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Recenily there has been intense interest among philosophers and historians
atike in establishing the historical setting for Ludwig Wittgenstein’s philoso-
phy. There is currently much preoccupation with the European origins of
his thought.' Some of this interest has centered around the term “Lebens-
Sorm,” “form of life,” and rightfully so, since it is thought to be one of the
distinguishing marks of his later philosophy. For instance, van Peursen
mentions as possible candidates for the origin of the idea the literary works
of Spranger and Scholz. More recent research using new sources has
confirmed van Peursen’s conjecture, notably the scholarship of Morris
Engel® and the joint effort of Janik and Toulmin.* Although it is not clear
from whom Wittgenstein borrowed the term “form of life,” it does come
from German philosophical usage. That much is established. And as I shall
show below, the term was in use long before Spranger and Scholz. Wittgen-
stein may have first encountered the idea from an earlier source than has
been.substanti_ated. But that is only conjecture on my part.

The term “form of life” first appears in German philosophy in Arthur
Schopenhauer’s work Die Welt als Wille und Vorstellung (1819). Although
the exact phrasing by Schopenhauer _and.Wittgenstein is not shared, the
wording is similar. In the Philosophical Investigations (hereafter P1.), Witt-
genstein always used “Lebensform” for form of life.’ He did not use any
literary variations as Schopenhauer did. For instance, Schopenhauer used
both “Formen® and “Gestaiten” for the plural when discussing “the forms
of life.”s However, when Schopenhauer spoke of the form of life he used
only “Form,” as Wittgenstein did, except that Schopenhauer’s literary
construction of the term was “die Form des Lebens.”

Now this is all well and good, but did they mean the same thing or even
gimilar things by these words? To begin answering this question, let us look
at Schopenhauer’s use of the term in its context, and then proceed to
Wittgenstein’s, since the Jatter’s is most familiar. )

nn

Schopenhauer’s conception of form of life is fajrly straightforward and
relatively easy to present, mainly because the term plays such a distinctive
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of these fleeting forms, these empty fancies, must be paid f(?!‘ by the
whole will to live, in all its activity, with many and deep suffermgs', aI‘ld
finally with a bitter death, long feared and coming at last (I,415; italics

mine).

Fisle in his metaphysics. The most frequent occurrence of the term “form of
life” is in reference to time, specifically the present. Schopenhauer advises
1 that “above all things, we must distinetly recognize that the form of the
henomenon of will, the form.of life or reality, is really only the present,
ot the future nor the past”” And in the next few sentences he adds that
“the present alone is the form of all life, and is its sure possession which can
never be taken from it.” Some other instances of the term which occur in his
discussion of the assertion and denial of the will are the following: “the
present, the single form of real life” (1,361; 1,386); “the form of all life is

the present . . [ (1,361; 1,387); and “the form of life is an endless present”
{1, 362; 1,388). '

And a bit later, he adds,

that constant strain and effort without end and without rest ath all the
grades of objectivity, in which and through which the world consists; th_e
multifarious forms succeeding each other in graduation; the who!e mani-
festation of the will; and, finally, also the universal forms of this mff'“"
festation, time and space, and aiso its last fundamental form, subject

Schopenhauer’ reason for emphasizing the present can be seen when . ; ; 1d (I1,530-31;
; o e seot: hed. No will; no idea, no world (I, ;
some of his key metaphysical ideas come into play with the term. For and object; all are abolis
Schopenhauer, “the present is the form essential to the objectification of the 1,557). _
BE] . : . .
z&l’:élrea(:t,;6; :Ifjsz)h?:fn tol\:'sard the end of The World as Will and Idea As these two passages suggest, there is a distinct metaphysical role of the
Tl emar notion, form of life, in Schopenhauer’s thought. Nature 15 treate: ahs ;11!1
’, . . : i i ich the
Here we see, in passing, more distinctly that in general the form of life, e).ﬁpres.smn or mamfes'fatlon of th:; ;“Hf ihe‘f: rt:;l;l::r:ln ;n;i;ig_‘:cﬁ(ms in
or the manifestation of the will with consciousness, is primarily and dlyers:ty of the wocrlld 1as aﬁﬁﬁ:ﬁi at::i ll:y zhe fgﬂowing e'xplanation.:
immediately merely the present. Past and future are added only in the a two-fold way and may . _
case of man, and indeed merely in conception, are known in abstracto, 5o ' . _ ded as something belonging to
. . s . That generation and death are to be regarded as somet S
and perhaps illustrated by pictures of the imagination (111,381; 11,732). ._ life. and essential to this phenomenon of the will, arises also fron; t;'lle
_ . £ : o i of the
This statement admits that there are the other temporal dimensions or fact th“?'t they bOth- eXh:-n; ﬁfﬁ:l:::t r:; rl‘:g :;nngg?rTﬁ: i:rihrough
predicates, but for man they are not as important as the present because expr;s;imn ﬁf tl:‘;;nm :lvs clihan the constant change of matter in'the fixed
“life is inseparable from the will to live, and the only form of life is the and through nothing his is what constitutes the transitoriness of the
present” (1,473; 1,499). (An idea similar to the one Schopenhauer is dealing : Pcé-{n%ne:lce (:_lf :l:’ermérar;l:nt er:zéso‘;’ tl?e zgecies {1,356-57).
with here is Wittgenstein’s remark in the Tractatus: “eternal life belongs to . Individual an P : o
those who live in the present” [6.4311}.° But there is more to it than this in ' o ' incinal meaning for Scho-
Schopenhauer.) And to make this idea of the present clearer, one must turn . Ilt1 appe;r: g;z;g;;;ltzg: S“?(ﬁ;xg;hl?;eih ;a;:r;n:;[p}se ofa spegcies and its
. . - ) penhauer . .
:Eet 2:1::3:;:5 t}‘:: ;Z;;fii:ﬁ tttliee r;(;:llld i Sehopenhaer's thought,for they characteristic behaviors. Moreover, the emphasis uponftl}e presen; Shm:;i
' inity wi it f “Form™ in his conception of time as a torm
The two passages that emphasize the notion of form and which utilize - ?ffn.n_ty W!.t'h Kant's use o ts Kant’s idea that time is not an abstract
many of the main ideas of Schopenhauer’s philosophy are also ones that {ntmtl](:m. SCTpiﬁ?;zr:Cg{;ppserc:mwn or of the sensible manifold. For
show that the term probably had its origin in Kant’s doctrine of the forms of ldK:a; sz;;:exgerience merely presents itself, and time is characteristic of
e . nt, * ; | .
mtuition—space and time. They read as follows: our perception of the flow of consciousness. So the present is the most
A Ty i ] se experience is given to us." o
Every individual, every human being and his course of life, is but 1m1;;ediate :?:;??ﬁ:e;egi nnri)ng of Schopenhauer’s “(riticism of the Kani-
another short dream of the endless spirit of nature, of the persistent will ) P}?ir]l €re hy” in W WL (I1,23£f), one quickly finds that he thought time
to live; is only another fleeting form, which it carelessly sketches on its ian osophy L ¢ ’ d ,r condition or underlying reason for all
infinite page, space and time; allows to remain for a time so short that it and sl?ace are ?pl-:issﬁ:;l;s:litz g)e‘ie experience of phenomena within time
vanishes into nothing in comparison with these, and then obliterates to . egpenence_, whic . t'- . for instance, material objects are expres-
make new room. And yet, and hete lies the serious side of life, every one has causality as a presupposiiion; ’

3
2



sions of causal forms or structures. That is to say, phenomena as we
experience them are interrelated and connected. They are a coherent stream
presented to our consciousness.

' The form of life as the present has the experience of material objects
interpreted in the above way. But the form of life is also the manifestation
of th.e will with consciousness (111,381} which is described as a directly felt
relation in which an individual becomes aware of the inner nature of a
phenomenon. This subjective feeling is what Schopenhauer labels will. So
these two items, the inner and outer nature of phenomena, are what the
present consists of, and define what the content of “form of life” is for
Scl‘mp.enhauer. Within a particular form of life, one’s perceptions become
objectifications or manifestations of one’s will, the will to live or to be, and
that person’s existence has an analysis similar to the one given of percep-
tion. The familiar descriptive terms of Schopenhauer’s theory of will are
psed in supplying content to the idea of what a form of life is: the will
irrationally drives us; we blindly suffer from our needs and cravings, which
?re never satisfied. Each will acts to preserve itself from others who oppose
it. And so on. This is the tragic picture Schopenhauer gives us of life and the
world, and it is not too surprising to find it behind Schopenhauer’s under-
standing of “die Form des Lebens.”

Perhaps one of the best illustrations of the idea that the present is the
form of life, with its Eastern overtones which would be shared with
Schopenhauer’s use, is seen in the following, moving dialogue from Her-
mann Hesse's Siddhartha (1922):

He once asked him, “Have you also learned that secret from the river:
that there is no such thing as time™?

-A bright smile spread over Vasudeva’s face. “Yes, Siddhartha,” he
s_ald. “Is this what you mean? That the river is everywhere at the same
time, at the source and at the mouth, at the waterfall, at the ferry, at the
current, in the ocean and in the mountains, everywhere, and that the
present only exists for it, not the shadow of the past, nor the shadow of
the future”?

_ “That is it,” said Siddhartha, “and when 1 learned that, 1 reviewed my
life and it was also a river, and Siddhartha the boy, Siddhartha the
mature man and Siddhartha the old man, were only separated by
shadows, not through reality. Siddhartha’s previous lives were also not in
the past, and his death and his return to- Brahma are not in the future.
Nothing was, nothing will be, everything has reality and presence.”"

]

Is.it po:v>sib]e that Schopenhauer influenced Wittgenstein’s phraseology?
At first sight, it might seem that there is not much correlation between
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Schopenhauer’s and Wittgenstein’s uses of the term. After all, what could
Wittgenstein’s dictum, “to imagine a language means to imagine a form of
life” (B1., Pt. 1, sec. 19), have to do with Schopenhauer’s metaphysic-laden
use? To answer this question in the negative and for that to be the end of the
matter is to oversimplify and to fail to appreciate what is presented here.
First of all, there is the problem of understanding just what Wittgenstein
meant by the term. He never explains it, and from his occasional use in
varying contexts, it is still debatable as to what conception underlies Witt-
genstein’s use (see fn. 5). However, if one begins to examine Wittgenstein’s
notion carefully, there are some rough similarities to Schopenhauver—
enough to make the parallel appear puzzling to the historian of philosophy.
The first similarity is in Hunter’s interpretation of “form of life” in
Wittgenstein’s PI.” His reading of the Lebensform passages he dubs as “the
organic account.” Let me briefly review its basic tenets. “Form of life”
refers to the biological or organic phenomena which occur in, and which are
typical of, the activities of living beings. This would include the complicated
ways iit which animals react to their environment. So to say that to imagine
a language is to imagine a form of life is to say that speaking or language-
using is as much a biological, natural process as walking or digesting food.
Under this interpretation, what is emphasized about language are the
activities one undergoes when one speaks. The gestures, facial expressions,
bodily movements (including autonomic responses)—all those things which
humans naturally carry out or perform in their environment when talking—
are the items which Wittgenstein wished to emphasize when he talked about
constructing elementary (primitive) language-games. As he reports in PI,
“the term ‘language-game’ is meant to bring into prominence the fact that
the speaking of language is part of an activity, or of a form of life” (Pt. I,
sec. 23). Notice he says a part of an activity or of a form of life—not that
language i5 identical with it.
We find this idea as early as the Tractatus penod “Everyday language is
a part of the human organism and is no less complicated than it” (4.002)."
Wittgenstein’s line of reasoning here casts doubt on Patrick Sherry’s argu-
ment (fn. 12) about forms of life as religion. Only when religious activities
are spoken do we have this associative function between these two concepts.
So the converse of Hunter’s “organic account” isalso true and not some-
thing which should be forgotien in a discussion of this sort. Speaking and
language-activities condition forms of life just as much as the other way
around when we are discussing human activities. Under the organic ac-
count, appropriate language-use comes as an immediate response of a
person in a situation where one fearns to understand what to say or what is
said simply by the words themselves and not by guessing, or interpreting, or
applying rules. There is a good example in the Zettel of what Hunter is
getting at: ' ' :




The concept of pain is characterized by its particular function in our
life./Pain has this position in our life; has these connexions; (that is to
say: we only call “pain” what has this position, zhese connexions)./Only
surrounded by certain normal manifestation of life, is there such a thing
as an expression of pain. Only surrounded by an even more far-reaching
-particular manifestation of life, [is there] such a thing as the expression
[Ausdruck] of sorrow or affection. And so on {532-34),

This train of thought and its emphasis upon the actual expression of
whatever is referred to, i.e., the activities normally accompanying it (e.z.,
pain) and upon whatever can be or could be said about it, is at the center of
Wittgenstein’s understanding of meaning. This conjunction has not always
been appreciated. (See the Philosophical Grammar discussion included in
fn. 5 for a similar idea to this one from the Zertel,)

There is an aphorism which Wittgenstein once expressed to Malcolm that
is more compatible with what I have said and with Hunter’s account than
with other interpretations of Lebensform. It is “(An expression has mean-
ing only in the stream of life.}”" The word “stream” gives us a better clue to
the idea of activity than “form™ does. Also, the word “stream” suggests
continuity, yet change and fluidity. This remark is reminiscent of van
Peursen’s point about Wittgenstein and Heraclitis, “who similarly tried by
way of aphorism to unearth the confusion of the multifarious uses of
language from the far from obvious, often concealed expressiveness of the
logos: meaning, word, speech” (13). And the phrase “stream of life” is
suggestive of the presentness of one’s life—of living through one’s life where
experience and its items are seen as causally interconnected, which Scho-
penhauer stressed in opposition to Kant; it is also reminisceni of Hesse’s
memorable dialogue.” In the Zetrel, Witigenstein uses the metaphor “run
on” with life; this is probably the closest to what he meant by “stream of
life™:

I want to say: an education quite different from ours might also be
the foundation for quite different concepts (387).

For here life would run on differently.--What interests us would not
interest them. Here different concepts would no longer be unimaginable,
In fact, this is the only way in which essentially different concepts are
imaginable (388).

There is also a parallel between Hunter’s organic account of “Lebensform™
and Schopenhauer’s meaning of “die Form des Lebens.” Both use it in the
sense of species’ and individuals’® expression or activity. (See W W[, e.g.,
1,415, 345-7, and II1,381 cited earlier.) Hunter supplements his interpreta-
tion with the following cormiment:

Saying that this use of language [“hope™] is a form of life is saying thai it
is not derivative, that it is not done on the basis of evidence, that saying
the words is itself part of the stock of human responses and is as natural
and primordial as an affectionate gesture . .. it is the complicated
organic adaptation which enables us to use a word such as “hope” which
is the form of life (241).

Hunter’s point can be illustrated again from the Zetrel. In his discussion
of “pain,” pain-behavior, and of attempts to establish connections between
them (540), Wittgenstein says that it is helpful to remember the primitive
reactions one has when oneself or someone else s in pain. He adds,

Bui what is the word “primitive™ meant to say here? Presumably that
this sort of behavior is pre-linguistic: that a language is based on if, that
it is the prototype of a way of thinking and not the result of thought
(541).

This prototype is at the core of Wittgenstein’s use of  Lebensform. And
another Zettel remark in the same vein, but much bolder than the others is

Being sure that someone is in pain, doubting whether he is, and so on,
are so many natural, instinctive, kinds of behavior towards other human
beings, and our language is merely an auxiliary to, and further éxtension
of, this relation. Our language-game is an extension of primitive behav-
iors. (For our language-game is behavior.) (Instinct) (545).

There may be more anthropological overtones to Wittgenstein’s use than
Schopenhauet’s, but there is still some resemblance between the two in that
both were interested in using the organic activities of individuals to charac-
terize man’s plight or daily existence. Both men agree that the form of life is
not one which consists of rational choices—ones that are consciously delib-
erated, or “the result of thought” as Wittgenstein put it—but rather it
consists of activities which we might call the “pre-rational.” The role of
reason in both of these philosophers is subordinate to other human activi-
ties; therein lies their resemblance. The difference mainly lies in their
descriptions of “pre-rational behavior.”” Schopenhauer saw all such behavior
as an expression of the will to live which is the constant source of suffering;
all volition arises from want (1,468). Such striving is characteristic of the
form of life. Wittgenstein, on the other hand, saw instinct, gestures, etc., as
the mark of Lebensform; but on the matter of what instinct, gestures, etc.
are, he is silent. Schopenhauer uses his metaphysic of the will to inform us
of what they are. And of course, Wittgenstein detiberately avoids such
theorizing. However, the similarity is closer than this instance of their uses
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fiat is it that someone is doing when s/he calls something a form of
wineone labels art or religion a form of life, then one is drawing to
i dttention the fact that art or religion fits into the (our?) general picture
1 the world—of “life” as we know it today. In other words, there are
ginnections which exist between the world and whatever is referred to as a
form of life, like art or religion. And one who claims that something is a
form of life js prepared or should be prepared to make those connections.
The resulting discourse could be anthropological if it is about specific
connections. But if those connections are of a very general sort—ones
which form the substructure of our conceptual scheme, then they are
metaphysical in nature even though they are descriptive. (See Sherry’s
discussion mentioned in note 12.) The difference, of course, between Wit-
tgenstein and Schopenhauer is that the latter’s metaphysics is interpretative
rather than descriptive.
The second similarity is not seen explicitly in Wittgenstein’s writings, but
it can be appreciated in an account in Maicolm’s Memoir. The incident 1
have in mind comes from Malcolm’s discussion of whether or not Wittgen-
stein was a religious person. In detail,

I do not wish to give the impression that Wittgenstein accepted any
religious faith—he certainly did not-—or that there was in him, in some
sense, the possibifity of religion. I believe that he looked on religion as a
‘form of life’ (to use an expression from the Philosophical Investiga-
tions) in which he did not participate, but with which he was sympathetic
and which greatly interested him. Those who did participate he respected
—although here as elsewhere he had contempt for insincerity. I suspect
that he regarded religious belief as based on qualities of character and
will that he himself did not possess {72).

This personal account reminds one of the Zettel remark about different
concepts, just mentioned in connection with the stream of life idea. The
similarity which can be seen between Schopenhauer and Wittgenstein here is
the emphasis upon forms of life as qualities of human capabilities like those
of character and will. (See also the Philosophical Grammar, sec. 29, where
Wittgenstein speaks of meaning as using words with conviction; and of
understanding as “the feeling “in one’s own breast,” the living experience of
the expressions—meshing with my own life,” fn. 5.)

The analogue between Schopenhauer and Wittgenstein’s idea is cbvi-
ously in the volition of individuals or “the [individual] manifestation of the
will with consciousness” (IIT ,381; see also 1,415), and not in the metaphysi-
cal unity—The Will. The key to the Absolute, to Reality, for Schopenhauer,
is the inner nature of phenomena, and in recognizing that this inner nature
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is the same or true of all living things. This is something that is felt more
than reasoned out; man experiences (i.e., feels) the will to live, :
The sorts of descriptions Schopenhauer gives of the will to live, t-he
suffering, the wanting, etc., are precisely those physical activities which
WittgensteihVWamé_d to emphasize when they ordinarily accompany ?L.:r
speech. For example, the above description c_orresponds to Wlttgenste}n S
idea of understanding in the Philosophical Grammar (sec. 29). The physical
activities which a'ccor’nj:any speech or understanding must be included if one
is to understand the meaning of any given_expression, if they “surround”
that expression of provide its context. What Wittgenstein searched __t:or.was
basic, fundamental attitudes, like a religious attitu‘de,& that characterize and
undertie life. His own pessimism would be an example (see Malcolm’s
Memoir, 72). Wittgenstein’s introduction of the rotion of Lgbensform by
the time of PI. was to explain the connections among various parts of

~ speech and language-games, Previously, Wittgenstein had viewed language-

games as isolated phenomena. So his realization of their inner-relationships
led to remarks in 1, like that which notes that agreement in the language
people use is not agreement in opinions but in form of life (p. 241; see also

- Zettel, 387-88). And such agreement is a given: “What has to be accepted,

the given is—so one could say—forms of life” (BI, p. 226). This last
statement reflects Wittgenstein’s ontology, and if it -were compared to
Schopenhauer’s, there is no doubt that they would be miles apart.

o

. The following questions suggest themselves: Does the term “form of life”

appear earlier than Schopenhauer? Does the term occur m anyone else’s
writings besides those already mentioned? For the first qufesnon, as faras I
can tell, the answer is in the negative. The word “Form™ is u.sed TUmerous
times by Herder in his Jdeen (1784) and carries anthropological ;an.d social
overtones in addition to the biological sense of species.” The most interest-
ing example from Herder is :

For every nation is one people, having its own nationa.d form [National-
Bildung], as well as its own language: the climate, it is ?l'f.le, stamps on
-each its mark, or spreads over it a slight veil, but not sufficient to destroy
-the original national character. This originality of characte1: extends even
to families, and its transitions are as variable as imperceptible. I.n short,
there are neither four or five races, nor exclusive varieties, on this Earth.
Complexions run into each other: forms {die Bildurigen]: follow the
genetic character: and upon the whole, all are ai tast but shades of the
same great picture, extending through all ages, and over all P&?l‘ts of the
Earth. They belong not, therefore, 50 properly to systematic natural
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_ hisl_:ory, as to_the physicbgeographical history of man (166).

?—Ie.rder’s use of “form” is similar to Schopenhauer’s, althou.gh. they d(.). vary
11.1 its employment and its wording; Schopenhauer doesn’t speak of “na-
tional form”_but he does talk about “form” in cbnjunction with phenom-
€na (1,2.07, 481), knowledge (1,459, 513), will '(1,422), world as idea (1,441)
and myth (1,459). An example from Schopenhauer which shares somf;
affnﬁty (minus the mietaphysics) with Herder’s example (166) is

'fhe-m_ltward form of the manifestation of the empirical charaétér fof an

_mdwidual] , that is, the definite actual or historical form'af the course of
* life, will have to accommodate itself to their [i.e., a special Idea and the

objectification of will] influence.” -

Also, this remark from Herder sounds like his first use of “Form” [Gestalf] o

(67): “The world, in all the multiplicity of its parts and forms, is the
manifestation, the objectivity; of the one will to live” (W W1, 1, 45?:).

One finds that Herder’s meaning is roughly approximate to Scho-
penhauer’s but that Herder lacks the wording, “form of life” As I have
fz]rezftc.ly'mentioned, Kant used the term “Form” in reference to the forms of
intuition (space and time), but it does not have the additional anthropologi-
cal and social meanirigs we find in Herder and to a lesser extent in Scho-
penhauer. ' Lo ' o

As for the second question, the term “form of life” could probably be
found in almost any German philosopher after Schopenhauer.” However,
t'here are some interesting uses of the term, which are worth noting, at th;
tm'.le of §prange_r. The term, with the same litérary construction as Wittgeﬁ-
stein’s use, appears in Croce’s writings. In his famous discussion “History
and Chronicle,” Croce uses the term in drawing an analogy between the life

of narratives and dead documients and that of biological life and death
{decomposition): ' -

dead documents exist to the extent that they are the manifestations of a
new life, as the lifeless corpse is really iiself also a process of vital
creati?n, although it appears to be one of decomposition and something
dead in respect of a particular form of life [Lebensform)]. But in the
. szfme. way as those empty sounds, which once contained the thought of a
history, are eventually called narratives, in memory of thé thought they
contained, thus do those manifestations of a new life continue to be

looked upon as remnants of the life that preceded them and is indeed
-extinguished.? - :

So ‘thle‘term was still used here in the sense of a bio!ogicai species and of the
activities which characterize its individuals. However, Croce’s employment
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of the term is less interesting than Schopenhauer’s, since the latter used it
frequently and in different contexts. It is more than just coincidence with
Schopenhauer, whereas it might have been only that with Croce.

However, in the context of historical narration, A. R. Louch has seen a
possible parallel between Croce and Wittgenstein: “The critical as well as
the evocative aspect of the historian’s trade can only be carried out within
the texture of a common experience. Perhaps in this sense Croce’s dictum
[that all history is contemporary history] is only a special case of Witigen-
stein’s that language is a form of life.”* Here, Professor Louch has made a
mistake in identifying language with Lebensform. It is particular associated
uses of language, like art and religion, which constitute a form of lifeor a
part of a form of life, and not language in general (whatever that might be
for Louch). Nonetheless, Croce is not the only other philosopher in this
tradition who did use the term, prior to Wittgenstein.

Sefior Ortega y Gasset is another philosopher who talks about form of life
in the context of history. His use clearly represents form of life asa cultural
manifestation and thus an invention of man. As he describes it: “Man
invents for himself a program of life, a static form of being, that gives a
satisfactory answer fo the difficulties posed for him by circumstance. He
essays this form of life, attempts to realize this imaginary character he has
resolved to be”= Even though Ortega’s use of the term-appears in Spanish,
his thought lies clearly within the German philosophical tradition, as does
Croce’s, for their training and study was in German philosophy. Ortega
cites Dilthey as the thinker who directed the attention of philosophers to
study or to describe the structures of life instead of thought as the founda-
tion of knowledge. (Like Dilthey, Wittgenstein has asked us to do that, t00.)

In 1929, Edmund Husserl, in the fifth meditation, alludes to the notion
of the style of life and its respective forms: “Higher psychic occurrences,
diverse as they are and familiar as they have become, have furthermore
their style of synthetic interconnections and take their course in forms of
their own, which I can understand associatively on the basis of my empirical
familiarity with the style of my own life, as exemplifying roughly differenti-
ated typical forms.”? This idea is close to the conception which lies behind
the term, although the latter is not used here. ‘ _ ]

The idea and the term were used by Ramond Aran, in Introduction a la
philosophie de I"histoire (1938), in a sociological context—speaking about
Durkheim’s notion of the family representing one of the intermediate forms
which make up a compiex society, and specifically referring to the idea of
“the elementary forms of religious life. . . ”* The famous Dutch intellec-
tual historian, Johan Huizinga, also alluded to the notion of the fundamen-
tal forms of social life in his classic study of play: “It has not been difficult
to show that a certain play-factor was extremely active all through the
cultural process and that it produces many of rhe fundamental forms of
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social life. The spirit of playful competition is, as a social impulse, older
‘than culture itself and pervades all life like a veritable ferment.”” It is
interesting to note that Huizinga developed this basic idea in the thirties for
lectures given in Zurich, Vienna, and London under the title, “The Play
Element of Culture”, in the intellectual climate of which Wittgenstein was a
part. (See Janik and Toulmin, Witigenstein’s Vienna, for a discussion of
this climate.)

Another German philosopher who used the idea of a form of life with all
of its technical overtones, about the same time Wittgenstein did, was Eugen
}.ierrigel.26 In Zen in the Art of Archery, Herrigel gives an inspiring descrip-
tion of the inward work required of the pupil to fulfill his vocation:

The inward work, however, consists in his turning the man he is, and the
self he feels himself and perpetually finds himself to be, into the raw
material of a training and shaping whose end is mastery. In it, the artist
[pupil] and the human being meet in something higher. For mastery
proves its validity as a form of life [Lebensform] only when it dwells in

the boundless Truth and, sustained by it, becomes the art of the origin
(51). :

And like Schopenhauer, Herrigel had different literary constructions for the
concept. A few pages earlier he uses “Form des Lebens” for form of life:
the Master warns of the danger “of -[a pupil] behaving as if the artistic
existence were a form of_ life that bore witness to its own validity” (49}, This
sounds very anti-Witigensteinian in tone, in that a realm like art is not
independent of other realms.
1 am sure that this list could be further extended.

‘ What does all this show? What I have demonstrated here is that the idea
is not unigue with Wittgenstein, that it had a more common use in German
philosophical usage than has been expected, and that he might have picked
it up from that tradition through one of these people. Also, these uses of the
term exhibit its historical evolution and the way it changed from a strictly
piological sense to & more anthropological, cultural, and sociological mean-
ing in writers after Schopenhauer.

A%

Professor G. H. von Wright, in his Biographical Sketch (in Malcolm’s
Memoir), makes this observation: “It may appear strange that Scho-
penhauer, one of the masters of philasophic prose, did not influence Wit-
tgenstein’s style” (21-22). Although this may be true of his style (which I
think not), it may not be true of his terminology. There are only a few
people Wittgenstein read carefully; among them was Schopenhauer. (Again,
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see von Wright’s Biographical Sketch in Malcolm’s Memoir, 5, 9, 20-21.) So
it seems to me to be rather astonishing to find the same idea in their writings
even though it is employed in varying manners by the two and consists of
different literary constructions. If Hunter’s “organic account” of Lebens-
form is preferable over the other interpretations, then the term is def initely
closer to Schopenhauer’s use. And then if Malcolm’ brief account of
religion as a “form of life” holds for the PI. instances, there is even further
similarity. S :

- Hence, there seems to be some parallel; of course, whether or not there
was a historical influence with this particular idea will probably remain a
mystery to historians of philosophy. (We just don’t have that kind. of
external evidence available.) But if what I have shown in this essay (via
internal evidence) is correct, it will surely make them wonder.” '

NOTES
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Philosophy of the Social Sciences, 10 (September 1980), 241-58.

2. C. A. van Peursen, Ludwig Wittgenstein: An Introduction to His Philosophy, Rex
Ambler, trans. (New York: E. P, Dutton and Co., Inc., 1969), pp. 108-109. This bock was
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below, are indicated parenthetically by page number after quotation within the body of
the papet. i . : ' .

1. S. Morris Engel, Witigenstein’s Doctrine of the Tyranny of Language: An Histori-
cal and Critical Examination of His Biue Book, with an Introduction by Stephen Toulmin
(The Hague: Martinus Nijhoff, 1971), inter alia. ' ' o o

4. Allan Janik and Stephen Toulmin, Wittgenstein’s Vienna (New York: Simon and
Schuster, 1973), pp- 230-31. o :

5, Ludwig Wittgenstein, Philosophical Investigations, G. E. M. Anscombe, trans.
(New York: The Macmillan Co., 1953), Part 1, secs. 19, 23, 241; Part I1, pp. 174, 226. A
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discussion in his analysis of counting and calculating; see Remarks on the Fourdations of
Mathematics, G. E. M. Anscombe, trans. (Oxford: Basil Blackwell, Lid., 1964), pp. 34
see also his comment on “all,” pp. 7-8. Also, in the Remarks on Colour (Berkeley:
University of California Press, 1977), Wittgenstein speaks of verschiedenen Stellent im
Leben (“various peints in life”); “What I actually want to say is that here too it is not a
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wants to say something and doesn’t know how to express it. Practices give words their
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meaning” (Part 111, sec. 317). The same thoughts written in 1950, with some variation in
wording, occur in Wittgensteins Cultire and Value, Peter Winch, trans, (Chicago: The
University Press, 1980), p. 85.
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9. Ludwig Wittgenstein, Tractatus Logico-Philosophicus, D. F. Pears and B. E
McGuinness, trans. (London: Routledge and Kegan Paul, 1961), p. 147.
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