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Abstract. The paper represents the results of a generalising study of 
Martin Heidegger’s hermeneutics. Undertaking a historico-

philosophical analysis of the becoming and development of Heidegger’s hermeneutical conception, the 
author indicates there are three periods: the “hermeneutics of life”, the “analytics of Dasein”, and the 
“hermeneutics of the language”. The author argues that although the first two periods, which are often 
identified under the same title of “hermeneutics of facticity”, should be distinguished one from another, at 
the same time, they both should be interpreted in existential terms as they both represent Heidegger’s 
existential hermeneutics. The third period, focusing on the interpretation of language and poetry, in 
contrast, represents the metaphysical hermeneutics. Thus, the development of Heidegger’s hermeneutics 
is seen as a transition from the phenomenological examination of “historical I”, through questioning 
Being from the point of a subject (Dasein), to the metaphysical examination of the Absolute, manifesting 
itself in thinking, language and poetry. The first two stages of Heidegger’s hermeneutics, therefore, 
represent his study of subjective being, as the third is an effort to reach the understanding of absolute 
being, expressing itself in the fact of human thinking. 
Keywords: the continental philosophy, the fundamental ontology, Heidegger, philosophical 
hermeneutics, the hermeneutics of facticity, the hermeneutics of the Absolute, metaphysics, the 
twentieth-century philosophy. 

 
 

Introduction 
Martin Heidegger is one of the central figures in the twentieth century philosophy. Today, as 

much as the fifty years ago, his thought and works provoke a broad range of different opinions that 
can hardly be agreed. Nonetheless, the one thing remains undisputed: Heidegger’s immense 
influence on the future thinkers of the continental tradition of European philosophy. A new study of 
Heideggerian thought, therefore, from the standpoint of the history of philosophy cannot be but 
essentially relevant. Whenever such a study does not only deal with Heideggerian philosophy as a 
thing in itself, but endeavours to clarify its connections with the either prior or posterior philosophical 
systems the relevancy and significance of such a study increases even more. 

The relations between Heideggerian philosophy and contemporary philosophical hermeneutics – 
first of all in the person of George Gadamer – are too clear and obvious to become a matter of 
discussion. However, the roots of that influence are not so clear. It is usually said that the twentieth-
century project of philosophical hermeneutics appears at the intersection of the nineteenth century 
linguistic hermeneutic – traced back to Friedrich Schleiermacher – and the Heideggerian philosophy. 
However, it is often said that Heidegger’s philosophy itself is a kind of hermeneutic project. In this 
paper, I focus on Heidegger’s philosophy as a hermeneutic project to provide its general outline, 
define and clarify its major features. 

 
Literature review. Among many 

publications on Heidegger’s philosophy, there 
are some papers dedicated in particular to his 

hermeneutics. However, most of them treat 
the subject with respect to a specific topic, 
which makes them rather unable to provide a 
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more general outlook on Heidegger’s 
hermeneutics. Nonetheless, at the same time, 
the papers provide the reader with a clear 
vision of one or another facet of Heidegger’s 
hermeneutics. Being generalised, the results 
of those studies can lay the foundation for a 
more general vision of the matter. Thus, for 
example, Robert Piercey stresses the idea of 
Heideggere’s hermeneutics as “hermeneutics 
without historicism” (Palmer, 1969, p. 1), as 
Niall Keane explores “Heidegger’s attempts to 
push up against the limits of hermeneutics 
and to extend its boundaries” (Keane, 2016, 
p. 349). Paul Cammell writes about 
“hermeneutic and deconstructive approaches 
emerging from Heidegger’s philosophy” 
(Cammell, 2015, p. 235), as John Caputo 
focuses on “hermeneutic phenomenology” 
(Caputo, 1984, p. 157). 

As far as I know, there is the only book, up 
to the present, to treat the subject of Martin 
Heidegger’s hermeneutics in general: it is 
Egor Falyov’s “Germenevtika Martina 
Heideggera [Martin Heidegger’s 
Hermeneutics]” (Falyov, 2008), which is 
written in Russian, and yet has not been 
translated into English or any other language.  

There are also some generalising studies, 
touching in one way or another on the subject 
of hermeneutics in general, as well as 
Heidegger’s hermeneutics in particular. First 
of all, some of them have already become 
classics: “Hermeneutics. Interpretation Theory 
in Schleiermacher, Dilthey, Heidegger, and 
Gadamer” by Richard Palmer (Palmer, 1969); 
“Heidegger. A Very Short Introduction” by 
Michael Inwood (Inwood, 1997); 
“Hermeneutics. A Very Short Introduction” by 
Jens Zimmermann (Piercey, 2016). The most 
recent titles: “The Cambridge companion to 
hermeneutics”, edited by Michael Forster and 
Kristine Gjesdal (Forster, Gjesdal eds., 2018); 
and “Ecstasy, Catastrophe. Heidegger from 
‘Being and Time’ to the ‘Black Notebooks’” 
(Krell, 2015) as well as that which has now 
become almost classical “Martin Heidegger. 
Basic Writings: From Being and Time (1927) 
to the Task of Thinking (1964)” (Heidegger, 
1993), both edited by David Krell are of great 
use for the author, in course of the study that 
laid the foundation of the present paper. 

This brief analysis of the recent 
publications of the topic, however, enables the 
conclusion on the necessity of the generalised 
study of Martin Heidegger’s hermeneutics. 

 

Purpose of the article. The purpose of 
the present paper, therefore, is to provide a 
general outlook on the process of becoming 
and development of Martin Heidegger’s 
hermeneutics. 

 
Research results.  
The title “hermeneutics” was familiar to 

Martin Heidegger since the time of his 
theological studies at the University of 
Freiburg (1911-1914), as he himself later 
acknowledged (Heidegger, 1959c, . 96). 

It is conventionally believed, however, that 
Heidegger began his hermeneutic project in 
1919, and with a number of variations – 
“under one guise or another” - was continuing 
it for the rest of his life (see Forster, Gjesdal 
eds., 2018 p. 213). “Over the decades,” 
Benjamin Crowe says, “Heidegger 
experimented with a variety of names for the 
subject matter of his inquiries: “factical life,” 
“life-experience,” “Dasein” or “being-here,” 
“human Da-sein,” the “worlding of the world,” 
“being itself [das Sein selbst],” the “truth of 
being,” the “fourfold [das Geviert],” the “topos 
of being” (Forster, Gjesdal eds., 2018, 
p. 213). 

The first stage of becoming and 
development of Heidegger’s hermeneutics is 
often being defined as the “hermeneutics of 
facticity” (Forster, Gjesdal eds. 2018, p. 213) 
or “hermeneutics of factical life” [ibid.]. The 
latter definition is an obvious effort – 
conscious or unconscious - to connect 
Heidegger’s thought of this period with the 
German Lebensphilosophie movement, 
inspired by the anti-rationalist critique of 
Arthur Schopenhauer, Søren Kierkegaard, 
Friedrich Nietzsche; and represent by such 
prominent figures as Wilhelm Dilthey, Georg 
Simmel, Hans Driesch, and others. 

The major texts that represent this stage 
of Heidegger’s hermeneutics are following: 
“Zur Bestimmung der Philosophie” – “Towards 
the Definition of Philosophy” (1919), 
“Phänomenologie des religiösen Lebens” – 
“Phenomenology of Religious Life” (1921), 
“Phänomenologische Interpretationen 
ausgewählter Abhandlungen des Aristoteles 
zur Ontologie und Logik” – “Phenomenological 
Interpretations with Respect to Aristotle: 
Indication of the Hermeneutical Situation” 
(1922), “Ontologie. Hermeneutik der 
Faktizität” – “Ontology: Hermeneutics of 
Facticity” (1923). 
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In his “Phenomenological Interpretations 
with Respect to Aristotle: Indication of the 
Hermeneutical Situation” Heidegger wrote: 
“The basic problem of philosophy concerns the 
being of factical life. In this respect, 
philosophy is a fundamental ontology that 
deals with principles, so that this ontology of 
facticity provides the particular specialized 
regional ontologies of the world with a 
foundation for their problems and a 
clarification of the sense of these problems. 
The basic problem of philosophy has to do 
with the being of factical life in the how of its 
being-addressed and being-interpreted at 
particular times. In other words, as the 
ontology of facticity, philosophy is at the same 
time the interpretation [Interpretation] of the 
categories of this addressing and interpreting 
[Auslegen], i.e., it is logic. Ontology and logic 
need to be brought back to their original unity 
in the problem of facticity and understood as 
offshoots of fundamental research into 
principles that can be described as “the 
phenomenological hermeneutics of facticity” 
(Heidegger, 2002, p. 121). 

Jen Zimmermann states: “To be human is 
to interpret. The task of hermeneutics as a 
philosophical discipline, at least for the early 
Heidegger, is to make visible the meaning 
structures within which we exist as 
interpreting animals. He called these 
structures ‘existentials’ (Existentialien) 
because they determine at the deepest 
ontological level how we perceive the world. 
For this hermeneutic effort, the scientific 
posture of examining an object from a 
distance is completely useless, because such a 
stance catapults the interpreter out of the 
very life relations he needs to probe. Instead, 
the interpreter has to be completely engaged 
and try to make transparent the very 
structures of being he himself inhabits” 
(Piercey, 2016, p. 46). 

The major purpose of Heidegger’s 
hermeneutic effort of this period is to grasp 
the circular structures of understanding. It is 
performed with the help of phenomenological 
(descriptive) and hermeneutical methods. The 
ultimate purpose of this quest is to discover 
the unified meaning of human self, describing 
and interpreting the contents of human 
consciousness out of the “hermeneutical 
situation” in which the (self-interpreting) self 
is plunged. 

Thus, Fred Rush is rightfully concludes that 
“The broadening of hermeneutics into a 

general theory of experience, according to 
which the primary value of interpretive 
understanding resides in the self-
transformation of the interpreting agent (and 
not the understanding of another), is an 
application of Heideggerian phenomenology to 
the problem of historical self-constitution” 
(Forster, 2018, . 67). 

The “hermeneutical situation”, according to 
Heidegger, is “a complex of cultural 
tendencies, contemporary issues, and ways of 
viewing the past that are in turn individualised 
in a deeply personal manner“ (Forster, Gjesdal 
eds., 2018, p. 216). It is the historical 
background with which the self has bound 
with dialectical ties, that is conditioning the 
self’s being, making it the “historical I” [ibid.], 
Heidegger says: “We are history, i.e., our own 
past. Our future is lived from out of the past. 
We carry the past with us” (Heidegger, 1995, 
. 173). 

“The “hermeneutical situation” is, as 
previously described, the entire complex that 
structures and makes possible any 
interpretation. This “situation” has three 
elements: (1) fore-having, (2) fore-sight, and 
(3) fore-conception. All share the character of 
“fixing in advance [Vorhaften]” the 
possibilities available for understanding (GA 
17 110)” (Forster, Gjesdal eds., 2018, 
p. 218). 

The second stage of Heidegger’s 
hermeneutics (as I see it) is associated with 
the appearance of his magnum opus “Being 
and Time” (1927), and a number of works 
called to highlight these or those aspects, 
coined but not fully developed in the “Being 
and Time”.  

Although some scholars unify both of these 
stages under the same title of “hermeneutics 
of facticity”, associating Heidegger’s 
“hermeneutics of facticity” with his “analytic of 
Dasein”, expressed in the “Being and Time” 
(see Forster, Gjesdal eds., 2018, p. 211); 
which, in my opinion, is not correct enough. I 
would rather argue that it would be much 
more correct to distinguish Heidegger’s 
“hermeneutics of life” from his “analytic of 
Dasein”, which in turn should be considered as 
two distinct, but different stages, constituting 
Heidegger’s “hermeneutics of facticity”. 

As the early stage of Heidegger’s 
hermeneutics focused on interpreting of the 
“historical I”, the stage of “Being and Time” 
concentrates on the subject itself and its 
relations to the world as being-in-the-world. 



European Science 1/2020 131

European Science Philosophy

During this period the central theme of 
Heidegger’s research is the quest for “a 
positive possibility of the most primordial kind 
of knowing” (Heidegger, 1959c, . 15); 
Heidegger, 1993 p. 195 Heidegger’s 
understanding of the hermeneutical situation 
in this period is similar, but not identical to 
the previous one: rather it suffered a number 
of small but characteristic changes. It is 
undeniable that developing in “Being and 
Time” the “analytic of Dasein”, Heidegger was 
continuing the task initiated with his 
“hermeneutics of life”. 

“Phenomenology of Dasein”, Heidegger 
wrote in his Introduction to “Being and Time”, 
is hermeneutics in the original signification of 
that word, which designates the work of 
interpretation. But since discovery of the 
meaning of Being and of the basic structures 
of Dasein in general exhibits the horizon for 
every further ontological research into beings 
unlike Dasein, the present hermeneutic is at 
the same time “hermeneutics” in the sense 
that it works out the conditions of the 
possibility of every ontological investigation. 
Finally, since Dasein has ontological priority 
over all other beings—as a being that has the 
possibility of existence [Existenz]—
hermeneutics, as the interpretation of the 
Being of Dasein, receives a specific third and, 
philosophically understood, primary meaning 
of an analysis of the existentiality of 
existence. To the extent that this hermeneutic 
elaborates the historicity of Dasein 
ontologically as the ontic condition of the 
possibility of the discipline of history, it 
contains the roots of what can be called 
“hermeneutics” only in a derivative sense: the 
methodology of the historical humanistic 
disciplines” (Heidegger, 1993, . 84-85). 

Now Heidegger shifts his understanding of 
the hermeneutical process from mental 
(suggested by the nature of his 
phenomenological researches) to ontological 
part. Now he speaks of “understanding as an 
ontological process” (not mental, but 
ontological! – V.D.) the major task of which is 
the “disclosure of being”. This stage of his 
hermeneutical research is the accomplishment 
of Heidegger’s hermeneutics of facticity that 
leads him out of his phenomenological 
researches on existential subjects to the 
future investigations of metaphysical topics of 
thinking, language and poetry. 

The third stage of Heidegger’s 
hermeneutics has virtually begun with his 

“Lectures on Metaphysics” (1929, 1943, 
1949), and continued for the rest of his life. 
The other basic texts for this period are as 
follows: “The Origin of the Work of Art” 
(1935), the “Letter on Humanism” (1946), 
“Building Dwelling Thinking” (1951), “What 
Calls for Thinking?” (1951-52), “Gelassenheit” 
(1959), “The Way to Language” (1959), “The 
End of Philosophy and the Task of Thinking” 
(1966), and some others. 

It is usually defined as the period of 
“Heidegger’s Later Contribution to 
Hermeneutical theory” (Palmer, 1969, 
p. 140). This period is also known as the 
period of linguistic “turn”. And I fully agree 
with Palmer, who notes that “In the later 
writings, the hermeneutical character of 
Heidegger’s thought takes on other 
dimensions, but it becomes more rather than 
less hermeneutical, and even becomes 
hermeneutical in the sense of concerning itself 
with exegesis…” (Palmer, 1969, p. 141). 

Heidegger’s chef motto for this period can 
be defined as “From the generalised 
description of Dasein’s everyday contact with 
being to metaphysics and poetry” [ibid.]. 
Heidegger makes an effort of passing from the 
concreteness of self-experience to the most 
abstract problematic of intersubjective 
relationships, from the concrete being of 
Dasein to the most abstract absolute being. 

He begins with the critique of 
presentational thinking. The first outlines of 
the critique appear still in the second period, 
and can be found already in his “Being and 
Time”. In the third period, Heidegger makes 
the critique of presentational thinking one of 
his central points, if not the overall point of 
departure for anything else. “Heidegger”, 
Palmer observes, “attempts to review how 
Western thinking came to define thinking, 
being, and truth in essentially presentational 
terms” (Palmer, 1969, p. 142). “As everything 
comes to be ordered to the conception of 
ideas and ideation, and most importantly the 
concept of reason, Heidegger asserts, the 
earlier conception of truth as disclosure is lost. 
Western man no longer senses being as 
constantly emerging and receding from his 
grasp but as in the form of a static presence 
of an idea” (Palmer, 1969, p. 142). 

Eventually, the critique of presentational 
thinking brings Heidegger to conclusion that 
the Western tradition suffers of a syndrome 
that he calls the syndrome of modern 
subjectism (Subjektität). 
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“Subjectism”, Palmer notes, “is a broader 
term than subjectivity, for it means that the 
world is regarded as basically measured by 
man, whose task is to master the world” 
(Palmer, 1969, p. 144). All this causes the 
majority of problems and issues the Western 
civilization is struggling with. Modern science 
served no other purpose but men’s will to 
master, and therefore they took pre-eminence 
in the contemporary world. On the same 
grounds, the modern “value philosophies” 
caused the lost of the sense of sacredness of 
things, introducing the vision in the light of 
which the values themselves are considered to 
be the objects on their own rights. “Science 
and humanism become the watchwords in an 
age in which man is truly the centre and 
measure of all things” (Palmer, 1969, p. 145). 

This state of affairs caused the situation in 
which “thinking is no longer a matter of open 
responsiveness to the world but of restless 
efforts to master it; it does not conserve and 
act as guardian of the riches of the earth, but 
exhaust the world in trying to restructure it to 
man’s purposes” (Palmer, 1969, p. 146). 

“Hermeneutics, as the theory of what 
understanding and interpretation are, is 
directly affected by these considerations, for 
when the interpretive problem is approached 
within the context of technological thinking, 
interpretation provides the means for 
conceptual mastery of the object. When 
thinking is defined as the manipulation of 
ideas and concepts, it is no longer creative but 
manipulative and inventive. When subjectism 
lies at the base of the interpretive situation, 
what is being interpreted but an 
objectification? The concept of truth as 
correspondence fits logically with these 
approaches, and truth becomes merely 
"correctness" (Palmer, 1969, p. 146). 

Heidegger, therefore, is making effort to 
specify a new task for philosophical 
hermeneutics, taking it to consider language 
in a new light: “For the theory of 
interpretation, then, it makes a great 
difference whether thinking is conceived 
strictly in ideational terms, for then 
interpretation itself is dealing not with an 
unknown matter which has to be brought to 
light but with the clarification and evaluation 
of already known data. Then its «ask is not 
the primary "showing" of the thing but that of 
achieving correctness among several possible 
interpretations. Such presuppositions tend to 
keep one always in the clear light of what is 

already known instead of bridging the gap 
between light and darkness. Language comes 
to be conceived as a system of signs applied 
to an already known set of objects” (Palmer, 
1969, p. 146). 

Michael Inwood also says: “Language too 
has found a new role. In BT (“Being and Time” 
– V.D.) language grows out of the significant 
involvements of the already established world. 
In OWA (“The Origin of the Work of Art” – 
V.D.) it plays a more fundamental part. 
Projective language, the naming of things for 
the first time, helps to found a world. 
Language too cannot be devised by human 
beings in the normal human way, which 
already presupposes our possession of 
language. So language too, at least projective 
language, is an impersonal force that 
constitutes Dasein and its world, not simply 
an instrument for communication. This is why 
Heidegger says: ‘Language speaks, not man. 
Man only speaks when he fatefully answers to 
language’ (PR, 96)” (Inwood, 1997, p. 127-
128). 

“But for Heidegger this whole set of 
definitions — of language, truth, and thinking-
and the concept of understanding and 
interpretation built on them, represents a 
thematization of Plato's doctrine of truth. 
Western thinking, and especially metaphysics, 
since Plato represents the "text" of this 
thematization. Heidegger found his 
hermeneutical task to interpret this text by 
going behind it. In Kant, in Hegel, in 
Nietzsche, Heidegger finds hints of the older 
Greek approach to truth as unconcealment 
briefly asserting its claims, only to be 
overshadowed and lost. From the beginning, 
then, Heidegger defined his philosophical task 
in essentially hermeneutical terms. 
Hermeneutics, in this context, does not mean 
simply interpretation In terms of correctness 
and agreement; hermeneutics carries its 
deeper traditional overtones of bringing out a 
hidden meaning, of bringing what is unknown 
to light: revelation and disclosure. (…) He 
goes behind the text to ask what the author 
did not and could not say, yet which in the 
text comes to light as its innermost dynamic. 
The finished and final text is not the sole 
object of interpretation but rather the inner 
violence and struggle which were at work in 
the creation of the text” (Palmer, 1969, 
p. 146-147). 

According to Palmer, with whom I do 
agree, “This brings up two traditionally 



European Science 1/2020 133

European Science Philosophy

familiar issues in hermeneutics: (1) doing 
violence to the text, and (2) understanding 
the author better than he understood himself. 
When truth is conceived as something which 
both emerges and plunges back into 
concealment, when the hermeneutical act 
places the interpreter on the border of that 
creative emptiness out of which the work 
emerged, then interpretation must be 
creatively open to the as yet unsaid. For 
"nothingness" is the creative backdrop of 
every positive creation; yet this nothingness is 
meaningful only in the context of being, in its 
positivity. When the art work is seen not as an 
objectification of human subjectivity but as a 
disclosure of being, or a window to the sacred 
realm, then one's encounter is a receiving of a 
gift, not a subject's act of grasping its 
subjectivity” (Palmer, 1969, p. 147).  

Finally, quoting Heidegger, Palmer 
observes: “What is needed is not more steps 
forward in the development of presentational 
thought but a "step back out of the merely 
ideational, i.e., explaining, type of thinking" to 
a meditative (andenkende) thinking” (Palmer, 
1969, p. 148). All this takes hermeneutics to a 
new perspective on the way of (philosophical) 
thinking. 

From this standpoint, thinking is itself a 
hermeneutical process. As early as in his 
“Introduction to Metaphysics”, Heidegger 
emphasises the idea that “the essence of 
man’s being-in-the world is precisely the 
hermeneutical process of questioning, a kind 
of questioning which in its true form reaches 
into unmanifest being and draws it out into a 
concrete, historical occurrence. Through 
questioning being becomes history” (Palmer, 
1969, p. 150).  

However, “in later writings the emphasis 
shifts from man’s questioning to the need for 
wakeful openness to being. Being is still 
historical, but its occurrence is a gift from the 
side of being rather than a product of man’s 
inquiry and grasping” (Palmer, 1969, p. 150-
151; the italic is mine – V.D.). 

In his “Letter on Humanism”, Heidegger 
says that “man is the shepherd of Being” 
(Heidegger, 1993, p. 234, 245), and as he 
suggests in “Gelassenheit” that “we should do 
nothing but rather wait” (Heidegger, 1959a, 
. 37; Heidegger, 1966, p. 62). However, as 

Palmer rightfully notes: “Not questioning but 
response is the key word. Yet man is still the 
being who, in response, reaches into the 
negativity of being, into the undisclosed, the 

mystery” (Palmer, 1969, p. 151; the italic is 
mine – V.D.). 

Another important topic in Heidegger’s 
later writings is the theme of the linguiscality 
of being. “Without language man could not be, 
in any mode imaginable to us” (Palmer, 1969, 
p. 153). Heidegger says that “For to be a man 
is to speak” (Heidegger, 1959b, p. 82).  

However, the ability of speaking and the 
language itself, according to Heidegger, is not 
a human invention: “What an illusion to think 
that man invented language! Man does not 
invent language any more than he invents 
understanding, time, or being itself. ("How 
could man ever have invented the power 
which pervades him, which alone enables him 
to be as a man?” (Heidegger, 1959b, p. 156). 
“Even the poetical act of naming is a response 
by man to the being of beings” (Palmer, 1969, 
p. 154). 

Heidegger, therefore, represents language 
as a power that determines entirely human 
being, linguiscality is the foundation stone of 
humanity: “The implication of this for 
language”, Palmer writes, “is to reverse the 
customary direction of speaking, to say not 
that man speaks but that language itself 
speaks. This becomes most explicit in a 
collection of essays on language, Unterwegs 
zur Sprache“ (Palmer, 1969, p. 154). 

Thus, Heidegger notes in “Unterwegs zur 
Sprache”: “Language is in its essence neither 
expression nor an activity of man. Language 
speaks” (Heidegger, 1963, . 19). And further 
he says: “The sound in the silence is nothing 
human. On the contrary, the human is in its 
essence linguistic” (Heidegger, 1963, . 30).  

Commenting on this situation Palmer is 
rightfully observes: “Words sound in the 
stillness, and through them the realities of 
one's world, the conflict between earth and 
world, come to stand. (…) The human act of 
saying is what is specifically human. Yet the 
saying is in itself an act by language. What is 
brought to appearance in language: is not 
something human but world, being itself” 
(Palmer, 1969, p. 154-155). 

In “Unterwegs zur Sprache”, Heidegger 
finds the very essence of language in 
speaking, and especially in saying (das 
Sagen): “To say is to show” (Heidegger, 1963, 
. 258). However, language and speaking is 

not only uttering the words, it also includes 
the capacity to listen in silence: “Thus silence 
can sometimes say more than words. To 
saying belongs a capacity to listen, so that 
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what is to be said can show itself; saying 
preserves what Is heard” (Heidegger, 1963, 
. 255). 

Speaking on this account, Palmer notes: 
“In it, being shows itself in the form of 
occurrence. To put the matter in terms of 
expression and appearance: language is not 
an expression of man but an appearance of 
being. Thinking does not express man, it lets 
being happen as language event. In this 
letting-happen lies the fate of man and also 
the fate of truth, and ultimately the fate of 
being” (Palmer, 1969, p. 155; the italic is 
mine – V.D.). 

Thus, I can fully agree with Palmer that 
“Heidegger's turn toward the increasing 
emphasis on the linguistlcality (Sprachlichkeit) 
of man's way of being, and his assertion that 
being leads man and calls him, so that 
ultimately it is not man but being that shows 
itself, are of course of incalculable significance 
for theory of understanding. It makes the very 
essence of language its hermeneutical 
function of bringing a thing to show itself. It 
means that the discipline of Interpretation 
becomes an effort to take a decisive "step 
back" from mere analysis and explanation to 
the achievement of thinking dialogue with 
what appears in the text. To understand 
becomes a matter not only of questioning 
which is willing to be open and undogmatic 
but also of learning how to wait and how to 
find the place (Ort) out of which the being of 
the text will show Itself. Interpretation 
becomes a helping of the language event itself 
to happen, for the hermeneutical function of 
the text itself is emphasized as the place 
where being shows itself. Language itself is in 
its essence hermeneutical, and hermeneutical 
in the highest degree in great poetry, for as 
Heidegger says In "On the Essence of Poetry," 

the poet is the messenger, the "hermeneut," 
between the gods and man.  

Heidegger has identified the essence of 
being, thinking, man, poetry, and philosophy 
with the hermeneutical function of saying. 
Whether this is a tenable position need not be 
debated here. The fact remains that his own 
philosophy becomes centrally hermeneutical, 
and his major themes all seem to fall in the 
proper area of hermeneutics. Of course, he 
has changed the whole context of 
hermeneutics away from the older conception 
of it as the philological discipline of text 
interpretation. The subject-object schema, 
objectivity, norms of validation, the text as 
expression of life — all are foreign to 
Heidegger's approach. The definition of 
hermeneutics as dealing with the moment that 
meaning comes to light, which Ricoeur finds 
"too broad" an understanding since it does not 
necessarily include die act of interpreting a 
text, does bring a sweeping change in Use 
topography of hermeneutics. And the very act 
of interpretation itself is redefined in an 
ontological setting” (Palmer, 1969, p. 155-
156). 

Thus, according to Heidegger, language 
cannot be and is not a mere means of 
communication, but a fundamental ontological 
force determining all human being. Thus, 
Heidegger arrives to accomplishment of his 
project of “ontological hermeneutics” (Palmer, 
1969, p. 156). 

Developing his ontological hermeneutics, 
Heidegger believed, as Palmer put it, that “the 
hermeneutical process in its essence comes 
not in the scientific explication of what is 
already formulated in the text; it is rather the 
process of originative thinking by which 
meaning comes to light which was not 
explicitly present” (Palmer, 1969, p. 157-
158). 

 
 

Conclusions 
Heidegger has made a truly many-sided contribution to the theory of hermeneutics. 
It is possible to single out three periods in the development of his hermeneutical conception: the 

“hermeneutics of life”, the “analytics of Dasein”, and the “hermeneutics of the language”. 
The first two periods, which are often identified under the same title of “hermeneutics of 

facticity”, should be distinguished one from another, at the same time, they both should be 
interpreted in existential terms as they both represent Heidegger’s existential hermeneutics. The 
third period, focusing on interpretation of language and poetry, in contrast, represents the 
hermeneutics which can be defined as ontological (or metaphysical) hermeneutics. The first two 
stages of Heidegger’s hermeneutics, therefore, represent his study of subjective being, as the third 
is an effort to reach the understanding of absolute being, expressing itself in the fact of human 
thinking. 
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The development of Heidegger’s hermeneutics was a transition from the phenomenological 
examination of “historical I”, through questioning Being from the point of a subject (Dasein), to 
metaphysical examination of the Absolute, manifesting itself in thinking, language and poetry. 
Having started with Dilthey’s historicism and Husserlian phenomenology, Heidegger gradually 
developed his own approach which over years more and more tended to metaphysics: a few he 
redefined the hermeneutics, and eventually expressed it in metaphysical terms, focusing on the 
mysterious manifestation of being that he called the process of “disclosure”. 
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