theology of Disclosure (Washington, DC: Catholic University of America Press, 1993).
10 See, for instance, Noces de l’agneau, §3, and Passer le Rubicon, §10.
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“Phénoménologie et herméneutique,” in Phänomenologie Forshungen, Bd. 1: Phänomenologie heute: Grundlagen und Methodenprobleme, ed. Ernst Wolfgang Orth (Freiburg: Karl Alber, 1975), 31–77, and J. Derrida, La Voix et le phénomène (Paris: Presses Universitaires de France, 1967).
12 On limit-phenomena, see A. J. Steinbock, “Generativity and the Scope of Generative Phenomenology,” in The New Husserl: A Critical Reader, ed. Donn Welton (Bloomington: Indiana University Press, 2003), 290.
13 The list of French writers can be extended. Maurice Blanchot (1907–2003), for one, writes often of le dehors, which, in the terms in which he evokes it, would not appear as a phenomenon.
14 For detailed arguments about Merleau-Ponty and Ricœur in this regard, see K. Hart, “The Philosopher and His Shadow,” in Understanding Maurice Merleau-Ponty, Understanding Modernism, ed. Ariane Mildenberg (London: Bloomsbury, 2018), 33–44, and “Phenomenology as Hermeneutics,” in Hermeneutics and Phenomenology: Figures and Themes, ed. Saulius Geniusas and Paul Fairfield (London: Bloomsbury, 2018), 31–47.
15 See, for instance, E. Husserl, Erfahrung und Uteil: Untersuchungen zur Genealogie der Logik (Hamburg: Claasen und Goverts, 1948), §§15–46.
16 See, for example, M. Koci and J. W. Alvis (eds.), Transforming the Theological Turn: Phenomenology with Emmanuel Falque (Lanham, MD: Rowman and Littlefield, 2020).
17 Caesar most likely quoted the Arrephoros of Menander (c. 342–c. 290) and did so in Greek: Ἀνερρίφθω κύβος (‘Let the die be cast!’). See Plutarch, Life of Pompey, 60.2.9 and Suetonius, Vita divi Iuli, §32.
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Note on the Texts

The texts included here have been reproduced exactly as they appeared in the previously published translations detailed later—with the exception of “The Turn of the Flesh,” which is published here for the first time in any language. Aside from the most modest attempt at harmonizing the references across this volume, I have made no changes to these translations: not necessarily because I always agree with every choice made by a particular translator, but rather because this is not the place in which to discuss matters of translation with my colleagues—whom I salute for taking up the complicated task of translating Falque’s French. Moreover, rather than replacing them, this volume simply aims to make the monographs from which it reproduces extracts more accessible. Finally, though I have tried to reproduce autonomous pieces of texts (a section from a chapter, an article, etc.) in their entirety, this has not always been possible: where parts have been omitted, often in Falque’s more expansive footnotes, this is indicated by “[. . .].”

“The Horizon of Finitude,” “On ‘Tiling’ or Overlaying,” “From the Threshold to the Leap,” and “The Principle of Proportionality” are reprinted from Emmanuel Falque, Crossing the Rubicon: The Borderlands of Philosophy and Theology, trans. by Reuben Shank (New York: Fordham University Press, 2016), §§16–17 and §§19–20. Reprinted with permission from the publisher.

“The Immanence in Question,” “Atheism from the Theologian’s Viewpoint,” “Another Way of Living the Same World,” and “The Preemption of the Infinite” are reprinted from Emmanuel Falque, The Metamorphosis of Finitude
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