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Preface

Rationale for the present work

The Edinburgh Encyclopedia of Continental Philosophy (EECP) has
found a home among the leading reference works of various formats
(‘Readers’, ‘Companions’, ‘Histories’) now available for readers inter-
ested in continental philosophy. These works, consisting of large essays
(5-10,000 words) on major figures, movements and topics in the field,
serve certain purposes very well, but cannot serve all the needs of
readers interested in help with continental philosophy, in particular
those new to the field. Limited by the very size of the entries to a
restricted number of subject headings, these works are not as nimble or
user-friendly as they could be for quick orientation and as guides for
further study. For instance, a reader wanting a quick orientation on a
particular term used in continental circles (for example, ‘difference’)
must be able to associate that term with a particular author and then
wade through a long essay hoping for a discussion of it. And while that
discussion may provide cross-references to uses of the term in other
philosophers, it may again not do so. With the Edinburgh Dictionary of
Continental Philosophy (EDCP) we aim then to complement the EECP
by providing brief entries on a much wider range of subject headings.
Along with explicit cross-references, these mini-orientations will en-
able readers to quickly and accurately target their subsequent research
in the EECP and other resources.

Working definition of ‘continental philosophy’

‘Continental philosophy’ has always been an exceedingly difficult term
to define. In fact, it may even be impossible to define. After all,
Nietzsche tells us in On the Genealogy of Morals that ‘only that which
is without history can be defined’, and not only does continental
philosophy have a history, but most — although perhaps not all — of
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its practitioners would agree with Nietzsche that a historical treatment
(or what he would call a ‘genealogy’) of philosophical texts is vitally
important. Thus, in lieu of a definition, this Preface offers a
(synchronic) operational treatment and a (diachronic) genealogy of
continental philosophy.

By an operational treatment, we mean that we shall treat as con-
tinental those thinkers who are now or who have been at some time in
the past so labelled by a reasonable portion of the philosophical or
general intellectual community, whether or not that labelling consti-
tutes a set whose essence can be defined by a set of necessary and
sufficient conditions that demarcates it from other types of philosophy.
Indeed we will not even bind ourselves to what Wittgenstein would call
a family resemblance, since the fact that philosophers as diverse in aim,
method and style as Hegel and Nietzsche, Deleuze and Levinas,
Heidegger and Habermas, Irigaray and Gadamer, have all been called
continental philosophers would seem to strain even that generous way
of treating groups.

By a genealogy of continental philosophy we mean to trace not only
the history of the term, but also the various movements whose
convergence and divergence have made up the shifting field of con-
tinental philosophy over the years. First, what is the genealogy of the
term ‘continental philosophy’? As Simon Glendinning points out in his
article on Analytic Philosophy in the EDCP; it was first used as a term
of opprobrium by the Oxbridge philosophers of the 1950s for those ‘not
like us’, those over there on ‘the Continent’. Over the years ‘continental
philosophy’ has come to lose its geographical sense, however, due to the
strong interest in such a philosophy in the Anglophone world — it
makes little sense to call someone working with Derridean concepts in
North America, Australia (or indeed the United Kingdom or Ireland),
a ‘continental philosopher’ if that term is intended geographically! It
has also lost some but not all of its polemical sting when used in analytic
circles, and in fact it has come to be adopted as a positive self-
designation by many, as evidenced by the shift of the title of the
influential journal Man and World to its current Continental Philosophy
Review.

Second, the genealogy of the various convergent and divergent
movements of continental philosophy is often begun by citing a certain
appropriation of Kant and has come to include the philosophical and
intellectual movements of German Idealism, Marxism, phenomenol-
ogy, hermeneutics, existentialism, Frankfurt School Critical Theory,
that branch of feminism sometimes called ‘French feminism’, struc-
turalism and poststructuralism, the French ‘philosophy of difference’
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of the 1960s, philosophies based on or influenced by Freudian and
Lacanian psychoanalysis, and the multitude of subfields produced by
the intersections and mutual influences these movements have exerted
on each other.

Indeed the best reason for offering an operational and genealogical
treatment of continental philosophy rather than a definition of it lies in
precisely the sort of combinatorial explosion that results when these
movements are put into relation with one another. The resulting field
provides an ever-shifting profusion of positions, theses, methodologies
and so forth, no one of which can be said to unify the field. (The logic of
Derrida’s ‘quasi-transcendentality’ could be cited here: any term that
aspires to rise from an empirical field to a transcendental ordering or
conditioning position will leave behind it a mark of its absence from the
field.) Among the factors in the field of continental philosophy are:
(1) a reaction to the transcendental turn of Kant; (2) a materialist
‘overturning’ of Hegel; (3) the ‘overcoming of Platonism’; (4) a focus on
corporeality or embodiment, often combined with a focus on gender;
(5) a type of ‘linguistic turn’ via Saussure; (6) the disbelief in ‘grand
narratives’; (7) the structuralist or poststructuralist ‘death of the
subject’; (8) the philosophical implications of the ‘new sciences’
variously called catastrophe theory, chaos theory, or complexity theory;
and many other themes, almost all of which can be combined with each
other. For example, one could imagine a cross of the readings of
Deleuze and Guattari by Brian Massumi and Elizabeth Grosz as a
poststructuralist feminist appropriation of complexity theory to con-
sider gendered embodiment in globalised capitalism. Only a genealogy
considering multiple factors can offer ways to consider such a field; a
definition seeking to isolate an essence could only be arbitrary and
produce artificial distinctions. To twist Deleuze’s famous citation of
Spinoza: ‘we don’t know what the body [of continental philosophy] can
do’. An essential definition pretends to tell you what a body can do; a
genealogy only tells you what a body has done (although it may show
what it might do in the (near) future).

Using our operational and genealogical method, then, we will
attempt to cover in the £DCP the major figures, topics and technical
terms of the movements and themes sketched above. We begin our
treatment of philosophers with Kant and include contemporary figures
of note. The inclusion of figures presents difficult problems of judge-
ment, however, which we will illustrate with financial metaphors. With
regard to historical figures, we must balance the contemporary interest
in their work (their current ‘value’) with their historical importance, as
measured both by the highest point of interest in them at any one time
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(their ‘peak price’) and by their ‘staying power’, the length of time they
sustained such interest. With contemporary figures we must balance
the current interest in their work against our best guesses as to the
future ‘worth’ of their philosophical ‘stock’. We have tried for a
reasonable depth in covering figures, but in certain cases we decided
not to commission an article on a figure in order to save room for
technical terms.

Format of entries and principle of selection

The EDCP consists of some 450 entries of limited size (a few reach
2,500 words for major figures, topics and movements, but most are
between 250 and 1,000 words). We took advantage of the specialised
knowledge of the commissioned authors in generating the list of
technical terms, on the principle that the distributed cognition of
experts would be far superior to the ability of any one generalist to
generate such a list of specialised terms.

In addition to figures clearly associated with continental philosophy,
we also treat (1) figures such as Freud and Saussure, who, while not
philosophers, have influenced many continental philosophers; (2)
Anglo-American philosophers or philosophical movements such as
Davidson, James and Rorty, or Pragmatism and Speech Act Theory,
where there is appreciable resonance with the work of continental
thinkers; (3) fields and movements such as Complexity Theory and
Semiotics, which, while not strictly speaking philosophical, are closely
linked to continental thinking; and (4) fields and movements such as
Cinema, Critical Tegal Studies, Ecocriticism, Geography, Queer
Theory and Postcolonial Theory which have been influenced by
continental philosophy.

Target readership, aims and purpose of the work

We address the EDCP not only to professional philosophers who would
identify themselves as ‘continental’, but also to beginning students in
philosophy and other humanities disciplines, to professional philoso-
phers in the analytic tradition and to the educated lay public. We aim
for the EDCP to be a standard reference tool for the above readership.
It provides authoritative, accurate and objective (yet sympathetic)
treatments of thinkers, topics and technical terms in clear, jargon-free
language. As one of the foremost difficulties of continental philosophy
is the specialised terminology and complex writing style of many of
its figures, the articles in the EDCP will provide an encouraging
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introduction to the field for those at first intimidated by its difficulties.
But in providing this help, the articles will at the same time attempt to
explain what philosophical reasons led those thinkers to adopt those
terms and styles in the first place. Accuracy without jargon or para-
phrase and simplicity without superficiality or naiveté have been the
foremost editorial criteria.

Cross-referencing

We provide ‘See also’ references at the end of articles on figures to point
to articles devoted to technical terms associated with their work or to
point to where they are discussed in articles on movements or fields.
We do not do so in the reverse direction, that is from technical term
articles to major figures. In general, we do not provide references to
figures mentioned in an article on a movement or field.

Bibliography

Due to the size of the volume, there is no cumulative bibliography.
Bibliographical references are kept to a minimum in the articles, with
only the title (of the translation when available) and date of original
publication, as in: Being and Time (1927). We do not provide the date of
books in entries on technical terms, expect in certain cases, such as
when a comparison to other dates is made or when the book in question
is not mentioned in the article on the figure associated with that term.
The availability of bibliographic information via the Internet has, we
believe, obviated the need for including much of it in a work of this
kind.
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ABJECTION A notion developed by Kristeva in Powers of Horror
(1980), where she couples psychoanalysis with anthropological re-
search, in particular Mary Douglas’s analysis of defilement in Purity
and Danger (1969). Douglas maintains that defilement is defined and
ritualised in order to protect the borders of the body and society. As
Kristeva describes it, the abject is what is excluded in order to set up
the clean and proper boundaries of the body, the subject, the society or
nation. Above all, it is ambiguity that must be excluded or prohibited
so that identity can be stabilised. Bringing together Freud’s analysis of
the prohibition of incest with that of Lévi-Strauss, Kristeva suggests
that ultimately the threatening ambiguity of the abject always comes
back to the maternal body, which must be excluded in order to
constitute and shore up both individual and social identity. Like all
repression, however, the abject maternal is bound to return, and its
return can be transformative or even revolutionary.

K. Oliver

ABSOLUTE One of the most crucial and yet very often misunderstood
terms in Hegel’s philosophy. In the Introduction to the Phenomenology
of Spirit, Hegel defines ‘the absolute’ simply as ‘whatever in truth is’.
This contrasts with mere appearances, semblances or half-truths.
Hegel’s ‘absolute’ is thus an expression of realism, of the view that
something exists and is whatever it is, regardless of whatever we say,
think or believe about it. This realism is consistent with Hegel’s
‘idealism’, because Hegel’s idealism is a moderate form of ontological
holism: the identity conditions of things are given by their causal
characteristics and by constitutive contrasts among their manifest
characteristics. Hence the identity conditions of things are mutually
interdependent. The only ontologically self-sufficient being is the
world-whole, which exists only in and through its various aspects or
constituents, namely particular objects, events or other specific phe-
nomena. Hegel contends that the world as a whole has a certain
discernable structure and historical relos, consisting in the gradual
development and achievement of human reason, knowledge and free-
dom. Through our collective, historically and socially based knowledge
of the world-whole to which we belong, the world-whole comes to
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know itself. The world-whole is thus both substance — it is literally all
that does exist, has existed or will exist — and subject: through
humanity, the world-whole achieves self-knowledge and not only
facilitates but ultimately achieves rational freedom, embodied in
human communities.

In the Phenomenology of Spirit, the Philosophy of Right and in his
lectures on absolute spirit, Hegel contends that the modern world is
humanly intelligible and inhabitable, that it sufficiently facilitates our
individual and collective freedom, and that it thus deserves our
affirmation — and our cooperation in ongoing political and social
reform. Conversely, Hegel also tried to show that various forms of
alienation result mainly from failing to understand the modern world
and one’s place within it.

K. Westphal

ABSTRACT MACHINE A term used by Deleuze and Guattari in A4
Thousand Plateaus to describe the most abstract level at which systems
assemble themselves. Both ‘abstract’ and ‘machine’ are terms of art.
‘Abstract’ has no connotation of conceptual generality, but should
rather be understood as being in proximity to the free creative
processes of production at the heart of the real. ‘Machinic’ also has
a specialised sense, designating processes that cannot be referred to
intentional control, and that therefore have only an oblique relation to
actual (technical) machines.

An abstract machine lies between the pure immanence of the flow of
matter and processes directly involved in the construction of a parti-
cular system, so-called machinic assemblages. Consequently, in an
abstract machine, matter is only partly formed or ‘intense’, prior to the
construction of any stable formed substances. In this intense state,
matter is neither passively waiting for forms to be impressed upon it,
nor is it simply a blindly surging chaos. Rather it is imbued with many
of the characteristics of fully constituted stable systems, but as ‘traits’
or embryonically. These traits actively probe for new creative poten-
tials or ‘becomings’ in ways that fully realised systems cannot (just as
embryos can fold and twist in ways organisms cannot).

Not all abstract machines generate novelty, however; there are also
abstract machines of stratification, which create hierarchies and stereo-
typed behaviour patterns.

A. Welchman

ABSURDITY (1) The quality of being deeply irrational. Modern
philosophical interest in the absurd can be traced back to Kierkegaard’s
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interpretation of Abraham’s sacrifice in Fear and Trembling. That
Abraham was ready to sacrifice Isaac to God was not absurd, Kierke-
gaard argued. What was absurd was Abraham’s faith in the continuing
validity of God’s promise that through Isaac he would have many
descendants or, as Kierkegaard put it, that he would get Isaac back.
Abraham thus epitomises the ‘knight of faith’ who continually makes a
‘double-movement’ of renunciation and hope. How far Kierkegaard
himself is committed to such an absurdist view of faith is debatable,
although influential commentators such as the Russian existentialist
Lev Shestov (1866—1938) made it central to their portrayal of Kierke-
gaardian existentialism. For many in the twentieth-century, however,
the question of the absurd was no longer limited to exceptional
religious situations (such as Abraham’s), but belongs to life as such
and, for the modern consciousness at least, is unavoidable.

G. Pattison

ABSURDITY (2) The twentieth-century philosopher with whom the
notion of ‘the absurd’ is perhaps most closely associated is Albert
Camus. In The Myth of Sisyphus (1942), Camus identifies himself as an
‘absurdist’ by contrast with ‘existentialists’ such as Sartre — a contrast
that is usually not noticed or respected by many historians of philo-
sophy, who tend to classify Camus as himself an existentialist. For
Camus, ‘the absurd’ consists in the lack of fit, or congruence, between
the rational categories through which we think and the vast universe
which eludes all attempts at comprehensive explanation and justifica-
tion. Our existence, then, is ultimately absurd — an insight that Sartre
had already attributed to his protagonist, Roquentin, at the moment of
self-revelation which is the climax of Sartre’s early novel Nausea
(1938). In contrast to Sartre’s rather dismal portrayal of Roquentin,
Camus ends his essay with the famous line: “We must imagine Sisyphus
happy’; such happiness comes from the way Sisyphus accepts absurdity
and rejects any hope for a final fit of reason and world.

W. McBride

ACTIVE FORGETTING The process of corporeal re-attunement
Nietzsche recommends as a corrective to the asceticism that circum-
scribes the agency of modern subjects. In Essay I1I of On the Genealogy
of Morals, Nietzsche reverses the received wisdom of his day by
presenting memory as an unreliable, recently emergent faculty which
has been acquired at immeasurable cost to human beings. He describes
the forcible investiture of memory as involving a long, painful process,
which occupied much of human pre-history, culminating in the
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establishment of the ‘morality of mores’. The aim of this process, he
speculates, was to make human beings more regular and calculable, so
that they might receive the benefits and bear the responsibilities of life
in civil society.

Nietzsche concludes from this account of the acquisition of memory
that forgetting is actually more natural to human beings, even if
remembering has become our second nature. Rather than treat for-
getting as an inertial force or defect (whether moral or physiological),
he identifies it as ‘an active and in the strictest sense positive faculty of
repression’, which enables individuals to bypass consciousness as much
as possible in their absorption of adventitious experiences. He thus
identifies forgetting as essential to the creation of the ‘monological’
works of art that he most admires. Having ‘forgotten the world’, as he
puts it in Section 367 of The Gay Science, an artist may create without
regard for those ‘witnesses’ who may view and evaluate this creation.

Nietzsche occasionally suggests that a regimen of ‘active forgetting’
may enable (some) human beings to alter or suspend their participation
in the ascetic disciplines that define the agency of modern subjects. As
envisioned by Nietzsche, a regimen of ‘active forgetting’ thus involves a
deliberate undoing (or unlearning) of the ascetic routines that have
become second nature to us. Inasmuch as these routines have enforced
the self-division and self-estrangement that fault the agency of modern
subjects, a regimen of ‘active forgetting’ may succeed in recovering for
its practitioners a partial measure of self-possession and self-identity.
While a complete ‘return to nature’ (or recovery of a ‘second inno-
cence’) is simply out of the question, some human beings may be able
to ‘forget’ some aspects of their ascetic training, thereby granting
themselves novel opportunities for spontaneous displays of self-asser-
tion. Although a regimen of ‘active forgetting’ cannot absolve one of the
burden of one’s history, it may allow one to suffer this burden without
also suffering from it.

Our best example of the practice of ‘active forgetting’ may be
Nietzsche’s own Ecce Homo, in which he purports to explain ‘how
one becomes what one is’. In Ecce Homo, Nietzsche purports to
demonstrate how (and that) he has come to ‘forget’ so much of the
ascetic heritage that had stifled him earlier in his life, such that he may
now present himself as a world-historical ‘destiny’.

D. Conway

ACTOR-NETWORK THEORY (ANT) A research programme asso-
ciated with some Science and Technology Studies theorists during the
1980s to the mid-1990s; its theoretical death was announced in Actor
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Network Theory and After (1999). The most notable ANT figures are
Madeleine Akrich, Michael Callon, Bruno Latour, John Law and
Antoine Hennion. They developed a critical vocabulary — ‘inscrip-
tions’, ‘regimes of delegation’, ‘the centrality of mediation’;, ‘the
sociology of translation’ and ‘the enrolment of allies’ — that enabled
theorists to examine the production of technoscientific knowledge in its
varied, relational contexts.

Latour highlights two ideas as central to AN'T. The first, a semiotics
of materiality, allows analysts to treat all entities — not just linguistic
ones — as being relationally constituted, as assuming temporary iden-
tities based upon associations with other ‘actants’. The second is a
methodological bracketing of all a priori classificatory categories; this
allows analysts, unencumbered by modern classifications of the natural
and the cultural, or the human and the non-human, to observe and
describe networks of heterogeneous association.

From a critical perspective, because ANT highlights the vast
infrastructure that enables technoscientific facts to be accepted as
authoritative, it can be understood as a methodological corrective to
traditional histories and theories of discovery that revolve around an
isolatable, heroic figure of genius. Despite the importance of this
narrative shift, a number of feminists and social theorists have criticised
ANT for its putative overemphasis on the Machiavellian aspects of
networking, that is for depicting scientists as using any available means
to establish centres of control.

E. Selinger

ACTUAL/VIRTUAL DISTINCTION A modal distinction proposed
by Deleuze as a replacement for the real—possible distinction, and as a
way of reformulating the relationship between the empirical and the
transcendental (the latter being the ‘ground’ or ‘condition’ of the
former). The concept of the possible is problematic in two ways.
We tend to think of the possible as pre-existing the real, and the real as
a possibility that has been instantiated in existence. But this process of
realisation is subject to two rules. On the one hand, since not every
possibility is realised, realisation involves a limitation by which some
possibles are supposed to be repulsed or thwarted, while others are
allowed pass into the real. On the other hand, the real is supposed to
resemble the possible it realises: the concept of the thing is already
given as possible, and simply has existence added to it when it is
realised, in a kind of brute leap. But this is where an illusion manifests
itself: if the real is supposed to resemble the possible, is it not because
we have retrospectively or retroactively ‘projected’ a fictitious image of
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the real back into the possible? In other words, it is not the real that
resembles the possible, but the possible that resembles the real. The
possible thus fails as a transcendental or grounding concept because it
is simply traced off the empirical. The error, writes Deleuze in Logic of
Sense, ‘is to conceive of the transcendental in the image and resem-
blance of what it is supposed to found’.

Replacing the real—possible couplet with the actual-virtual couplet,
Deleuze argues in Difference and Repetition, is the only way to provide a
true concept of the transcendental field. For Deleuze, the virtual and
the actual correspond, but they do not resemble each other. A principle
of difference reigns throughout, with Deleuze marking the distinction
between virtual differentiation and actualisation as differenciation.
Virtual differentiation occurs via the composition of ‘multiplicities’
or ‘Ideas’, that is, sets of differential elements, differential relations and
singular points. The virtual differs from the actual, and the process of
actualisation does not proceed by limitation but by differenciation; the
virtual differs from itself in being actualised. The transcendental thus
no longer outlines the conditions of possible experience, but accounts
for the genesis of real experience: it forms an intrinsic genesis, not an
extrinsic conditioning. But to be a condition of real experience, the
condition can be no broader than what it conditions; the virtual must
therefore be determined along with the actual that it conditions, and it
must change as the conditioned changes (conditions are not universal
but singular). The search for new and actual concepts can be infinite,
since there is always an excess of the virtual that animates them (there
can therefore be no a priori categories, in the Kantian sense).

D. Smith

See also: transcendental empiricism

ADESTINATION A term used by Derrida to indicate the deconstruc-
tion of communication. When pronounced with its definite article, the
French word (/adestination) is indistinguishable from its opposite
(la destination). It can therefore be understood as another version of
différance, but whereas the latter term intevenes most explicitly in the
concept of the sign, adestination effects the deconstruction of com-
munication. It is the necessary and irreducible structural possibility
that a letter can not arrive, built into the letter by means of its address
or posting, for once it is consigned to the postal system and to
uncontrollable mechanisms of delay, nothing can guarantee that it
will arrive. Only once it has arrived can it be said with certainty to
arrive.

Derrida develops the term in his debate with Lacan, who concludes
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his analysis of Poe’s Purloined Letter with the assertion that a letter
always arrives at its destination (‘Le Facteur de la vérit¢’ in The Post
Card). That assertion is for Derrida a sign of psychoanalysis’s recourse
to the truth of a transcendental signifier. In ‘Envois’ (7%e Post Card) he
performs adestination by writing postcards which are addressed to a
loved one but which are, as it were, purloined by the reader, and which,
by a complicated set of narrative effects, expose their precious contents
to the chance and destiny of the postal system.

D. Wills

ADORNO, THEODOR (1903-69) German philosopher and member
of the Frankfurt School, which attempted to connect Marxist theory
with investigations of present material conditions. Adorno trained as
a classical pianist and composer and his earliest writings were in
music criticism, a field always central to his concerns, though he
wrote on a range of issues in cultural studies, sociology, literary
criticism and philosophy. Shortly after Adorno joined the Institute
for Social Research at the University of Frankfurt, Hitler rose to
power and the Institute was shut down. Adorno then moved to
Oxford before settling in America for the duration of The Second
World War. After the war, he returned to Frankfurt, helping to
reconstitute the Institute and serving as its director during the last
years of his life.

These periods of exile and return were Adorno’s most productive:
during the former he wrote Dialectic of Enlightenment (with Hork-
heimer) (1944), a genealogical critique of subjectivity and instrumental
rationality, and Minima Moralia (1951), a melancholy assessment of the
damaged character of modern ‘private life’, which is asked to serve as
refuge from the societal structures that, in turn, distort it. During the
latter, Adorno composed Negative Dialectics (1966) and Aesthetic
Theory (1970), critical assessments of the cognitive character of,
respectively, philosophical reason and aesthetic judgement, as well
as the divide that has occurred between them.

Throughout all his works, Adorno traces, and subjects to critique,
the rise of ‘identity thinking’, the reduction of objects to instances of
general concepts. In this endeavour Adorno does not only produce a
history of thinking but, coinciding with Weber’s thesis of the ‘ratio-
nalisation’ and ‘disenchantment’ of the modern world, he also traces
the rise of a form of social organisation that renders individuals little
more than occasions for the application of abstracted, universal rules.
Rationality and society mirror and inform one another: reason is social
and society is, more or less, a product of reason. The tendency towards
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societal rationalisation is exemplified by the ever-expanding centrality
of exchange value in capitalist society and culture, the subsumption of
the determinate qualities and uses of each thing and person to a
singular quantity (abstract labour time) that renders it indifferently
equivalent with every other. The ascendance of exchange value in
capitalism is, however, only an instance of a tendency endemic to the
development of rationality as such, which is driven by the imperative of
self-preservation to reduce the world to a system of general principles
that allow for control. In being directed towards overcoming fear,
liberating us from the fate of natural forces and ending suffering, such
identity thinking recoils upon human beings by reducing our material
singularity to the status of a ‘specimen’, an object of administration and
control. For Adorno, this reductive tendency unmasks such reason as
irrational and places it in an immanent relation to genocide, understood
as ‘absolute integration’.

Such rationality is not simply false — if it were, it would be useless for
the control of nature. Rather, it is the systematic drive to render nature
entirely determinable through a deductive order of concepts that
distorts reason (and the rational subject) and renders it incapable of
accounting for, and responding to, its own material ground in the
object and in experience. Indeed, the triumph of such reason, and of
the socio-historical world it expresses and informs, distorts experience,
both because rational structures come to shape individual engagement
with the world and because rationalised society shapes objects and
individuals. Embedded in, and constituted by, this history, no in-
dividual is free to simply live or think differently. Thus Adorno
continually insists that attempts to think outside the subject/object
opposition are misguided: the opposition is a socio-historical devel-
opment, one that is false but also real.

Rather than attempting an impossible escape, Adorno produces an
immanent critique of the products of modernity, revealing their
internal antagonisms and contradictions — the scars by which identity
thinking attests to its always incomplete effort to free itself from the
non-identical — as well as the suppressed hopes within such products
for another mode of life. Still, he does endeavour to articulate strategies
for a thinking that would not be identity-based, an effort that informs
his often difficult ‘paratactic’ manner of writing, in which the modes of
deductive argumentation are dispensed with in order to render a text in
which every claim is at an equal distance from its object. The negative
critique of concepts is also an effort to arrange concepts into
‘constellations’, a series of relations which is neither deductive nor
subsumptive, but which, clustered around a thing, might grasp its
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historical singularity, ‘the side which to a classifying procedure is either
a matter of indifference or a burden’.

What haunts this effort is the difficult dialectic of revolution: the
suspicion that no new manner of thinking could develop entirely
without a transformation of society, matched with the fear that any
revolution pursued under the present regime of thought will reproduce
terror. The position of art intimates this dilemma: as a form of
cognition grounded in the sensible and not guided by determinative
judgement, art inscribes the possibility of an alternative, reflective form
of knowledge and praxis. Yet the status of art in the modern world —a
sphere disconnected from and unable to influence the economic,
political and moral spheres wherein rationalisation holds sway —
renders art incapable of the social transformation toward which it
gestures. Art’s autonomy is the key to its persistence as a different
mode of knowledge and the source of its inability to be translated into
societal change. For Adorno, the position of dialectical philosophy, or
critical theory, is analogous to that of art: it holds open a small space of
freedom and hope precisely through its relentless practice of critique.

M. Bray

See also: Cinema; Critical Theory; dialectic of enlightenment;

Enlightenment; negative dialectics

AESTHETIC JUDGEMENT That form of judgement, examined by
Kant in his Critique of Judgement, which concerns beauty. In the
“T'ranscendental Aesthetic’ of the Critique of Pure Reason Kant dis-
tinguished between aesthetic as a doctrine of ‘a priori sensibility’ and
the ‘critique of taste’. The aesthetic judgement belongs largely to the
latter, and is analysed in the first part of the Critique of Judgement. This
form of judgement has for Kant two fundamental peculiarities: it
involves the ascription of a quality (beauty) inseparable from a feeling
(pleasure), and is reflective, meaning that it does not apply a concept to
an object in the manner of the ‘determinate’ judgements analysed in the
first Critique but seeks out its concept by reflecting upon its acts of
judgement.

In the Analytic of the aesthetic judgement of taste Kant explores the
characteristics of such judgements in terms of the basic headings of the
table of the categories established in the first Critigue, namely quality,
quantity, relation and modality. The quality of such judgements
consists in the absence of ‘interest’ — they are as indifferent to the
materiality as they are to the rational ideas informing their objects. The
quantity of such judgements consists in their ‘universal validity’, but
this universality is founded neither upon the subjective summing of
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individual judgements nor on the universality of the concept. The
relation informing an aesthetic judgement consists in ‘purposiveness
without end’ that is neither the material structure of its object nor its
intelligible perfection. Finally, the modality proper to aesthetic judge-
ment is necessity, but not one based on ‘objective principles’.
Kant’s procedure with respect to the aesthetic judgement in the
third Critique is self-consciously aporetic — he devotes more attention to
describing what it is not rather than defining its positive qualities. The
searching and inconclusive character of the investigation extends to the
discussion of the deduction of such judgements and to their proximity
with the experience of the sublime. It has also contributed to the
intense discussion provoked by the aesthetic judgement which saw a
remarkable renaissance late in the twentieth century in the writings of
Arendt, de Man, Derrida and Lyotard.
H. Caygill

AESTHETICS That philosophical discipline which reflects on ques-
tions provoked by art works and artistic production, often — but not
always — in conjunction with the notion of ‘aesthetics’ as the realm of
the senses. One of the major works in continental aesthetics is
Heidegger’s “The Origin of the Work of Art’ (1936), which argues
that to understand art we must turn to actual works whose work-being
has been covered over by a language governed by the concepts of ‘form’
and ‘matter’, and by practices focused on the utility of objects detached
from their origins. Heidegger wants to show that the nature of art is to
be the truth of being setting itself to work in the work of art, the
unconcealedness of being, since whenever art happens, something is
brought out of nothing in a founding leap, opening a world and setting
it up on earth. Derrida counters in ‘Restitutions’ (in 7The Truth in
Painting, 1978) that the work of art is silent, meaningless, unless its
involvement in the world is disclosed in our pre-comprehension of the
world. A return to origins, to the pure presence of the object, would
require the erasure of all signs, memory and imagination. The most we
can accomplish is to capture the presence of a work as a representation,
with the result that the more we know of the world, the farther we are
from an understanding of the work of art as a pure origin. What is at
issue is the hold language has over what it describes in the work of art.
Wendy Steiner (The Colors of Rhetoric, 1982) describes this conflict as
one in which prose works engage the established linguistic signifying
system while visual arts emphasise the thingly nature of the work of art,
yet the language system defines both.

Lyotard points out in The Postmodern Condition (1979) that thought
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strives for determinations by setting up a system, theory, programme or
project in anticipation of the work of art, yet there is pain at the thought
that nothing might happen and sublime pleasure that works of art
appear where there might have been nothing. In this account, con-
temporary art is not discourse, but the dissolution of discourse, the
collapse of the logical, discursive sequence. As Kant made clear in
the Critique of Judgement (1791), visual pleasure reduced to zero in the
encounter with the sublime engenders an orientation for thought to
the super-sensible which is no longer limited by the demands of
discursive reason. Yet, as Hegel observes in the Lectures on Aesthetics
(1820-9), Kant fell back into the division into subjective thought and
objective things and to the perverse idea that subverts art to moral ends
outside the sphere of art. Still, according to Heidegger, Hegel in-
augurates the ‘age of the world picture’, bringing what is present-at-
hand before oneself as something standing over against oneself, forcing
it into this relationship as the norm where ‘man’ takes precedence over
every other possible centre. Such subjectivism stands in defiance of the
idea expressed by Merleau-Ponty in Phenomenology of Perception
(1945), that in thought, history and life, the only surpassings we know
are concrete, partial, encumbered with survivals, saddled with deficits.

Following these lines of thought, we can say that the disruption of
representation in modern art does not confine itself to the aesthetic
dimension. The creation of new spatial and temporal relations, new
forms and visual norms has its counterpart in the decentring of ‘man’ in
the cosmos. Thus the work of art is not the communication, expression
or conveyance of meanings, nor is it the privileged expression of a being
at the world. In any case, expression requires far more than anonymous
embodiment, it calls for denotation, designation, the force of speaking
and being spoken. Words are not just sounds, expressions are not just
perceptions; one must distinguish the ‘sense’ of perceptions from their
physical and psychological aspects.

Where does the trajectory taken by continental aesthetics leave us?
We may find ourselves with Barthes (7The Pleasure of the Text, 1975),
with an anti-hero, the reader-spectator at the moment she takes
pleasure in the text-spectacle which abolishes logical contradiction,
mixes every language or semiotic system and accepts every charge of
illogicality, a sanctioned Babel: subtle subversion rather than opposi-
tional confrontation. Or, perhaps, as Deleuze and Guattari assert in
What is Philosophy? (1990), we can come to understand the work of art
in terms of a block of sensations, percepts without a perceiver,
sensations and affects that exceed any lived being, inhabiting, instead,
the work of art.
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Contemporary aesthetics influenced by continental philosophy, we
may conclude, posits a work of art detached from fixed social,
aesthetic and metaphysical objectives yet recognises that the work
of art is influenced by the space and time we occupy, the space and
time of media, of economic, political and military power. But beyond
this we find as well, the space and time that constructs our
perspectives, that space and time of social relations and environ-
mental impacts, that space and time of our world and our cosmos. In
this way, the complexity of the work of art can no longer be evaded,
and we encounter its multiple layers of sense as they emerge from its
myriad influences — including its relations to other works of art —
such that the work of art now functions within a network of
influences, an effect of their illuminations, a perspective emerging
from the stars. As such it evokes not only the question, why is it that
I am alive here and now to see, to sense this light radiating from the
work of art? but also the question, what is this world, this universe,
that intertwines its events, that spatio-temporalises itself, radiant
and diffusive in myriad directions making it possible, once again, for
beauty to emerge?

D. Olkowski

AFFIRMATION A notion developed prominently by Derrida as ‘an-
other thinking of the eternal return’ (‘Pas’ in Parages, 1986) and
articulated through two words, ‘come [viens] and ‘yes [ou:]’, and
through reference, in particular, to Maurice Blanchot and James Joyce.
It is a major preoccupation and, as Derrida says of the oui, something
that has ‘for a very long time . . . mobilised or traversed everything I
have been trying to think, write, teach, or read’ (‘Ulysses Gramo-
phone’). By means of owi and viens he attempts to develop an
affirmative ‘force’ of language, a type of tonality or even musicality
that functions as it were before or outside of language, an affirmativity
that renders possible every performative speech act (in Austin’s terms)
such as a promise or a consent, and which thereby allows for meaning
in excess of any programmable information.

Emptied as it were of semantic content, ou: and viens operate on the
one hand as the very e-vent of a language as invitation, consent or call
to the other. On the other hand, to the extent that they are within
language — and since there are no singular utterances — they necessarily
function as repetitions or citations of themselves. This opens the threat
of mechanical parody, and even of eschatological closure, as well as the
chance of a response come from the other, but never the simple
symmetry of another ‘yes’ or even a ‘no’, and indeed not even from
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a simple identifiable other; rather ‘the light dancing yes of affirmation,
the open affirmation of the gift’ (‘Ulysses Gramophone’).
D. Wills

AFRICAN PHILOSOPHY We focus here on African philosophy in its
relation to recent continental philosophy. We thus only mention, but
do not discuss, multi-disciplinary (linguistic, ethnographic, historical)
studies of pre-colonial African thought, as well as the lively debates
surrounding Africa’s role, including that of Egypt, in the network of
ancient Mediterranean cultures from which Greek culture emerged.
Nor do we discuss the vast impact of Islamic cultures, including those
of North Africa, on contemporary philosophy in Europe and other
parts of Africa. Finally, we must neglect the thought of Du Bois and
others on the complex relations of African, African-American and
European thought.

Instead, we begin with Father Placide Tempels’s Bantu Philosophy
(1945), which, according to a standard account, was ‘the first [text] to
attribute a developed philosophical system to an African people’.
Tempels’ work flew in the face of dominant anthropological concep-
tions of the alleged primitive mentality of Africans, instead recognising
African rationality by calling its thought a ‘philosophy’. Bantu Philo-
sophy must be taken into account here as it helped set the context for
future debates on the field designated by the term ‘African philosophy’.

Tempels’s affirmation of African rationality in Baniu Philosophy was
enthusiastically received among African intellectuals even while being
condemned by many white Europeans; the heightened tensions at the
beginning of the era of intensified anti-colonial struggle cannot be
underestimated in assessing this reception. Yet Tempels’ work cannot
be simply hailed as positive in all regards. His ‘progressive’ argument
for a developed African philosophical system came at the expense of
homogenising an intellectual African heritage that is in fact historically,
geographically and culturally diverse; furthermore, Bantu Philosophy
preserves a hierarchy privileging Europe over Africa, regarding African
thought as a junior partner to the full flowering of European thought.

Despite (or, rather, because of) these shortcomings, almost all
subsequent discussions of African philosophy have felt obliged to
come to grips with the reception of Bantu Philosophy in so far as that
reception reveals a complex set of problems that continue to challenge
notions of ‘Africa’ and ‘philosophy’. In particular, one must be wary of
the way an affirmation of African reason as ‘African philosophy’
potentially leads to collectivist and homogenising understandings that
are founded upon racist rather than empirical groupings. On the one
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hand, there might only be some notion of race or ‘blackness’ that
functions as the unifying category under which are gathered all the
profound historical and cultural differences of human life on the
continent of Africa. On the other hand, simply rejecting the notion
of ‘African philosophy’ might reinstate the racist notion of a ‘primitive
mentality’. Therefore, consideration of Bantu Philosophy, the text and
its reception, provides the following challenge: that one be wary of
rejecting the honorific of ‘philosophy’ even as one interrogates the
supposed unity of ‘Africa’. Thus the major questions fuelling the recent
growth in interest in the field of ‘African philosophy’ are: What is
African about African philosophy? What kinds of questions character-
ise the practice of African philosophy? And lastly, what is specifically
philosophical about these questions?

A prominent participant in the discursive field formed by texts
interrogating the pairing of ‘African’ and ‘philosophy’ is Paulin
Hountondji. In his 1976 book African Philosophy: Myth and Reality,
Hountondji cautions against the false collectivisation of African
thought that might accompany the term ‘African philosophy’. Houn-
tondji defines ‘African philosophy’ as ‘a set of texts written by Africans
and described as philosophical by their authors themselves’. That is,
the utility of the term is determined or grounded by the geographical
origin of authorship and self-conception of practice. Through this
definition, Hountondji intends to designate a philosophical field
wherein the word ‘African’ is a geographic and not a metaphysical
descriptor. In Hountondji’s words, positioning ‘African Philosophy’
as metaphysically particular constitutes ‘a metamorphisation of the
“primitive mentality” into a “primitive philosophy”’. By situating
‘African’ as a solely geographic descriptor, Hountondji seeks to pre-
clude the simplistic way a thought still hostage to colonialist prejudice,
even in a politically postcolonial age, might unify conceptions of the
African intellect. Hountondji’s definition is consistent with the practice
evident in the terms ‘German philosophy’, ‘French philosophy’, and so
on. However, this geographic treatment proves wholly inadequate in
capturing both important strains within the field as well as the
historical exigencies that condition the pairing of ‘African’ and
‘philosophy.’

In his 1992 book In My Father's House, Kwame Anthony Appiah
writes that Hountondji’s geographic definition ‘knowingly sidesteps
what has been one of the cruces of philosophical debate in postcolonial
black Africa’, that is ‘what sorts of intellectual activity should be
called ““philosophy”’. Appiah’s criticism of Hountondji illustrates not
only an inadequacy of the geographic definition but also a powerful



AFRICAN PHILOSOPHY 17

contribution that ‘African philosophy’ promises to continental philo-
sophy — a careful reflective stance toward the very practice of
philosophising. Appiah accurately points out that, given the divergent
schools of analytic and continental thought, ‘Western academic
philosophy may have a hard time agreeing on its own definition’
and that contemporary African philosophers ‘have inherited the two
warring traditions’. Appiah illustrates the inadequacies of the two
dominant means of defining the practice of ‘philosophy’. First of all,
(‘analytic’) attempts to define philosophy through its employment of
‘rational argumentation’ fail to set it apart from other theoretical
disciplines. And secondly, (‘continental’) attempts to define philosophy
as the study of a specifiable canon are frustrated by the question,
‘Whose canon?’ Appiah continues on to define philosophy as a family
of questions that has historically been the subject of philosophical
contemplation. Appiah’s definition is persuasive in many ways. How-
ever, the most striking dimension of his essay remains his ability to
illustrate how the problematics of the term ‘African philosophy’ can
prompt a reflection in which any practitioner of philosophy, analytic or
continental, European or African, has a vested interest. Namely, the
question ‘What is philosophy?’

Within this same work Appiah also identifies a fruitful conceptual
contribution to ‘Africa’s real problems’ as the foremost purpose of the
field of ‘African philosophy’. This notion of ‘Africa’s real problems’
touches upon another important topic of debate in the field of African
Philosophy, that is the role of the critique of Eurocentrism and the
work provoked by the onset of the postcolonial age. The historical
reality of imperial colonial projects throughout the African continent
left indelible marks upon both Western and African intellectual life.
The project of critiquing Eurocentrism and addressing the colonial
experience characterises the Negritude movement of the 1940s and
1950s, as led by Aimé Césaire and Léopold Senghor. More recent
philosophers, such as Tsenay Serequeberhan and Lucius Outlaw, have
also foregrounded this critical project within the field of African
philosophy’s concern.

In On Race and Philosophy (1996) Outlaw stands with Appiah
against Hountondji’s geographical orientation. Outlaw aims to situate,
via the lens of deconstruction, the critical project of African philosophy
as thinking of philosophy ‘not [as] structured by universal and neces-
sary norms, but by norms conditioned by social, historical contingen-
cies’. Benefiting from deconstruction’s attention to strategy and
construction rather than an allegiance to self-evident or transcendental
axioms, Outlaw wants to instigate the critique and displacement of first
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principles like “Western philosophy’ (53). By questioning and displa-
cing the dominance of ‘Western philosophy’, Outlaw seeks to direct the
discipline toward ‘a fabric of historicity’ that draws the practice of
philosophising, in Africa and the West, together. Outlaw’s deconstruc-
tive stance is one of many efforts to bridge the seeming divide between
‘African philosophy’ and ‘Western philosophy’ via an interrogation of
the pairing ‘African’ and ‘philosophy’. The work of Hountondji,
Appiah, Serequeberhan and Outlaw thus illustrates how fostering a
critical relationship between African and continental philosophy can
contribute to a necessary and constructive interrogation of both the
practice of raciological thinking and the practice (and discipline) of
philosophy.
S. Hansen
See also: African Socialism; Césaire; Fanon; negritude; Postcolonial
Theory

AFRICAN SOCIALISM A humanist socio-political and socio-econom-
ic ideology that sought to adapt socialism to the African settings of the
postcolonial era. It had a number of variants, some of the most notable
ones being Julius Nyerere’s Ujamaa [ ‘familyhood’], L.éopold Senghor’s
integration of negritude with socialism, Kwame Nkrumah’s formula-
tion of socialism based on the philosophy of ‘Consciencism’, and
Kenneth Kaunda’s formulation of socialism based on ‘Humanism’.

In Socialism and Rural Development (1967), Nyerere rejects Marx’s
assertion that the history of every society has been a history of class
struggle, by asserting that the traditional African society was based on
extended families which unconsciously lived according to three basic
principles of Ujamaa: ‘mutual respect, sharing of joint production and
work for all’. Two basic factors that prevented this traditional society
from full flowering, Nyerere insists, were the acceptance of one form of
human inequality, that of women’s marginalisation, and the failure to
break away from poverty due to ignorance and a small scale of
operations. Nyerere’s vision of Modern Tanzanian Socialism, then,
was to combine the traditional three principles of Ujamaa with the
modern knowledge and techniques learnt from technologically devel-
oped countries so as to defeat poverty and build a relatively well-off
egalitarian society. Tanzania institutionalised the vision of The Arusha
Declaration and TANU’s Policy on Socialism and Self~-Reliance (1967).

Nyerere’s Ujamaa: Essays on Socialism (1968) attempts to provide an
accessible text that highlights the link between the Ujamaa philosophy
and Ujamaa policies. Here he reasserts the claims he made in Ujamaa:
The Basis of African Socialism (1962) that Africans do not need to be
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converted to socialism since it is rooted in the African past and
reaffirms that ‘socialism is an attitude of mind’. His conceptualisation
of socialism as a moral and humane outlook, in contrast to the
exploitative capitalist mindset, ideologically legitimised the nationali-
sation of some private firms, the establishment of cooperative Ujamaa
villages, the introduction of policies set out in his Education for Self-
Reliance (1967) and the enforcement of the ruling party’s anti-capitalist
Leadership Code, which were all meant to foster socialist values and
thus create an egalitarian society.

Senghor’s On African Socialism (1964) starts from Marx and Engels
but seeks to retain only those methods and ideas that would help solve
the problems of Francophone Africa in the postcolonial era, which, we
should remember, was also the time of the Cold War. His socialism
rejects both capitalist individualism and Communist materialism in its
allegedly ‘scientific’ guise in favour of a middle course of ‘democratic’
or ‘open’ socialism ‘which goes so far as to integrate spiritual values, a
socialism which ties in with the old ethical current of the French
socialists’. While it recognises the need for state intervention and
control of key economic activities, it never neglected what it saw as
the need for integrating traditional African communal values as en-
capsulated in Senghor’s philosophy of negritude into modern economic
society.

In Consciencism (1964), Nkrumah proposes ‘philosophical conscien-
cism’, which aims to harmoniously synthesise the ‘original humanist
principles underlying African society’ with Islamic and Euro-Christian
influences. Like Nyerere, he also asserts that there were no classes of a
Marxian kind in traditional African society. In its quest to adapt
modern technology inherited from colonialism without embracing the
dehumanisation inherent in capitalism and neo-colonialism, Nkru-
mah’s version of African socialism embraced two tenets of scientific
socialism, namely dialectics and materialism.

Kaunda’s (1974) Humanism in Zambia and a Guide to Its Imple-
mentation Part II ‘was a statement of philosophical theory on the
meaning of human existence’. Drawing from the Christian belief that
humanity was created by a master designer for a purpose, it asserted
that to use a ‘concretely existing’ human being as a means to any end
abrogates his or her humanity since it dehumanises both the user/
exploiter and the used/exploited. Based on its assumption that the
traditional African society was communal and centred on the human,
Kaunda argued that ‘Man’s “truth” lies in Man as man-in-community’
while his ‘untruth’ lies in the ‘isolated self’ characteristic of capitalist
manipulation. Since it viewed socialism as ‘a stage of human
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development attained just before that final which is humanism’, it
therefore sought to ‘to devise a social, political and economic order
which is based on Man’s truth rather than Man’s untruth’. The
Zambian State was to be structured for the service of humanity,
which, he felt, could only be realised in a socialist state which upholds
‘the noble principle of egalitarianism’.

C. Chachage

See also: African Philosophy; negritude

AGAMBEN, GIORGIO (1942- ) Italian philosopher who works on

aesthetics, the philosophy of language, metaphysics and political phi-
losophy. Agamben draws on Heidegger, Benjamin, Derrida, Foucault,
Arendt, Schmitt and others to address the question of human finitude,
action and community in the political context of late modernity.

In works such as The Coming Community (1990), Agamben explores
a conception of community based on a treatment of human finitude
distinct from that found in the work of writers such as Derrida and
Nancy, who continue to acknowledge the Heideggerian concern with
mortality. By contrast, Agamben approaches human finitude in terms
of life, and thus also the power of life and the powers to which life is
subjected. The influences on Agamben at this point are several,
including Heidegger’s understanding of art as a founding event that
precedes the sphere of judgement. Heidegger himself recognises the act
of political foundation as implicated in this structure, and Agamben can
be read as undertaking a more developed exploration of this perspec-
tive. Constituent power, as expressed in such a founding moment, is
quite different from the constituted power articulated in terms of law.
However, pre-juridical power takes the form of a revolutionary vio-
lence that is presupposed by the constitution of law, leading to a
conception of sovereignty with paradox at its very core.

While many past thinkers have recognised a similar paradox in
sovereignty, Agamben’s strength lies in the originality with which he
formulates this paradox and then proceeds to think through it from
within, from the very position in which we find ourselves today. The
paradoxical presupposition by law of the power that founds the state of
law is perceived by Agamben as making the inside and the outside
indistinguishable. In Homo Sacer (1995), he thereby develops the idea of
sovereignty in terms of the exception to law, and describes the con-
temporary situation as one in which the violence of the pre-juridical
permeates a political order presented as an extended state of emergency
in which the normal condition of law is suspended. This radicalised and
prolonged condition of law as exception no longer bears on a classical
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conception of human life as bzos, life as a form of living characteristic of
an individual and of the community to which he or she belongs, but on
z0é, the bare fact of life itself. In his analysis of the contemporary political
order, Agamben sees power work to reduce the human to bare life, a
reference back to the Roman conception of %omo sacer, a human being
who could be killed without incurring legal penalty. Human life is
thereby included in the juridical order as exception, as that which is
exposed to the immediate exercise of power, to the point of death. As this
order becomes a global reality, so new forms of political thought and
action are required and are in fact emerging. Agamben has sought to
identify these in ideas such as that of a politics of gesture and in the way
the classical figure of the citizen is being displaced by that of the refugee.

D. Webb

See also: biopower; Death; state of exception

ALETHEIA The Greek word for ‘truth’, which comes to play an
important role in Heidegger’s philosophy. Heidegger understands this
notion quite literally, and translates it as ‘disclosedness’ (Erschlossen-
heit), or ‘unconcealment’ (Unverborgenheit). He hopes thereby to show
that our modern concept of truth — inherited from late Antiquity and
the Middle Ages, strengthened in the philosophies of Descartes, Kant
and many others, and operating also in the sciences as something that is
taken for granted — testifies to a relation to nature, and so to Being
itself, that is radically different from the Greek one. What we call
‘truth’, namely the agreement or correspondence between fact and
theory, or between a thing and the concept of that thing, has little in
common with what the Greeks understood, and most of all experi-
enced, with that word. Truth for them, and for Heidegger who tries to
revive what the Greeks intimated, meant the coming into presence of
beings, out of hiddenness or concealment. This coming into presence
out of concealment was a source of constant questioning and wonder.
Philosophy was intimately bound up with this need to question truth
understood as unconcealment. In Being and Time, and in the texts
leading up to it, Heidegger understands existence, or Dasein, as the site
of the aletheuein, or the disclosing, from out of which beings become
manifest. Later on, it is being itself that is understood as truth or
unconcealment. Hence the formulation: ‘the truth of being’. But the
essence of truth (as concealment, or /ethe), remains concealed in
unconcealment. Only what Heidegger calls ‘thought’ (Denken) is able
to do justice to this hidden essence of truth.

M. de Beistegui
See also: Truth
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ALIENATION (1) A term widely used in contemporary social thought
to refer to a situation in which a human product or attribute appears as
independent and hostile. The concept originates in Hegel’s philosophy
and was taken up by Feuerbach, who criticises Christian religion as an
alienated expression of human attributes (7he Essence of Christianity).
The term ‘alienation’ is used to translate two closely related German
words: Entfremdung (estrangement) and Entdusserung (externalisation).
Its main modern currency is due to the influence of Marx’s account of
‘alienated’ or ‘estranged’ labour (entfremdete Arbeit) in Economic and
Philosophical Manuscripts, the unpublished notes of the young Marx
written in 1844. They appeared for the first time only in 1932 and were
not translated into English until 1959. Their impact since then has been
enormous.

According to Marx, productive activity is our ‘species activity’
(Gattungsmwesen), our ‘essential activity’; it is potentially fulfilling
and an end-in-itself. However, alienated labour is experienced as a
mere means to satisfy material needs and as a forced activity. Likewise,
the products of labour are experienced as hostile and independent
powers working against the worker. Marx also holds that our relation-
ship to God, the state and economic and social structures can take an
alienated form, in which they too are experienced as independent and
hostile. Some argue that Marx’s use of the term is characteristic of an
early, philosophical and humanist, period of his thought and that he
abandoned the concept in his later work (Althusser, For Marx, 1965),
while others dispute this interpretation (Mészaros, Marx’s Theory of
Alienation, 1970). Alienation has now become a major term of social
theory and social criticism; it is one of the few terms of Marxist
philosophy which has passed into the common language. In the
process, however, it has lost its specifically Hegelian philosophical
basis and is used in a variety of ways to refer to conditions of
meaninglessness, powerlessness, isolation, self-estrangement and so on.

S. Sayers

ALIENATION (2) While Marx’s conception of alienation emphasised
the workers’ objective condition, many later writers placed greater
emphasis on alienation as a psychological phenomenon, as in the idea of
‘alienated youth’. In mid-twentieth-century existentialism, particularly
in Sartre’s thought, the notion underwent a philosophical revival as a
way of characterising an inevitable aspect of human existence. If we are
indeed ‘thrown’ into a world not of our making, as both Sartre and
Heidegger insist, then alienation, otherness, is part of being human.
The related notions of ‘otherness’ and ‘the other’ are also crucial
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themes for numerous other continental philosophers such as Levinas
and Ricoeur.
W. McBride

ALIENATION (3) Beauvoir uses the term ‘alienation’ in two distinct
but related senses. One refers to the process of identity formation; the
other describes our relationship to freedom. In both cases, Beauvoir
taps into its Hegelian, Marxist, Lacanian and existential-phenomen-
ological meanings. Understood in terms of the dynamic of self-re-
cognition, alienation refers to the process by which the child maps itself
onto its body image and explores this image for keys to its identity.
Beauvoir argues that within patriarchy, boys alienate themselves in a
body part, the penis, and identify with its powers; in this way, they see
themselves as embodied agents. No such body part is made available to
the girl, who is directed to dolls; alienating herself in these passive
doubles of her body, the girl experiences herself as lacking agency.
These sexed alienations of identity formation create sexed experiences
of alienated freedom. Each sex alienates itself from the ambiguities of
freedom differently, and neither embraces their embodied freedom.
Men identify themselves as absolute subjects, while women experience
themselves as objectified bodies. With men alienation is self-initiated,
and they are therefore responsible for their bad faith. With women (and
other marginalised groups), alienation is the effect of oppression, not of
a choice to evade the responsibilities of freedom. For men, the antidote
to alienated freedom is ethical conversion. Women, however, must
retrieve their bodies from its alienations and reclaim their alienated
subjectivity.

D. Bergoffen

ALTHUSSER, LOUIS (1918-90) French philosopher and communist
who contributed to Marxist theory, psychoanalysis, literary criticism
and philosophy of science. As advisor to students at the Ecole Normale
Supérieure, he influenced a generation of French thinkers. Most well
known for his works from the early 1960s advocating a structuralist
rereading of Marx, Althusser engaged the deepest problems of political
theory and practice until the early 1980s when mental illness greatly
reduced his philosophical acumen.

Combating the idealistic tendencies of post-Stalinist Marxisms,
Althusser proposed in his first collection of essays For Marx (1965)
to distinguish the young Marx who wrote of ‘species being’ and
‘alienation’ from the mature Marx of Capital who had abandoned
philosophical anthropology for a genuinely materialist philosophy of
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history and dialectic. Since such a break was never made explicit by
Marx and in order to expose it in Marx’s texts, Althusser developed a
close reading strategy that combined Lacanian psychoanalysis, Levi-
Straussian anthropology and Bachelardian philosophy of science.

The result was a Marxism purged of metaphysical speculations on
the zelos and essence of man, and concerned solely with an analysis of
the materialist logic of economic and social structures in history.

In Reading Capital (1965), Althusser and his collaborators sought to
render explicit these economic and social structures, to define the
different levels of production (economic, political, ideological and
scientific) and to show the way in which these four practices constitute
the socio-economic totality. Here Althusser’s work is recognisably
structuralist and his conclusion that structures, not man, make history
leads him to advocate an anti-humanist position. In Althusser’s
structural Marxism, there is no spirit of man striving to realise itself
in history nor is there a necessary economic contradiction that will lead
to a proletarian revolution. Instead, there are only specific and
analysable productive practices that constitute the social totality and
which overdetermine the subjects (states, persons, classes) that exist
within that totality.

Departing from this original, rather Spinozistic thesis that the
different levels of production have no relation one to the other,
Althusser from 1966 until his death strove to work out the interrela-
tions among economics, politics, philosophy, science and ideology and
to specify the content of each practice. Out of these revisions, Althusser
is best known for his suggestion from Sur la reproduction (1995) that
ideological state apparatuses interpellate the subject and thus are
responsible for subjectification. In such works as Lenin and Philosophy
(1969) and Response to John Lewis (1972), he also advanced the thesis
that science produces non-ideological knowledge and that philosophy
is that practice which separates ideological from non-ideological
knowledge, thereby making a political intervention. It is this type
of intervention that may best describe the intent and function of
Althusser’s philosophy taken as a whole.

W. Lewis

See also: epistemological break; Ideological State Apparatuses;

interpellation; Marxism; overdetermination; problematic; Structur-

alism; uneven development

ANALYTIC PHILOSOPHY For the purposes of this account, that

movement of modern philosophy which has distinguished itself
through a contrast to an ‘other’ that it names ‘continental philosophy’.
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Although analytic philosophy has a disputed history, on all accounts it
is intertwined with that of ‘continental philosophy’. For many British
philosophers of the 1950s the developments which marked its birth
arose from what Gilbert Ryle called ‘the Cambridge transformation of
the theory of concepts’. The heroes here are Russell, Moore and
Wittgenstein. According to Ryle in The Concept of Mind (1949), the
basic feature of this Cambridge transformation was the realisation,
‘forced by logical considerations’, that concepts are not a species of
‘Platonic universal or essence’. Ryle outlined the new ‘Anglo-Saxon’
theory and practice with characteristic clarity:

Concepts are not things that are there crystallised in a splendid isolation;
they are discriminable features, but not detachable atoms, of what is
integrally said or integrally thought. They are not detachable parts of, but
distinguishable contributions to, the unitary senses of sentences. To
examine them is to examine the live force of things that we actually
say. It is to examine them not in retirement, but doing their co-operative
work.

Analytic philosophy, on this view, is essentially conceptual analysis.
Not that Ryle regarded this feature of it as itself especially innovative: it
stands squarely in the tradition of philosophy ‘familiar to us ambulando
since Socrates’. On the other hand, however, Ryle takes ‘the Cam-
bridge transformation’ to bring about a fundamental cleavage within
the contemporary Western tradition, for it establishes a crucial contrast
with the ongoing practice of what he calls ‘Continental philosophers’,
those philosophers who, he supposes, regard philosophy as some kind
of quasi-perceptual intuition of essences. (Husserl’s phenomenology,
Ryle’s only example, is at least a prima facie fair target here.)

Ryle’s insistence that the analytic movement has its origins in
distinctively ‘Anglo-Saxon’ developments has been strongly contested
from within by Michael Dummett. According to Dummett in 7T%e
Origins of Analytic Philosophy (1994), Russell and Moore are bit-parts
only and alone on centre stage is Frege — who was German and thus
geographically speaking ‘continental’. With Frege, Dummett argues,
two basic ‘beliefs’ that define analytic philosophy are arrived at for the
first time: ‘first, that a philosophical account of thought can be attained
through a philosophical account of language, and secondly, that a
comprehensive account can only be so attained’.

More recent research by Ray Monk in ‘Bertrand Russell’s Brain-
child’ (Radical Philosophy, 78, 1996) has suggested that both of these
historical pictures are, in reality, ‘myths’. If this is so it is perhaps not
altogether surprising. For its own history as a movement is not typically
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regarded as a philosophically significant issue for analytic philosophy
anyway. However, Monk’s dissatisfaction with complacent and overly
simplified historical accounts is not isolated, and in the last few years
there has been a substantial amount of soul-searching among analytic
and analytically trained philosophers concerning the details and phi-
losophical significance of their historical roots.

In part this historical turn reflects that ‘what is integrally said’ by the
statements of philosophers who belong to the analytic movement has
remained stubbornly resistant to a purely conceptual or theoretical
analysis of a distinctive analytic method. Indeed, there are many
philosophers today who standardly count as analytic philosophers
who totally reject the ‘conceptual analysis’ conception which sharply
distinguishes philosophical from scientific or empirical studies of
phenomena. Yet despite all sorts of methodological and stylistic
differences there remains a powerful underlying unity to the analytic
movement. How is this unity to be understood?

One way of attempting to grapple with this question is by attending
to what analytic philosophy has, throughout its history, grasped as what
it is not, namely ‘continental philosophy’. This is where matters (and
especially myths) of history become crucially important. For while
analytic philosophers are prepared to differ profoundly about the
origins and methods of the movement, they tend to agree that,
wherever it began and however it is pursued, its development is
inseparable from the perception of a fundamental division within
the contemporary philosophical culture. It belongs to the self-under-
standing of analytic philosophy that there is a ‘gulf’ between the way
philosophy is studied in the analytic tradition and the way the same
subject is studied in what it calls the continental tradition — where that
term is not to be taken geographically but is intended to refer to a
profoundly alien strain of philosophy that first developed on the
European mainland.

So, analytic philosophy is essentially not-continental-philosophy.
This approach to the identity and unity of the movement raises
significant problems of its own since it is not at all clear that there
is a distinctive way or set of ways of doing philosophy which can be
identified as the contrasting continental tradition. Nevertheless, even if
the very idea of continental philosophy is something of an invention of
the analytic movement, the (constructed) idea does, as Ryle put it,
‘show up by contrast’ its predominant features. There are various ways
in which one might want to represent this contrast, but the following
list gives a fair indication of the sorts of things that are usually (and
usually indefensibly) in view:
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Analytic Continental
Argument Rhetoric

Science Literature and Art
Analysis Speculation

Clear Obscure

Precise Vague

Logic Metaphysics
Reason Passion

Of these contrasts the second — a contrast regarding what one might call
‘methodological affiliation’ — is perhaps the most normatively signifi-
cant. The idea here is that the primary way of achieving and displaying
the kind of knowledge (conceptual or not) that philosophy should aim
at is, as A. W. Moore has put it, ‘through the affirmation of truths’.
Like science, analytic philosophy, in this way, involves ‘a commitment to
the truth’ that, supposedly, is not in view, or at least not so securely in
view, in what it calls continental philosophy.

This commitment — which is not, it should be stressed, itself a purely
theoretical matter — has given the contrast between analytic and so-
called continental philosophy a profoundly evaluative accent. While
himself sceptical that one can seriously speak of the differences
‘between so-called continental and Anglo-Saxon philosophies’ solely
in terms of intraphilosophical ‘questions of style, method or even
problematic field’, Derrida in Who's Afraid of Philosophy (1978) gives
an accurate summary of the reality of the ‘gulf-seeking’ rhetoric of the
analytic movement as one which guarantees that ‘the minimal condi-
tions for communication and co-operation are lacking . . . the same
interference or opacity can prevent philosophical communication and
even make one doubt the unity of t4e philosophical, of the concept or
project behind the word philosophy, which then constantly risks being
but a homonymic lure’.

We are very close with this worry to R. M. Hare’s view, expressed
some twenty years earlier and with strident confidence, that philosophy
as it stands in our time is not (or is no longer) one: there are, he stated in
1960, ‘two different ways’ in which philosophy is now studied, ways
concerning which ‘one might be forgiven for thinking . . . are really
two quite different subjects’. As Dummett has put it more recently ‘we
have reached a point at which it is as if we’re working in different
subjects’.

But the exquisite complications formatted by the ‘one might be
forgiven’ and ‘as if’ in these formulations call for further reflection. On
the one hand, such moments of scrupulousness leave open a space for
projects and approaches that would —and indeed today do — weaken the
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sense of such radical separation. (The ‘embodied mind’ school, the
project of ‘naturalising phenomenology’, the work of Hubert Dreyfus
and Manuel DelLanda’s work on Deleuze and the philosophy of science
are good examples of this growing trend.) On the other hand, however,
since such gestures are essentially withdrawals from the suggestion that
there really are two different subjects here, they also remind us that
recourse to the distinction belongs to a movement of self-differentiation
within a quite heterogeneous (and profoundly contested) subject.
Indeed, it is arguable that the construction of the category of con-
tinental philosophy has been the sine qua non of the formation of the
analytic movement: calling a work by that name has enabled self-styled
analytic philosophers to render inaccessible to themselves whatever
they have been interested in underestimating.

S. Glendinning

ANTIPHILOSOPHY A term used by Lacan in several senses.

(1) It indicates one of the disciplines —along with linguistics, topology
and modern logic — necessary to the psychoanalyst’s schooling. Lacan
intimates that psychoanalysis, an ethics of singularity, should not take
itself for a philosophy, when the latter is defined as a vision of the world
that absorbs singularity in a totalising structure. Thus, for Lacan,
psychoanalysis will never replace philosophy and instead constitutes
itself as an antiphilosophy. (Conversely, calling psychoanalysis an
‘antiphilosophy’ encourages philosophy to liberate itself from psycho-
analysis, as Deleuze and Guattari do in Anti-Oedipus (1972).)

(2) The categorisation of psychoanalysis as ‘antiphilosophy’ is also the
consequence of philosophy’s categorisation, by Lacan, as an avatar of the
Master’s discourse in the theory of discourses proposed in Seminar
XVII, L’envers de la psychanalyse (1969—70); here, Lacan also follows
Freud, when the latter assimilates a philosophical system to a paranoid
psychosis, that is a vision of the world that is coherent only because it
eliminates the Real. Philosophy, for Lacan, is a discourse of mastery, and
as such, it is positioned in exact opposition to the analyst’s discourse,
which is non-mastery because it takes into account the unconscious.

(3) Finally, antiphilosophy heralds a psychoanalytical rereading and
criticism of the entire tradition of Western philosophy, which can be
summarised as follow: philosophy is regularly accused by Lacan of not
noticing that thinking depends on speaking, that we are thinking beings
only because we are speaking beings, as evidenced by Hegel’s not
noticing that, in the master—slave dialectic, a third linguistic structure
positions the master and the slave and masters them.

A. Leupin
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ANTI-THEODICY A notion which denotes a response to catastrophic
suffering, unique perhaps to the Jewish tradition, which comes from
within religion, but does not justify the relationship between God and
radical evil. In often sharp contrast to the canon of theodicy, anti-theodicy
recognises the existence of evil, while negating its value as just desserts or
as a divine pedagogy, the mysterious means to some greater good, most
typically reward in the hereafter and human freedom. No attempt is made
to ascribe theological meaning to genuine evil or to square the way in
which it disrupts the equilibrium between divine power and divine
benevolence. Instead of justifying God, expressions of protest and
incomprehension provide a premium to acts of solidarity with suffering
people and to the covenant that binds God to them. It thereby performsan
end-run around a logical problem that has historically stumped meta-
physical theology and the philosophy of religion, not by avoiding or
otherwise assuaging the severity of the problem but by confirming, even
amplifying the tension that is inherent to it. While it sometimes appears in
the Hebrew Bible as well as in rabbinic Midrash and Talmud, its presence
there remains rare. It dominates, however, the post-Holocaust Jewish
philosophy and theology that begins to emerge in the late 1960s in works
by Levinas (‘Useless Suffering’), Richard Rubenstein (Afier Auschwitz),
Eliezer Berkovits (Faith after the Holocaust), and Emil Fackenheim (God’s
Presence in History; To Mend the World).

Z. Braiterman

ANXIETY (German Angst, French angoisse, English angst, anguish or
dread) (1) A concept which denotes an object-less fear or disquiet, and
which makes its definitive entry into modern philosophy with Kier-
kegaard’s The Concept of Anxiety. Aspects of this are anticipated in
Schelling’s speculative reflections on The Ages of the World, but where
Schelling adopts a cosmological perspective, Kierkegaard focuses on
the particular individual. Although The Concept of Anxiety is pre-
occupied with the question of the Fall, anxiety itself is not sin. Instead,
it is the state between the immediacy of nature and the advent of self-
conscious freedom. It is spirit ‘dreaming’ in man, a ‘nothing’ that
disturbs nature yet which nature cannot identify. There is no necessity
for the freedom anticipated in anxiety to realise itself as fallen (there is
no sense of original or inherited sin), yet spirit is repeatedly over-
whelmed with vertigo at the prospect of its own infinite freedom and
‘grasps at finitude’, becoming guilty of its failure to realise itself. But by
making us dissatisfied with a merely worldly life anxiety can also
encourage us to seek the way to genuine freedom.

G. Pattison
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ANXIETY (2) In Heidegger’s Being and Time and ‘What is Metaphy-
sics?’, anxiety (Angst) is a distinct mood or ‘attunement’ in which there
is no specific object that can be identified as the source of anxiety. One
is afraid of spiders or of the dark, but, Heidegger claims, one is not
anxious about anything, that is about anything specific. Does this mean
that there is no such thing as anxiety? Not at all. It does mean, however,
that in anxiety we are confronted with ‘nothing’, and that this con-
frontation is the very source of the feeling. But the nothing that is in
question here is not simply to be dismissed as insignificant. There is a
reality of ‘the nothing’, a distinct experience of the absence of any
specific thing that is the cause of an extraordinary unease. Normally,
our way of being in the world is the busy, ‘concerned’ and absorbed
way of being, in which we are surrounded with familiar things (and
other fellow human beings): things to do, things that are in the way,
people to meet and so on. But in anxiety, all such beings seem to have
vanished, all such familiarity seems to have dissolved, leaving us face to
face with ourselves, with the uncanny experience of brute existence.
This is precisely what interests Heidegger as an existential phenom-
enon, namely the fact that, every once in a while, we are confronted
with ourselves as being-in-the-world, or with our own essence as
existence. Anxiety testifies to the possibility for Dasein of being
revealed to itself as the being that it is. Anxiety is not a state in which
Dasein wants to remain, however, and so we often find ourselves
immediately thrown back into the world of concernful absorption. It
is only with the phenomenon of ‘resolute disclosedness’ that such a
possibility will be secured.

M. de Beistegui
See also: ‘the nothing’

ANXIETY (3) Sartre, borrowing from both Heidegger and Kierkegaard,
retained the idea that anxiety (angoisse) is a special, ‘privileged’ mood
that opens us to fruitful reflections on the human condition, while
discarding Kierkegaard’s religiosity. Sartre accepted Kierkegaard’s
distinction between fear, of which there is always a specific, identifiable
object, and anxiety, which is open-ended and global in scope, based as
it is, according to Sartre, on an awareness of our freedom and of the
absolute existential and ethical responsibility which is its correlate.

Heidegger always maintained that Angst neither was nor should be a
normal, everyday mood. In an interview shortly before he died, Sartre
flippantly remarked that he had not personally experienced angoisse,
but had emphasised it because it had been so much in vogue during the
early years of existentialism’s prominence (in the 1940s and 1950s). Be
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this as it may, ‘angoisse’ became closely associated with existentialism
in the popular consciousness, and this no doubt contributed to the
widespread but basically superficial, inaccurate view of it as a move-
ment of gloom and doom.

W. McBride

APEL, KARL-OTTO (1922- ) German philosopher chiefly known for
his attempt to provide a transcendental foundation for ethics in the
universal and necessary conditions for communication — a concept he
shares with his more famous friend and collaborator, Jiirgen Haber-
mas. His importance for contemporary German philosophy extends
much farther than this, however: Apel was the first German philoso-
pher to engage Anglo-American philosophy of language in the postwar
period and he was the first to introduce American pragmatism to a new
generation of German philosophers (including Habermas). These
interventions occurred during a time when German philosophy was
awash in hermeneutical ontology and philosophical anthropology,
neither current providing much in the way of rigorous epistemological
and ethical analysis and argumentation. Apel subsequently blazed the
path toward a more responsible form of normative philosophising in
over twenty books, including Towards a Transformation of Philosophy
(1980), Charles Peirce: From Pragmatism to Pragmaticism (1981),
Understanding and Explanation: A Transcendental-Pragmatic Perspec-
tive (1984), Selected Essays: Towards a Transcendental Semiotics (1994)
and The Response of Discourse Ethics (1994).

Apel’s philosophical career was auspicious from the outset. Soon
after completing his dissertation exploring a Kant-inspired epistemo-
logical interpretation of Heidegger in 1950 under Erich Rothacker (also
the director of Habermas’s first dissertation), Apel set out to examine
the history of hermeneutics and linguistics along a trajectory that would
eventually lead him first to Wittgensteinian speech-act theory and
Anglo-American philosophy of language and later to Peircian semiotics
and pragmatism. The culmination of this line of research — a pro-
gramme he variously dubbed ‘transcendental semiotics’ or ‘transcen-
dental pragmatics’ in distinction from Habermas’s programme of
universal pragmatics — was a two-volume masterpiece, Transformation
der Philosophie (1973). Consisting of essays written over fifteen years,
this collection laid out Apel’s attempt to undertake a transcendental
grounding of the humanities and sciences in terms of a theory of
knowledge-constitutive interests — a project whose impact on Haber-
mas’s own Knowledge and Human Interests (1968) can hardly be
overestimated.
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In the 1980s, Apel began devoting himself increasingly to elaborat-
ing a discourse ethic which contrasted with Habermas’s in significant
respects. While both philosophers agreed that moral reflection had to
take the form of a rational dialogue embodying pragmatic norms ideally
specifying the equality, freedom and universal inclusion of all those
affected, they disagreed on how this ethical principle itself was to be
justified. According to Habermas, philosophy, understood as pure
rational reflection, was not sufficient to this task, requiring supple-
mentation from empirical and hermeneutical social science. So con-
strued, the rational reconstruction of universal pragmatic norms of
rational speech would forever remain fallible, thereby undercutting
their transcendental (purely reflective) necessity. Apel, by contrast,
insisted that such a transcendental justification was both possible and
necessary. Without it, he claimed, critical reason itself is left with no
other foundation than conventional tradition —a condition that contra-
dicts its own normative claim to universal validity.

Unlike Habermas, Apel has not situated himself squarely within the
critical theory tradition of social science. However, what he lacks in
interdisciplinary breadth is more than compensated for by his en-
cyclopaedic knowledge of philosophy. More recently, his criticism of
Eurocentric philosophy, partly initiated by his decade-long engage-
ment with the Argentinian-Mexican philosopher Enrique Dussel, has
also led him to adopt a highly critical stance with respect to global
poverty.

D. Ingram

See also: discourse ethics; universal pragmatics

ARCHAEOLOGY Foucault’s name for the method of analysis he uses

in his first three major books: Madness and Civilisation, The Birth of the
Clinic and The Order of Things; Foucault offers a detailed account of
this method in The Archacology of Knowledge. By use of this term
foreign to the discipline of history, Foucault distinguishes his work
from the historiography typical of the history of ideas, which tends to
be preoccupied with demonstrating the continuous development of
intellectual phenomena such as scientific theories, philosophies or
world-views. Foucault is not attempting to trace a causal series or
demonstrate logical continuity through change, nor is he interested in
locating the origins of ideas and identifying the subjects who produced
them. Instead, he endeavours to examine the system of rules that allow
for the formation of a given set of discursive structures or the regularity
of a given set of discursive practices at a specific time. He describes his
analytic approach as vertical, or as spatial rather than temporal — hence
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the term archaeology — and eschews what he calls interpretation,
meaning that he does not attempt to reconstruct a theme, structure
or historical unconscious underlying historical events. Rather, he
attempts to describe rules of formation that are immanent in the
practices of speakers and authors of texts, not the repressed uncon-
scious of history, as he puts it, but the positive unconscious, the rules
discourses follow but do not explicitly formulate.

L. McWhorter

ARCHE-WRITING A term introduced by Derrida in his early work to
refer to a differential structure common to both speech and writing. It
thereby functions as it were at the origin (‘arche’), before speech, yet in
such a way as to negate the classical sense of an origin as primordial
source. Synonymous with ‘trace’, called the ‘movement of differance’
(Of Grammatology), it is the new sense that Derrida wants to give to the
term writing — as it were between quotation marks — following the third
moment (displacement) of the deconstruction of the opposition be-
tween it and speech: ‘the alleged derivativeness of writing . . . was
possible only on one condition: that the ‘“‘original,” “natural,” etc.
language had never existed, never been intact and untouched by
writing, that it had itself always been a writing’ (Of Grammatology).
In other words, although speech is presumed to be the origin of
language, it can function the way it does — representing thinking and
serving to communicate — only because it is a differential system of
marks or traces rather than some natural expression of a self-present
consciousness. In this way it in fact possesses the characteristics
ascribed to writing. Arche-writing would in this sense be what renders
language possible, the movement outside of itself of the supposed
origin (speech) that is understood to be always already in effect. It is
also an example of Derrida’s practice of ‘paleonymy’ whereby he
continues to employ an insufficient or ‘discredited’ term, in the first
place because it retains something of the sense of that previous word,
and in the second place in order to rework and displace that sense as
part of his project of reworking and displacing traditional thinking.

D. Wills

ARCHITECTONIC Pertaining to architecture or construction, but
with a further meaning implying control, as an architect might direct
a construction crew. From this comes the philosophical sense of an
overall plan for the construction of knowledge. The term became
prominent when used by Kant to describe the plan guiding the
articulation of his system. His architectonic consisted of basic divisions
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of philosophy into theoretical and practical parts, with a sequence of
procedures of analysis, justification and discussions of antinomies
within each part, guided by the set of basic organising categories
and ideas of totality that he developed from an analysis of logic and
applied again in his discussions of knowledge, morality, art and natural
forces. After Kant, the term names the overall structure of thought that
provides systematic guidance for which philosophical questions should
be asked and in what order, and what shape their answers should
follow. Philosophers now investigate the differing architectonics be-
hind other systems, for instance those of Hegel or Aristotle. A
systematic architectonic can lead thought to questions and insights
that otherwise might be overlooked, but as a form of rationality and
control, architectonic is opposed by those who see thought as more
anarchic and fragmentary and think an architectonic constrains insight
and creativity. Nietzsche and Deleuze thus provide concepts and
insights which cannot be gathered into a system, and Kant and
Nietzsche would give very different answers to the question whether
thought and life should or could be architectonically organised, and
whether this would be a fulfilment or a betrayal.

D. Kolb

ARCHITECTURE The art of building edifices for human use; an

architect is a master builder who directs construction. Often archi-
tecture implies more than constructing shelter; it also symbolises and
centres a community’s values and ways of life. As an art form,
architecture mixes the aesthetic with the practical in ways that con-
found many theories of pure or fine art. Architecture builds shelters for
human dwelling. Its fundamental action can be taken as erecting
structures, putting up posts and columns to support a roof, or as
hollowing out a space, digging a hole or enlarging a cave. The gendered
connotations are hardly accidental.

Modern architecture proclaimed itself the expression of pure func-
tion, with a sleek new aesthetic of the efficient machine, away from
over-decorated nineteenth-century eclecticism. It would express basic
social functions, not random cultural meanings. But apart from an
occasional masterpiece, the new aesthetic joined the drive for efficient
building to produce a new level of monotony and inhuman geometry.
Postmodern architecture was then proclaimed to liberate the imagina-
tion and local cultures from the dead hand of efficient geometry. It too
failed its promises, turning into a weak decorative mélange, and leading
to further reactions including a more expressive neo-modernism.

Philosophy contributed to the modernist architectural revolution by
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critiques of historicism, and then to the postmodern architectural
revolution by critiques of modernity’s attempt to control and ratio-
nalise, and then to the further reactions by means of Heidegger’s
deconstructive attacks on the finality and firmness of any structure.
Heidegger argues that the task of architecture is to enable true human
dwelling, which is not just roofs and walls but a shared world of
meaning and projects. He sees little hope for such dwelling when
architecture has become the tool of efficiency and technological control
of the environment.

The influence of philosophy on architecture comes and goes, but the
influence of architecture on philosophy remains constant and deep. In
many ways, the image of architecture defines what it means to think.
The Roman architect Vitruvius defined three qualities that a building
should have, usually translated as ‘commodity, firmness and delight’. A
building must be useful and fulfil its function; it must be strong and
enduring; it must bring aesthetic pleasure. These apply to systems of
thought as well. They must be useful for their purposes, firmly knit
together and bring intellectual pleasure in their inhabitation. Terms
from architecture are everywhere in discussions of thinking: we speak
of structures of thought which are built on foundations that stand on
their own with solid bases. Or they lack foundations and collapse.
Justification or truth is passed up and down along the parts of these
structures just as are weight and stress along the parts of a building. A
structure of thought provides areas to wander among and connections
between them, and it defines an interior and an exterior. One structure
provides a place where we can dwell, that we take for granted as we do
our house, while another structure may be strange, foreign or author-
itative and grand, or perhaps an imposing ruin.

These images are not quite metaphors. The way a column supports a
roof and the way a premise supports a conclusion seem equally original.
But the emphasis on structure in thought and philosophy needs to be
questioned. Why do we think of thinking in terms of argument and
items supporting other items, rather than, say, as paths leading to
discoveries? The question of architecture is thus the question of system
and structure. Architecture in both matter and in thought can be seen
as making shelter and a home, but also as restricting and disciplining.
Much recent philosophy has been preoccupied with developing flexible
and powerful notions of structure, in logical calculi and in analyses of
language and categories of thought. The Kantian and Hegelian wings
of continental philosophy have celebrated thought’s architecture,
seeking to extend the firmness and reach of structure and the systema-
tics of thinking. Others in continental philosophy have been concerned
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to question the reach and nature of structure and to celebrate the
fragmentary, the ruin, the incomplete and unstructured, the momen-
tary and intense instead of the synoptic and complete.

Ciritics of architecture ask what the demand for architectural struc-
ture in self and thought tries to shelter us from. The raging physical
elements of air and water and fire have their analogues for thought. Do
structure and system counter a chaos of unordered experiences? But
Kant has argued that there is no unordered experience, since for there
to be experience at all there must be architecture and order of thought
and selfhood. Is structure then a bulwark against raging passions and
feelings that do not fit into accepted categories? From the unconscious
and the carnival, the barbaric and impulsive and fearful? Bataille argues
that we must experience beyond the accepted limits, beyond structure,
if we are to live fully. Deleuze tries to show how regulating structures
always have spaces that allow unintended lines of flight moving into
possibilities not controlled by established laws. Derrida argues that no
architecture, in thought or in concrete, is as firm as it appears to be.
Indeed its firmness is an effect brought about by a deeper and more
basic mobility and slippage, and to say ‘deeper and more basic’ is again
an architectural image. There is no avoiding structure and architecture,
but this needs to be thought, built and lived in the context of its process
of becoming and its slippage and self-transgression, which it tries to
deny.

These philosophical critiques of the notion of structure and archi-
tecture have been influential in the arts, but attempts to apply them to
actual buildings have not been very successful. While architects claim
to have been inspired by these philosophical ideas, the requirements of
gravity and shelter continue to dominate, though new materials and
new technologies may allow these demands to be less obvious in
construction, as in thought.

D. Kolb

ARENDT, HANNAH (1906-75) German-born political philosopher

who is chiefly famous for her Cold War study of totalitarianism linking
Nazism and Stalinism. A student of Heidegger and Jaspers, under
whom she completed her doctoral thesis on Augustine (1928), Arendt
immigrated first to France (1934) and later to the United States (1941)
to escape persecution by the Nazis. During and after the war she held
the directorships of several Jewish refugee and cultural organisations
and later served as chief editor of Schocken Books before assuming
academic positions at the University of Chicago (1963) and the New
School for Social Research in New York (1967). The impressive range
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of her erudition spanned such diverse topics as Zionism and the Jewish
Question, the plight of stateless refugees, Eichmann and the nature of
evil, the French and American Revolutions, Kant and the nature of
judgement, the crisis of culture in mass society, the decline of the
public sphere in the modern world, and above all the nature of freedom
and its relationship to political action. Her most important books
include The Origins of Totalitarianism (1951), The Human Condition
(1958), Eichmann in Jerusalem: A Report on the Banality of Evil (1965),
On Revolution (1963), On Violence (1970), The Life of the Mind, 2 vols.
(1978) and Lectures on Kant’s Political Philosophy (1982). During her
lifetime she received many honours, including the prestigious Sonning
Prize for Contributions to European Civilisation (1975). Among her
most famous acolytes is Habermas, who, like most others currently
writing on deliberative democracy, shares her view that true power can
come only from individuals speaking and acting in concert.

Although Arendt’s fascination with political action resonates more
closely with Jaspers’ existential philosophy of communication than with
Heidegger’s existential ontology of being, it was Heidegger who perhaps
exerted a more profound influence on her thought. Heidegger himself
had been a student of Husserl, whose phenomenological method of
philosophising he would later appropriate and modify. Husserl had
argued that our natural attitude towards the world, in which we
unquestioningly accept the ‘givenness’ of objects, conceals the sub-
jective flow of experience out of which the sense of such a world is
originally constituted. More importantly, he and Heidegger argued that
the objectifying modes of understanding the world definitive of modern
science and technology go even further in concealing the primal sources
of meaning and value, thereby contributing to a crisis of nihilism.

Arendt shares Heidegger’s concern that the modern age’s twin
obsessions with science and technology, on the one hand, and economic
production and consumption, on the other, have concealed and en-
dangered our most authentic ways of understanding and being. Both of
them therefore return to pre-modernity — more precisely, the ancient
Greek polis — for clues in disclosing the world in its originality.
However, whereas Heidegger located the primal source of meaning
and value in the monumental work of art, Arendt located it in
democratic action. This difference would later take them in opposite
political directions. Heidegger’s supreme estimation of the revelatory
power of the lone thinker/poet/artist to found a new world and new
community of being — coupled with his contempt for public opinion
and political debate — harmonised comfortably with the Nazi’s Fiihrer-
prinzip and their ideology of a unitary Volk.
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Arendt’s entire philosophy, by contrast, is premised on the deriva-
tive nature of artistic creativity as a form of world disclosure and
constitution. In her opinion, artistic creation no less than economic
production is an instrumental activity that can be undertaken in
isolation and can therefore be assimilated to the objectifying will to
dominate so characteristic of science and technology. Only in political
action, where a plurality of persons display their unique individuality in
spontaneous and unpredictable response to one another, does a public
space of meaning and value, and therewith a common world of
appearance, first emerge in all its glory. So-called artistic creativity
can serve to ‘memorialise’ these deeds in permanent narratives and
monuments, but it cannot substitute for them.

Arendt’s tripartite distinction between cultural fabrication, econom-
ic production (labour) and political action underpins her theory of
freedom, understood as a kind of singular eruption (or birth) inter-
rupting the continuity of life. Whereas economic activity is necessitated
by biological need and cultural fabrication reinterprets what has
already happened, political action itself is characterised by initiating
something totally new, unique and distinctive — the stuff out of which
histories are told. It is here where we detect Arendt’s own deep
ambivalence with respect to modernity. The undermining of tradition
and authority generates a crisis of nihilism, but it also underscores our
responsibility to act, or give ourselves new meaning and value, without
relying upon the past or any other external or transcendent authority.
This is doubtless why the French and American Revolutions intrigued
her so much: here, for the first time, we witness people trying to
reconstitute their political identities — indeed, their very freedom —
without any foundation save their own voluntary consent. Some of this
radical spontaneity, she believed, still existed in New England town
hall meetings and Soviet worker councils.

Despite her effusive praise of the American Revolution and its
founding fathers, Arendt generally adopted a rather pessimistic and
negative assessment of modern mass democracy. In contrast to the
French Revolution, the American Revolution did not have to concern
itself with the problem of widespread poverty. This enabled it to focus
almost exclusively on establishing strong constitutional guarantees of
individual freedom. However, this original neglect of the ‘social
question’ did not save the new republic from having to deal with
slavery and the race question; nor did it save the republic from its own
obsession with commerce and economic progress — an obsession that
would later lead to the growth of the social welfare state. For Arendt,
the imperative to maintain economic growth invariably comes at the
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expense of political freedom; indeed, greater citizen participation
imposes unpredictable and contradictory demands on government
leaders that are viewed by them as severely limiting their capacity
to scientifically manage social problems efficiently. Hence, government
officials have a powerful incentive to either limit citizen participation to
passive voting or manipulate it through propaganda. Either way, active
and public deliberation is in some sense violated. But there is further
danger in depoliticising the citizenry. Once citizens are reduced to a
passive mass of isolated atoms, nothing remains to resist the totalitarian
tendency of the state to dominate all aspects of their lives.

D. Ingram

See also: natality

ASIAN PHILOSOPHY In our context, not Asian thought per se, but
Asian thought in its connection with European philosophy. It is hard to
say exactly where the confluence of Asian thought with European
philosophy begins: M. L. West, in Early Greek Philosophy and the
Orient (1971), argues that ancient Greek philosophy was influenced by
Persian philosophy. If this originary blending is indeed the case, any
strict distinction between ‘Asian’ and ‘European’ philosophy is re-
vealed as a construction.

If we nonetheless assume there is some utility in making the
distinction, a clear case of contact between already established tradi-
tions is found in Schopenhauer, especially The World as Will and
Representation. While Schopenhauer was certainly influenced by Plato
and Kant, he was also influenced by some of the first Buddhist texts to
be translated into modern European languages. These translations
were partial and erroneous by comparison with what is available today;
they, and Schopenhauer’s absorption of them, are largely responsible
for the widespread, but false, notion among contemporary Europeans
and Euro-Americans that Buddhism is a negative and nihilistic system
of thought.

Human ideas, according to Schopenhauer, are a reflection of human
will. Human will, like the cosmic will it reflects, is not a product of
human consciousness or motive, but something which precedes and
subtends it, a blind force without direction. The world as we know it is
an ongoing expression of this cosmic will. Human ideas are expressions
of human will, as worldly manifestations express the will of the cosmos.
Humans may temporarily escape the vagaries of will by contemplation
of pure ideas — philosophy — or through aesthetic contemplation — the
arts. Permanent liberation from blind will can only be achieved by a
reasoned rejection, through compassion for other beings, of the
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individual self and the will to prolong individual life. Schopenhauer’s
theses reflect a rather crude apprehension of some tenets of ascetic
Buddhism and had an influence on Nietzsche, Bergson and literary
figures such as Dostoevsky and Proust.

Much of the interest in the confluence of traditional Asian and
contemporary European thought has centred on Heidegger and
Derrida. One of Heidegger’s most eminent students, Gadamer, is
said to have encouraged scholars to compare his teacher’s work to
Asian thought; this is not merely, as Graham Parkes suggests in
Heidegger and Asian Thought (1990), because both Heidegger and
Asian thinkers reject the strict adherence to a discourse of logical
ratiocination. Rather, Heidegger’s familiarity with Zen thought
through the work of D. T. Suzuki and conversations with Keiji
Nishitani and others is well documented, though his affinities with
Buddhist thought seem to predate those direct contacts and arise from
his own interpretation of the European tradition, culminating in his
displacement of a subject who represents objects to itself by a field or
an opening within which both subject and object arise. In Japan, this
affinity was quickly recognised: a Japanese translation of Being and
Time was published in 1939, only twelve years after the work
appeared in German, and was followed by numerous revised transla-
tions. This affinity came to define the so-called Kyoto School of
philosophy, sometimes characterised as ‘Buddhist phenomenology’
and presided over by Nishitani, whose major work is translated as
Religion and Nothingness (1983).

The affinity between Asian thought and Derrida’s thought seems to
rest on a common rejection of philosophy as dependent on a restricted
sense of identity-based logic or ‘logocentrism’ which seeks to establish
relations between already-unified entities, rather than delve into the
differential fields from which those identities arise. Indeed there has
been a good deal of interest in Derrida’s thought in Japan, echoing
the earlier interest in Heidegger. Among Western writers, Robert
Magliola’s Derrida on the Mend (1984) is notable for its attempt to
reconcile Derrida and Buddhism with Catholicism, while Bernard
Faure has applied the methods of Foucault and Derrida to Zen
discourses and histories in Chan Insights and Oversights (1996).

We should not neglect attempts to use Asian philosophy to answer
long-standing questions in Western philosophy. Francois Jullien, for
example, has explored in Detour and Access (2000) many useful ways in
which Chinese thought may inform — and explode — modalities of
Western philosophy, particularly the representational model of
language: instead of being merely representational and functional,
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language and the arts might be something which humans produce, as a
rose bush produces flowers; this would be a natural phenomenon
instead of one characterised by artifice.

The most promising ongoing collaboration between Asian and
Western philosophy, however, might very well be the attempt to
bring Buddhist insights to bear on questions of cognitive science and
‘naturalised phenomenology’. Given a first philosophical formulation
by Francisco Varela and his collaborators in The Embodied Mind
(1991), Varela and his research team have subsequently brought
people highly trained in Buddhist meditation into the laboratory
for experiments in the field of ‘neurophenomenology’. These and
other instances of Asian/Western collaboration are recorded in a series
of works done by the ‘Mind and Life’ group, of which Destructive
Emotions (2003) is the latest; these works involve a team of Western
philosophers and scientists in dialogue with the Dalai Lama and a
group of his followers and provide a fascinating example of inter-
cultural encounter and collaboration with great promise for mutual
enlightenment.

J. Humphries

ASSEMBLAGE (agencement) A term used by Deleuze and Guattari in
A Thousand Plateaus to describe, at its most general, the set of inter-
articulated processes that actualises a particular abstract system,
making it real. In an assemblage, however, no one does the assembling,
even if people are part of it. Assemblages show that the composition of
complex systems is not dependent on forms, structures, intentions or
anything cognate with them: the abstract system that an assemblage
implements is itself also constructed by the activity of the assemblage.
In this respect, assemblages are an important generalisation of self-
organising systems. Self-organising systems are generally conservative
since they aim at self-maintenance. But assemblages are defined by the
changes they can induce, both in other assemblages and also in
themselves, ultimately becoming something else entirely. This creativity
belongs to matter itself, to which assemblages are immanent. Assem-
blages therefore not only implement real systems, which are always to
some extent hierarchical in nature; they also present an alternative flat
mode of organisation and reorganisation, forming a series with other
terms used by Deleuze and Guattari like ‘rhizome’.

Assemblages have a special affinity with ethological constructs,
especially those of territorial animals. The ability to demarcate a
territory requires a minimum proto-semiotic capability, which shows
that matter is not just body or content, but also and at the same time
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‘expression’. Matter is in and of itself expressive, but territoriality
marks an important threshold in the development of the autonomy of
expression.

A. Welchman

ATTUNEMENT (Befindlichkeir) For Heidegger in Being and Time, the
way in which existence always finds itself in a mood; this essential
structure indicates a crucial aspect of existence, which he calls ‘fac-
ticity’. In the early 1920s, and under the influence of Dilthey,
Heidegger referred to existence as ‘factical life’, thus emphasising
the phenomenon of life as the fundamental fact that must be the
starting point of philosophy. Life is what is known and understood
from within, that behind which philosophy cannot go so as to explain it.
Being and Time clarifies the facticity of life by showing how we always
find ourselves disposed to the world, that is open to it, not as a result of
some choice, or some decision, but passively as it were. When we ask:
‘How are you today?’ we ask about the factical, thrown aspect of
existence. It is a question of disposition, of attunement, of moods.
Heidegger places a huge importance on moods, as they disclose one
specific way in which the world unfolds for us. They provide essential
clues as to how we understand the world, how the world is there for us,
before any theoretical interpretation of it. Fear, anxiety, boredom, awe,
love: these are all dispositions, ways in which the world resonates for
us. They all testify to the fact that we exist in the world as thrown
(geworfen), and not simply as projection (Entwurf’), as contingency, and
not only as possibility and freedom. Our historicity itself is made up of
irreducible, factical situations, as well as of decisive choices, and
defining possibilities.

M. de Beistegui

AUFHEBUNG A German language term used by Hegel and Marx,
with three distinct connotations: to cancel or nullify, to preserve, and to
lift or raise up. The obsolete English term ‘sublate’ is now used
exclusively to mean whatever Hegel means by Aufhebung. Interpreting
the use of ‘Aufhebung’ in any particular sentence requires discerning
which of its connotations are relevant, and what is the relative stress on
each should two or more of its connotations be relevant, which is fairly
common since Hegel delighted in words with multiple and apparently
contradictory connotations. Typically, he used all three connotations of
‘Aufhebung’, though their relative stress may vary with context. In
particular, Hegel used ‘Aufhebung’, both in the Phenomenology of
Spirit and in the Science of Logic, to designate the outcome of a
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constructive internal critique of a plausible, though inadequate view,
where its insights and oversights are accounted for in a superior
successor view. In Marx’s writings, ‘Aufhebung’ may be fairly trans-
lated negatively as ‘abolish’ when Marx speaks of the destruction of old
economic or political orders. However, disregarding the positive con-
notations of ‘Aufhebung’ obscures Marx’s view that new economic or
political orders only develop through the exhaustive development of
their predecessors, taking over many materials and practices from
them, investing them with new significance in the new order.

K. Westphal

AURA A term used by Benjamin to describe the singularity of a work of
art. An age of mass reproduction extinguishes the aura. As a result,
authenticity and tradition lose their aesthetic relevance, just as cult
value and ritual lose their position as the basis of art. The historical
changes that result in the loss of aura are not confined to the world of
art. Benjamin describes a general ‘liquidation of the traditional value of
the cultural heritage’ and he also describes a transformation of human
sense perception itself; both coincide with the disappearance of the aura
of artworks. The lyrical but alienated reveries of Baudelaire, Benjamin
observes, ‘indicated the price for which the sensation of the modern age
may be had: the disintegration of the aura in the experience of shock’.

Photography and film announce the loss of the aura. They bring new
conditions of alienation to the artist and the artwork, but they also
bring new prospects for advancing revolutionary politics through art.
Benjamin uses the screen actor to illustrate the first consequence. The
final form of the actor’s performance is a reel of photographic images, a
displaced presence, which can be edited and remounted indefinitely.
As a result, Benjamin writes, ‘for the first time —and this is the effect of
the film — man has to operate with his whole living person, yet forgoing
its aura’. Yet because the auratic value of art has been replaced by
exhibition value, art becomes more closely integrated with the politics
of the masses.

P. Lewis

AUTHENTICITY (Eigentlichkeit) For Heidegger in Being and Time, an
existential modification of inauthenticity, a mode of being character-
istic of Dasein in its average, everyday comportment. This is the
comportment according to which Dasein, while understanding its own
being implicitly, does not understand it on the basis of its own, singular
self, as ‘being-towards-death’. In other words, Dasein understands
itself as an improper (uneigentlich), impersonal, anonymous self that is
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no different from any other self. This is what Heidegger calls ‘das
Man’; or ‘the One’. Authenticity, on the other hand, signals the
possibility for Dasein of grasping itself, in its essence, and this means
as the being that exists, or is in the world, on the basis of this ownmost,
uttermost and unsurpassable possibility that is death. The phenom-
enon of anxiety (Angst) already provided a phenomenological clue
regarding the possibility for Dasein of grasping itself on the basis of
itself, or as being-in-the-world. It is with the phenomenon of ‘resolute
disclosedness’, however, that the possibility of authenticity, or own-
ness, will be established definitively.

M. de Beistegui

AUTO-IMMUNITY A term used by Derrida in his later work, mean-

ing the self-attack of an entity in the name of its own self-preservation,
often in relation to questions of religion but more specifically where
religion intersects with politics and technology. It may be understood
to some extent in the context of his earlier ideas of parasitism and the
virus. The term ‘auto-immune indemnification’ is also used, empha-
sising both exemption or self-protection (‘immunity’ referred originally
to exemption from public service or taxation such as that bestowed on
religious entities) and a sense of the holy or sacro-sanct (indemmnis is
Latin for ‘unscathed’ or, literally, ‘un-damned’). The term’s most
explicit reference is to the biological process: if the immune system
produces antibodies to fight off foreign antigens, auto-immunity is the
means by which the organism attacks its own immune defences in order
to protect itself (from its own self-protection). It is thus the double-
bind of self-protection that amounts to a confusion between what
threatens from inside or from outside, but which becomes necessary to
avoid the body’s rejection of a transplanted organ.

In ‘Faith and Knowledge’ (1996) auto-immunity is used to describe
the nationalist or fundamentalist rejection of technoscience — without
which religion can no longer, and in fact could not ever function — as a
phenomenon of reaction against the machine, which reaction being ‘as
automatic (and thus machinal) as life itself’. By extension, life itself
opens itself to the auto-immune supplementarity of what is beyond it,
both to the automaton and to religion. In Voyous (2003) Derrida
returned to the idea in the context of the ‘auto-co-immunity’ of the
community, and more particularly democracy’s attempts at self-
protection against the threat of terrorism, attempts which often
involve the supposedly temporary and expedient sacrifice of democ-
racy itself.

D. Wills



-

BACHELARD, GASTON 45

AUTOPOIESIS The process whereby a system or machine, conceived
as a unified network of processes and relations of production, perpe-
tually regenerates its components and maintains its topological unity.
Used to single out those systems that ‘produce themselves’, it is
juxtaposed to allopoiesis, which refers to systems or machines having
something other than themselves as their product.

Coined by the Chilean biologist Humberto Maturana in 1972 and
developed in collaboration with Francisco Varela, namely in Autopoi-
esis and Cognition (1980), the theory of autopoiesis proposes a systema-
tic, non-vitalist model of living systems couched in terms of their
structural organisation and operational autonomy. Philosophically, it
could be understood as a manner of employing the theoretical instru-
ments of contemporary life science and systems theory to dispel the
problematic or merely regulative character of self-organisation postu-
lated in Kant’s Critiqgue of Judgement. The theory of autopoietic
machines thus aims to sever the Kantian equation of autonomy with
teleology, function and intentionality, such that the individuality of
living beings (whether natural or artificial) can be understood simply in
terms of relations of production between components and the rules that
govern these interactions. The theory of autopoiesis has been the object
of criticism for its relative indifference to the Darwinian revolution and
its difficulty in accounting for the generation of the living.

While Maturana and Varela indicate that autopoiesis is always
defined according to its instantiation in a given ‘machine’, the concept
has been adopted, in an expanded sense, by thinkers such as Luhmann
and Guattari for the consideration of social phenomena.

A. Toscano

B

BACHELARD, GASTON (1884-1962) French philosopher, most
widely known in the English-speaking world, and especially in English
departments, for his nine works on poetic imagination which have
inspired generations of literary critics. In France, however, his phi-
losophical reputation was built by work in the philosophy of science, on
which he published twelve books. He is the originator of the notion of
‘epistemological break’, which was later picked up and exploited for his
own purposes by Althusser. Bachelard succeeded to the chair of history
and philosophy of science at the Sorbonne in 1940 and continued in
that position until retirement in 1955. As a consequence, his approach
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to the philosophy of science became a standard part of the education of
French philosophers. The impact of his thought can be seen not only
on figures such as Canguilhem and Foucault, but more broadly in the
approaches taken by many if not most French scholars to the history
and philosophy of the sciences. His work has had little direct impact on
philosophers of science working in English, however, since of his
twelve works in this area, only two have been translated: La Philosophie
du non (1940) appeared in 1969 as The Philosophy of No and Essai d’une
philosophie du nouvel esprit scientifique (1934) appeared in 1984 as A
Philosophy of the New Scientific Mind.

Bachelard is frequently classified as a neo-Kantian. This is fair to the
extent that there are broad similarities between him and, say, Cassirer
and the pragmatists James and Dewey. Knowledge always involves a
knowing subject and an object of knowledge; epistemology is the study
of the dynamics of the interplay between these two poles. The history
of science is also the history of the ‘scientific mind’, which is reconfi-
gured in response to changes in our conception of the reality studied by
science. Science so conceived is very much a human project, and this
residual humanism has been criticised by those (such as Lecourt and
Latour) who have advocated removing the knowing subject from
discussion of knowledge as part of their rejection of Cartesian epis-
temology. However, Bachelard also firmly rejects the Cartesian frame-
work. If he is a humanist, his humanism is, as Mary McCallester Jones
tells us in Gaston Bachelard, Subversive Humanist (1991), of a distinctly
subversive kind. He goes much further than James or Dewey in
stressing the significance for science of its material basis in laboratory
instrumentation and technique, emphasising the respect in which the
phenomena studied by modern science are laboratory constructs
(products of what he calls phenomeno-technique), where knowledge
of the techniques of manufacture contribute crucially to knowledge of
the phenomenon. Bachelard’s emphasis throughout is on the activities
of scientists, whether theoretical or experimental, and on the way in
which these activities bring about changes in our understanding. It is in
the transition from one theory or set of practices to another that
learning occurs, not in the accumulation of ‘facts’.

M. Tiles

See also: epistemological break; Epistemology; problematic; Space

BAD CONSCIENCE (schlechtes Gewissen) Nietzsche’s term for the

baseline level of suffering that afflicts all human beings, simply by
dint of their non-negotiable participation in civilisation. As Nietzsche
explains in On the Genealogy of Morals, the founding condition of



BAD FAITH 47

civilisation is that its participants learn to police their natural impulses
and introject the animal vitality that would otherwise express itself in
outward displays of cruelty and appropriation. Rather than direct their
native energies toward others (as Nietzsche suggests is both natural and
creative and healthy), civilised human beings direct their cruelty and
aggression against themselves.

The ‘bad conscience’ is Nietzsche’s term for the ensuing experience
of self-inflicted suffering, which he regards as nothing more than the
opportunity cost of sharing in the burdens and blessings of civilisation;
he believes that the strongest amongst us will see it for that and demand
no further explanation or justification. For most human beings,
however, the gratuitous suffering of the bad conscience is unendurable
on its own terms and actually calls into question the value of life itself.
According to Nietzsche, human beings seek to avoid only those
experiences of suffering, like the bad conscience, that are perceived
as unjustified. Human beings will endure, and even crave, any form of
suffering that is perceived or presented as meaningful, no matter how
outlandish the pretext of justification. This is why guilt (Schuld) has
been such an enduringly appealing interpretation of the pain of the bad
conscience. According to the priests who champion this interpretation,
human beings suffer from the pain of the bad conscience because they
deserve to suffer, because their very being is faulted in some mysterious
way. The suffering of the bad conscience is thus explained, and guilty
parties need no longer be troubled by the prospect of meaningless
suffering. That the priests’ explanation of the feeling of guilt is patently
false does not detract from its explanatory power.

D. Conway

BAD FAITH (mauvaise foi) (1) A concept developed by Sartre in Being
and Nothingness, with a view to demonstrating that negation or
negativity is at the heart of human existence. He defines bad faith
as a lie that one tells oneself while knowing that it is a lie. Sartre’s most
famous examples of bad faith are of a café waiter who engages in certain
rituals of service — gestures, phrases — as if he were entirely and without
remainder a café waiter, and of a woman on a date who offers her
partner her hand while feigning ignorance of his sexual desires. Sartre’s
point is that much human behaviour consists of such complex role-
playing as we seek to give ourselves some fixed identity or essence
whereas we are in fact protean, indefinitely flexible.

Protestations of sincerity may themselves manifest bad faith. Indeed
faith itself is what Sartre calls a ‘metastable’ phenomenon: zealous
believers seck to convince themselves of their absolute certainty, but
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doubt always threatens. The question arises whether it is possible to
avoid being in bad faith. In a footnote in Being and Nothingness, Sartre
suggests that it is, to wit, by living in ‘authenticity’ (a notion dear to
Heidegger as well), but does not explore the issue further there.

W. McBride

BAD FAITH (2) While Beauvoir and Sartre share the concept of bad faith,

which refers to the self-deceptions by which we refuse the ambiguities and
evade the responsibilities of freedom, there are important differences
between their analyses. Sartre, grounding bad faith in the ontology of
freedom and anxiety, identifies all refusals of freedom’s dialectic of
transcendence and immanence, and all acquiescence to authorities or
ideas that deny freedom, with bad faith. Beauvoir does not. She distin-
guishes between those who can challenge authorities or ideas that deny
freedom and those who cannot, between those who deny their freedom
and those who are robbed of it. Only the former are in bad faith. The latter
are victims of oppression. Thus, out of her attentiveness to our embodi-
ment and facticity, Beauvoir links the possibilities of lived freedom to the
materialities of our lives. She argues that extreme material deprivation
and/or pervasive and powerful ideologies create situations where we
experience ourselves as either unfit for freedom or objectively (by natural
or divine laws) precluded from it. T'o call submission to these conditions
of unfreedom ‘bad faith’ would be to absolve the oppressor of their bad
faith, their refusal to recognise the other as free.

In another departure from Sartre, Beauvoir ties the faith of bad faith
to the nostalgia for childhood, a contingency of our existence, as well as
to an ontology of freedom as ambiguous. She argues that as children we
lived a privileged metaphysical existence where we experienced the joys
of freedom but not its responsibilities. Bad faith is thus a refusal to
grow up, a search for parent substitutes in political, religious or other
authorities. It is the desire for the child’s objectively ordered and stable
world and a denial of the ambiguities of the adult condition. Unlike the
child whose distance from the responsibilities and tensions of freedom
is innocent, adults who refuse their freedom are dangerous. Seeking to
live and be justified by the authority of another (human, natural or
divine), they are the arm of the tyrant’s power and the face that peoples
the mob.

For Beauvoir, advocating ontological solutions to bad faith is utopian.
We must combat it materially and psychologically. The nostalgia for
childhood must be critiqued and demystified. The defence ‘I was just
following orders’ must be rejected.

D. Bergoffen
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BADIOU, ALAIN (1937- ) French philosopher, novelist and play-
wright, the immense depth, breadth and rigour of whose writings
designate him as the most significant heir of French poststructuralism.
He has produced a fully-fledged system, in which particular fields of
inquiry are grounded in ontology. Its basic axiom is that being is pure
multiplicity, which leads to the conclusion that accurate ontological
formalisation is only to be found in a philosophical interpretation of
modern set theory.

Badiou’s ontology is dualistic, as the title of his 1988 magnum opus
indicates: L’Etre et ['évenement (‘Being and Event’). Being is pure
multiplicity, but cannot appear as such. It is always already deployed in
structures in which particular laws render multiplicity into discernible
elements. At this structural level, multiplicity is named, arranged and
classified into sets and subsets, to the extent that nothing remains that
would not be counted and accounted for. This is the level of ontological
normality, including the categorical underpinning of nature and nat-
ural sciences, but also including state institutions intervening in social
reality. Within this level, knowledge is purely nominalistic and truth
mere ‘veridicality’. Consequently, for truth and freedom to become
real, normality must be ruptured. The ‘event’ takes ontology to this
‘abnormal’ plane, in which a subject can also be conceptualised.

Underneath structures, multiplicity pre-exists in disordered fashion.
In that guise, it escapes structural ordering, it is ontologically illegal
and indiscernible, it is tantamount to nothing: Badiou’s name for Being
is the ‘void’ (vide). The event is the manifestation of this void. It signals
that, immanent to the structure, a potentiality for free creation exists
which structural knowledge cannot explicate or tolerate. Truth is then
defined as the fidelity to the promises of the past event. It consists in an
infinite process of verification of the event’s effects within the struc-
tural situation, leading to the transfiguration of the latter and the
creation of faithful subjectivities. The subject is the instance that
supports the truth-procedures through thought and action. Badiou
lists four such generic procedures: love, art, science and politics. In
love, the subject is the couple; in art, the work; in science, a new theory;
in politics, the collective.

Philosophy for Badiou is thus ontologically revolutionary, or con-
versely, only revolutionary politics are philosophically valid. He rejects
any politics based on state reform, mainstream interpretations of justice
and democracy, or identity, as they operate within structural and meta-
structural logic. Ultimately, they only serve the interests of state power
and capital. They cannot articulate the two criteria of political truth:
universality and equality. Similarly the contemporary ethical turn is



50 BAKHTIN, MIKHAIL

the subjective manifestation of the resignation to structural forces.
Badiou’s ethic of truths is based on the principle of faithfulness to
revolutionary events that can alone transform human creatures into
free subjects. Finally, philosophy is not itself a generic procedure. It
does not produce truths, but simply articulates those created elsewhere.
Political philosophy can only be conducted as ‘metapolitics’, and
aesthetics as ‘inaesthetic’. Through the many texts he has devoted
to the arts and great artists, Badiou has shown in theory and with his
own works the specific potential for truth and emancipation that artistic
creativity unfolds.
J-P Deranty
See also: event; fidelity; metapolitics; multiplicity; singularity; void

BAKHTIN, MIKHAIL (1895-1975) Russian philosopher who, along
with his intellectual circle, produced important works on language and
culture during the formative years of the Soviet Union. Stalin’s purges
led to the disappearances of some of the circle’s members and to
Bakhtin’s arrest and exile to the provinces. Liberalisation in the Soviet
Union of the 1960s permitted Bakhtin’s return to Moscow as well as his
rediscovery by the Soviet and international academic community. His
writings strongly influenced Kristeva, Todorov and other recent
French thinkers, and have also been greeted enthusiastically by many
Anglophone scholars working in literature, cultural studies, linguistics,
psychology and philosophy.

Bakhtin’s work can be divided into three areas of emphasis. The first
and earliest of these is ethically and phenomenologically oriented, and
reflects the influence of Kant and neo-Kantianism on Russian intel-
lectuals in the early part of the twentieth century (Toward a Philosophy
of the Act, 1919-21; Art and Answerability, 1919—24). In this phase of
his work, Bakhtin concentrates on the creativity of active subjects the
open-endedness of the effort to unify their surroundings, their relation
to other subjects, and the ethical ‘answerability’ of those who would
disown any of these aspects of their involvement with the world.

But the two theoretical emphases that have excited most contem-
porary thinkers emerge later in Bakhtin’s career: dialogism and his
theory of carnival and the grotesque body. Bakhtin’s dialogism pre-
sumably begins with books that many scholars believe were published
under the name of other members of Bakhtin’s circle, V. N. Voloshinov
and P. N. Medvedev, in order to evade Stalin’s prohibitions against
exiled intellectuals and other possible dissidents (Freudianism: A
Critical Sketch, 1927, Marxism and the Philosophy of Language,
1930; The Formal Method in Literary Scholarship, 1928). In these
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books, both formalistic and romantic subject-centred views are criti-
cised in the name of a dialogic conception of language coupled with
historical materialism. Bakhtin’s later works on language and culture
(The Dialogic Imagination, 1975; Problems of Dostoevsky’s Poetics, 1929
and 1972; and Speech Genres and Other Late Essays, 1979) drop explicit
reference to Marxism but continue to develop his dialogism and his
notions of ‘hybridisation’ and ‘heteroglossia/monoglossia’. According
to this work, the voices or ‘social languages’ of the community are shot
through with one another (hybridised), and the words and objects to
which they refer are inseparable from and reflect these multiple socio-
linguistic world-views. Heteroglossia and the tendency of the com-
munity to produce new social languages oppose subordinating this
diversity to a monoglossic or master language.

Bakhtin’s treatment of carnival and the grotesque body (Rabelais and
His World, 1965) assists in the struggle of heteroglossia against
monoglossia. The role-reversals and parodies that make up carnival
help to undermine the master language and ruling groups of society.
The grotesque bodies discussed by Bakhtin and portrayed most
spectacularly in Rabelais’ novels — bodies that are primarily orifices
and protuberances and are plugged into one another and their sur-
roundings — debunk classical sculpture and other traditional portrayals
of bodies as smooth, well-formed and self-contained. Bakhtin’s em-
phasis upon language, difference and the production of novelty has
thus led many to view him as an early postmodernist.

F. Evans

See also: dialogism; heteroglossia/monoglossia

BARTHES, ROLAND (1915-80) French literary scholar, cultural
theorist and semiotician, who in 1976 became the first person to hold
the chair of ‘literary semiology’ at the College de France. Barthes’s
approach to cultural criticism evolved from a structuralism influenced
by Saussure and the Danish linguist Louis Hjelmslev into a more
poststructuralist inflection, in which he went beyond Saussure’s focus
on purely verbal signs, applying it to a wide range of social phenomena.
The Saussurean legacy of the arbitrariness of signs led Barthes to stress
that even signs which appear ‘transparent’ — such as in photography
and film — are in fact dependent on social and cultural conventions (or
codes) which have to be learned before such signs can be ‘read’.

Barthes’s best-known work is Mythologies (1957), a collection of
essays examining taken-for-granted assumptions embedded in popular
culture. His early work was largely responsible for establishing struc-
turalist semiotics as a major approach to reading cultural practices. He
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formally outlined the method in Elements of Semiology (1964) and
applied it in The Fashion System (1967). These two works focused on
formal structural analysis, but in much of his work the reading of
textual and social codes was a tool for a loosely neo-Marxist ideological
analysis — serving to unmask what he saw as the dominant social values
of the bourgeoisie.

Barthes adopted from Hjelmslev the notion that there are different
orders of signification (levels of meaning) in semiotic systems. The first
is that of denotation, where there is a sign consisting of a signifier and a
signified. Connotation is a second order which uses the denotative sign
as its signifier and attaches to it an additional signified. Barthes argues
that these orders combine to produce ideology in the form of myth,
which serves the ideological function of naturalisation—in other words,
making dominant cultural and historical values, attitudes and beliefs
seem entirely ‘natural’, normal, self-evident, timeless, obvious common
sense — and thus objective and true reflections of ‘the way things are’.
Despite an oft-quoted assertion in ‘Le message photographique’ (in
Image—Music—Text, 1977) that ‘the photographic image . . . is a message
without a code’, Barthes went on to argue that the apparent identity of
the signifier and the signified in this medium is a powerful illusion. No
sign is purely denotative — lacking connotation. Thus his final for-
mulation is ‘every sign supposes a code’.

Although Saussure argued for the arbitrariness of the relationship
between the signifier and the signified, poststructuralists assert their
total disconnection. While the advent of poststructuralism is often
associated with the publication of Barthes’s S/Z in 1970, Barthes
already refers to an ‘empty signifier’ in 1957 (‘Myth Today’ in
Mythologies). In later work he shows a poststructuralist concern both
for what became known as ‘intertextuality’ (the text as ‘a tissue of
quotations’) and for the reader as ‘a producer of the text’ — heralding
‘the death of the author’.

D. Chandler

See also: codes; Literary Theory; Poststructuralism; semiotics; sig-

nifier and signified; Structuralism

BATAILLE, GEORGES (1897-1962) French philosopher and novelist
whose wide-ranging interests led to important contributions in philo-
sophy, art history, religion, economics and literary criticism. Although
he often distanced himself from philosophy as a discipline — ‘I am not a
philosopher, but a saint, perhaps a madman’, he wrote in 1943 — he
studied philosophy first with the Russian émigré and mystic Lev
Shestov, then in the seminars of Alexandre Kojeve and Alexandre
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Koyré at the Ecole des Hautes Etudes. His writings bear witness to the
influence of Hegel, of mystics such as Boehme and Eckhardt, and
especially that of Nietzsche, to whom he devoted a book (On Nietzsche,
1945).

Bataille frequently addresses themes that traditional philosophy
neglects or marginalises. In “The Psychological Structure of Fascism’
(1933), Bataille describes the processes of homogenisation by which
human societies exclude ‘every non-useful element’. The homogenous
or ‘productive’ society, based on the principle of classical utility,
operates according to the capitalist values of productive expenditure
(acquisition, conservation, expansion), values reproduced discursively
in the orderly rationalism of philosophy. The heterogeneous world, on
the other hand, comprises various forms of ‘non-productive expendi-
ture’, objects and states having no exchange value and that tend to
provoke a strong and often ambiguous affective reaction (simultaneous
attraction and repulsion). As the waste-matter of the homogeneous
world, heterogeneous reality arrives ‘with a force or a shock’ and has a
disturbing, even revolutionary potential; examples include human
excrement and bodily secretions, vermin, garbage, body parts, words
carrying an erotic suggestion, unconscious processes such as dreams
and neuroses, criminals, madmen, poets. In “The Notion of Expen-
diture’ (1933), Bataille insists again on the insufficiency of the principle
of classical utility; evoking the bloody sacrifices of the Aztecs and the
practice of potlatch among the Tlingit Indians of the American
Northwest (as analysed by Marcel Mauss), he asserts the value to
society of ‘the principle of loss’, of a non-rational economics of excess
and ‘unconditional expenditure’, and of sacrifice (‘the production of
sacred things’).

Many of Bataille’s texts from the 1940s deal with experiences
(laughter, erotic experience and trauma) that resist ‘intellectual transla-
tion’ and that consequently find no place in the discursive systems of
philosophers. In Inner Experience (1943), which is at once an intimate
journal; a philosophical treatise and a poetics, Bataille sets out to
describe an especially intense experience he knew at first through the
practice of yoga, then later in a more spontaneous fashion. ‘Born of
non-knowledge’, this ecstatic experience represents ‘the extreme limit
of the possible’; fundamentally unknowable, it serves as the point of
departure for an extensive critique of philosophy from Descartes to
Hegel and Heidegger. Philosophy, Bataille maintains, has remained
ignorant of or has deftly spirited away any experience that cannot be
reduced to the faculty of the understanding; in so doing, it has
neglected an essential part of human experience (the ‘accursed’ part,
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as Bataille calls it elsewhere). Although Bataille tried to distinguish the
inner experience from the experience of mystics such as Saint Theresa
of Avila and Saint John of the Cross, from whose writings he quotes
liberally, he was criticised by Jean-Paul Sartre in a scathing review
(‘A New Mystic’) that dismissed Bataille’s enterprise as ‘an adventure
that is beyond philosophy’. Bataille was well aware that his interests
situated him on the margins of the various philosophical and literary
groups of his time. Dismissed by Sartre, he was excommunicated from
the Surrealist movement by André Breton, who called him ‘patholo-
gical’ in his Second Manifesto of Surrealism (1930).

Many of the themes Bataille introduces in Inner Experience are
elaborated in subsequent works: laughter and non-knowledge in Guilty
(1944); the impossible in The Hatred of Poetry (1947, re-titled The
Impossible, 1962); sovereignty and expenditure in The Accursed Share
(1949); and eroticism in Erotism (1957). His later works examine
various expressions of violence, especially in its intimate relation to
eroticism, which Bataille considered crucial to our understanding of
human nature (see The Trial of Gilles de Rais, 1959, a long essay on the
fifteen-century aristocrat and child-murderer, and The Tears of Eros,
1961, a study of erotic violence in art).

Bataille published (often pseudonymously) a number of novels, such
as Story of the Eye (1928) and The Blue of Noon (1936), as well as short
narratives such as Madame Edwarda (1937) and My Mother (1966)
which dramatise the primacy of experience over language. His often
pornographic fiction, deeply influenced by Sade, explores the themes
of human sexuality, eroticism and violence. Some of his literary
criticism is collected in Literature and Evil (1957), the thesis of which
is that certain writers, in whom we find ‘a complicity in the knowledge
of Evil’ — for example, William Blake, Charles Baudelaire, Emily
Bronte, Franz Kafka, Jean Genet — point the way to a ‘hypermorality’
that eschews the prescriptive moralism of religions and philosophies.

In the late 1920s and 1930s Bataille founded a number of mostly left-
wing groups and reviews, notably Documents (co-founded with
Georges-Henri Riviere), ‘Contre-Attaque’ (a union of ‘revolutionary
intellectuals’ including André Breton, Yves Tanguy and Pierre Klos-
sowski), the College of Sociology (with Michel Leiris and Roger
Caillois), and Acéphale. In 1946 Bataille founded the journal Critigue,
a general review of publications in all domains of the human sciences
both in France and abroad. He directed this review, which remains one
of the most respected journals in Europe, until his death. ‘If it were
necessary to give me a place in the history of thought’, Bataille wrote, ‘it
would be I think for having discerned the effects, in our human life, of
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the “fading of the discursive real” ’ (Postscriptum to Inner Experience,
1953). Bataille set in motion a deconstruction of the complicity between
discourse and the real that has been carried on by others. His influence
on French philosophy has been immense: Foucault, Deleuze, Derrida,
Kristeva, Baudrillard and others have acknowledged a debt to his work.
P. Connor

See also: Death; expenditure

BAUDRILLARD, JEAN (1929- ) French cultural theorist widely and
misleadingly presented as the chief proponent of postmodernism.
Conflations of Baudrillard’s descriptions of advanced capitalism as a
consumer society of simulation with his own position abound, despite
the criticisms he levels at just such a society.

Baudrillard’s major contributions are threefold: (1) a theory and
analysis of consumer society; (2) a theory of simulation, in which codes
regulate the reproducibility of ‘copies’ freed from any putative ‘ori-
ginal’; coupled with notorious theses about hyperreality (that which is
realer than the real) which remain relevant for analyses of contem-
porary practices of surveillance and digital culture; (3) a poetical and
anthropological conception of a radical principle, symbolic exchange,
which as an anti-semiology is opposed to simulation. Baudrillard’s
theoretical project is an effort to understand the complex and shifting
relationship between simulation and the symbolic, which he first
thought transgressed simulation, and then thought was immanent to
it, before finally being conceived as singular with regard to it.

The System of Objects (1968) attempts a psychosocial reorientation of
structuralism which accommodated what would be otherwise consid-
ered external to a system. Baudrillard thus refigures consumption as an
active process, providing social rank through the code of status
provided by advertising. Objects dematerialised into signs are con-
sumed and manipulated in their systematic differences with other
signs, entailing the abolition of a lived, non-arbitrary, visceral human
relationship with objects.

The analysis of how purpose becomes counter-purpose, developed
in The System of Objects, deepens in Consumer Society (1970). The
calculus of objects that is the manipulation of signs or ‘semiurgy’ (sign
work), traps us while giving us an excuse for not participating in the
world and with one another in unmediated ways. Mediatic mass
communication thus replaces metabolic communion. This is an early
lament for the diminishment of symbolic communion in consumer
culture. In Consumer Society the influence of anthropology is beginning
to be felt. Baudrillard’s turn to so-called primitive societies of the gift,
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which were truly affluent, whose temporality was the rhythm of
collective activity before time became money and whose unity was
not rent asunder in cold, clinical communication, provided the ground-
work for his theory of symbolic exchange. The industrial production of
differences that allegedly allow individuals to be themselves, to have
their own style and personality, simultaneously erase singular differ-
ences between persons for the sake of replacing them with signs of
difference, more and more subtly and minutely defined, in conformity
with abstract, artificial models.

For A Critique of the Political Economy of the Sign (1972) exposes the
ideological dimension of use value as a repository of Marxist idealism,
as an abstraction hidden under the cloak of immediacy and particularity
but already infused with equivalence. Baudrillard learned a great deal
about the pitfalls of theorising symbolic exchange from this analysis
of Marxist myth-making, in which he demonstrated the homology
between sign and commodity forms (exchange value is to signifier as
use value is to signified) and the non-convertibility between logics of
value (use value, exchange value, sign value and symbolic exchange).
Whereas use value, exchange value and sign value converge in two-
sided object forms integrated into a functional syntax and controlled by
a code determining their circulation, symbolic exchange emerged as the
heterogeneous other of homogeneous political economy and semiology,
subversive of all theories of value. At this stage of Baudrillard’s
thought, symbolic exchange transgresses the field of value, into which
it is not convertible.

In The Mirror of Production (1973), the fatal malady of capitalism is
its inability to reproduce itself symbolically, the relations of which it
instead simulates; likewise, the failure of historical materialism was that
it could not escape the categories of political economy, insufficiently
analysing production and labour. In other words, Marxism is haunted
by these mirrors of social activity and remains trapped in the logic of
representing what it sought to radically critique. As an alternative,
Baudrillard proffers symbolic exchange: an incessant, agonistic cycle of
non-economic exchange perfused with value-eroding ambivalence and
extra-material spiritual significance.

The symbolic as transgressive, as Baudrillard specifies in Symbolic
Exchange and Death (1976), can also be thought as immanent to
operational codes from which all value (figured as work, the social,
consumption, economy, even the distinction between life and death)
emanates. His strategy forces a rediscovery of the symbolic obligation
through the challenge of a destabilising counter-gift, forcing a worthy
repayment in kind. The stake of this symbolic exchange is death
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understood as a social relation between living and dead ancestors,
arrived at through initiation rites like those described by the anthro-
pologist Robert Jaulin. Baudrillard reclaims this kind of social over
biological death against its statistical entombment and monopolisation
by functionaries of modern church and state.

The third moment of Baudrillard’s thought, in which the symbolic is
singular with regard to simulation, is clearly seen in The Vital Illusion
(2000), where it is an eccentric, antagonistic, self-destructing, anom-
alous figure in a world of cloning. As vernacular language resists
universal digitisation, singularity valorises imperfection and the beau-
tiful frailty of never being fully present to ourselves. These antidotes to
nihilism are perhaps best expressed in the idea that the murder of the
real, the perfect crime — simulation of the world — is never perfect.
Respite is found in a passionate appreciation of the world’s illusoriness.

This trend is consolidated in Impossible Exchange (2001). Here the
circle of symbolic exchange is threatened by collapse, since exchange is
now impossible — the general equivalent displaced, otherness become
incomparable — and the condition of thought is stuck in a paradoxical
inability to confirm, justify or measure itself against any principle
outside itself. Yet in this reigning speculative disorder Baudrillard
valorises singularity as an absolute particular lacking self-being and
hence that which has no equivalent. Dialoguing with Jean Nouvel in
The Singular Objects of Architecture (2002), Baudrillard deploys sin-
gularity — unrepresentable, untranslatable, exhausted in itself — as an
antidote to simulation that bears a virulent power against hyperreality.

Like the symbolic, singularity is immanent to globalised exchanges
and is an ‘integral monstrosity’ that may be regained or perhaps
glimpsed in the anti-globalisation movement’s ‘antagonistic and irre-
ducible’ demonstrations, as he wrote in Screened Our (2002).

G. Genosko

See also: simulation; symbolic exchange

BEAUVOIR, SIMONE DE (1908-86) French philosopher and writer
who achieved world-wide fame with the publication in 1949 of The
Second Sex. Beauvoir is recognised among philosophers for developing
the ethical implications of our ambiguously lived freedom, for her
unique analysis of intentionality, and for her insistence that human
existence, lived in the horizon of the failure to be, be embraced
generously, lucidly and joyfully.

Calling herself a writer, an existentialist, a humanist and, belatedly,
a feminist, Beauvoir articulated her philosophical commitments in
novels, short stories, memoirs, intimate accounts of her experience
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of her mother’s and Sartre’s dying and death, and philosophical essays.
She tells us that writing in these diverse genres is no accident. It
reflects her objection to abstract philosophical systems, her commit-
ment to the existential phenomenological method and her insistence
that philosophy be grounded in the material concrete. While philoso-
phy provides us with the intelligibilities of experience, the novel and
the memoir disclose the thickness of its complexities. For Beauvoir, the
novel, the memoir and the philosophical essay need each other. While
literature reminds us that the lived world exceeds all reflective cate-
gories, philosophy alerts us to the meaning and value of subjectivity.

Writing fiction and memoirs where the world is disclosed, and
philosophy where it is given formal structure, Beauvoir instantiates her
concept of ambiguity and enacts her description of intentionality. This
description, found early in The Ethics of Ambiguity and influential
throughout her writings, takes Husserl’s formula, ‘consciousness is
always consciousness of . ..” into the lived world of desiring con-
sciousness. There are, Beauvoir tells us, two modes of consciousness as
‘consciousness of . . .’: an original mode that expresses our attachment
to being, which she calls the desire to disclose being, and a subsequent
mode which expresses our capacity to sustain certain meanings of the
world, which she calls our desire to be. The first moment of intention-
ality reveals the truth of our spontaneous freedom; the second expresses
the truth of the project. This doubled way of being ‘consciousness
of . . .’ is inescapable. It is the ambiguity that lies at the heart of our
existence and that spills over into the ambiguities of existing between
life and death, in solitude and bond to the other, and as subject of/to the
world and an object in it.

This ambiguity of intentionality is complicated by the ambiguity
coiled within the desire to be. This desire lures us to bad faith and the
project of tyranny. It also, however, grounds projects of liberation and
justice. As the intentionality of the desire to be, I choose one of the
disclosed meanings of the world and give it being. I alone am the
ground of this choice. In choosing I raise the ethical question: ‘If I am
the free source of all value, are all of my choices justified?” Beauvoir
says no. Our ambiguous freedom carries within it the criteria by which
we can distinguish the moral from the immoral project.

Making this distinction requires attention to the ontology of free-
dom: its grounding in a finite subject (none of my projects may be
established as absolute); its necessary entanglement with others’ free-
dom (our projects intersect, affect and need the other); and its
embodiment (it is vulnerable to objectification). Immoral projects
violate my bond with others by degrading their freedom. This
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degradation may target the body or consciousness; for consciousness
may be disabled through the body, and the body may lose its
instrumentalities through consciousness. Targeting the body, immoral
projects enslave others in regimes of mechanised and/or futile labour;
they humiliate, torture and render them abject. Targeting conscious-
ness, immoral projects conjure up mystifications and ideologies that
constitute others as necessarily subject(ed) to the authority of the other
(Nature, God, the state, the superior race).

Rebellion, Beauvoir says, is the only adequate response to these evils.
History seems to bear her out — except in the case of women. Thus the
question of The Second Sex, “‘Why don’t women rebel?’ It is said that
they are not oppressed, that their subordination to men is natural,
divinely ordained, but this is said of all exploited peoples. Examining
biological, psychological, dialectical, literary, religious and mythical
justifications of women’s subordination and providing phenomenolo-
gical descriptions of how one is not born a woman but becomes one,
Beauvoir determines that women, like other exploited groups, are
mystified (by ideologies of femininity); are reduced to their bodies
(woman as womb/sex); are restricted to repetitive labour (sustaining
the existence of men and children); and are sometimes complicit in
their oppression (glad to be absolved of the responsibilities of freedom).
Unlike other oppressed groups, however, women are isolated from each
other. They do not say ‘we’. They form unique, intimate bonds with
their oppressors. Through this bond they are displaced from the
position of the other, the one who will rebel, and situated as the
inessential other, the one barred from the master—slave dialectic.

Unlike Beauvoir’s earlier works, The Second Sex does not advocate
rebellion. It provides another route to justice. This route evades the
violence (though not the conflict) that Beauvoir often identifies as the
evil that unavoidably contaminates our pursuit of justice. This may
reflect the unique situation of men and women, or it may reflect a new
direction in Beauvoir’s thinking. The liberated, independent woman
will be man’s other in equality. She will have equal access to the
economic, political and social materialities of freedom. More focused
on embodiment than before, Beauvoir now posits that as men’s equal,
women will live the difference of their bodies on their, not patriarchal,
terms. Further, she identifies the erotic intimacies of the couple as a
material realisation of our ambiguous intentionalities and looks to a
post-patriarchal world where men and women recognise each other as
both subject and object, autonomous and in need of each other.

The problem of the inessential other is not confined to women
within patriarchy. Beauvoir’s Coming of Age describes the ways in



60

BECOMING

which inessential otherness awaits us all. Addressing the problem of
aging again requires attention to embodiment and ambiguity. Again,
Beauvoir argues that justice requires that the material conditions of
freedom be met in such a way as to engage the joys of its generous
spontaneities.
D. Bergoffen
See also: alienation (3); bad faith (2); Death; essentialism; Existen-
tialism; Feminism; inessential other; Nature, Philosophy of; project

BECOMING That which traditional philosophy distinguished from

being. Becoming is that which is changing, what is contingent, in
constant process and flux, whereas being is that which is unchanging,
necessary and eternal. Heraclitus’ statement ‘One cannot step into the
same river twice’ is often seen as a formula summarising the philosophy
of becoming. In the nineteenth century, Nietzsche and Bergson
developed philosophies that elevated change over permanence, becom-
ing over being. In the twentieth century, Deleuze explored the
paradoxes of becoming in Logic of Sense (‘it is at the same moment
that one becomes larger than one was and smaller than one will
become’) and proposed a new definition of the concept: becoming
refers to an objective zone of indistinction or indiscernibility that
always exists between multiplicities, a zone that immediately precedes
their respective natural differentiation. To take a literary example: in
Emily Bronte’s Wuthering Heights, Catherine and Heathcliff are caught
up in a double becoming (‘I am Heathcliff’, says Catherine) that is
deeper than love and higher than any ‘lived experience’, a profound
passion that traces a zone of indiscernibility between the two char-
acters, and creates a block of becoming that passes through an entire
series of complex affects. Such a conception of becoming has received
its scientific expression in the contemporary sciences of chaos and
complexity, which have explored zones of objective indetermination
and disequilibrium in physical and mathematical systems. Ilya Prigo-
gine (From Being to Becoming, 1980) is perhaps the best known
exponent of the primacy of becoming in the sciences.

D. Smith

See also: eternal recurrence

BEING-TOWARDS-DEATH (Sein-zum-Tode) A concept which en-

ables Heidegger to bring closure to the existential analytic of Being and
Time. Throughout the existential analytic, Dasein is threatened with
dispersion: inasmuch as existence is ecstatic, that is thrown into the
world, and projecting itself into a world of possibilities, this thrown
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projection seems limitless and paves the way for alienation. So
Heidegger asks: can Dasein be conceived as a whole, or as a totality
(indeed not made of parts, but of existentials), or must it be seen as
irreducibly fragmented? Is there something that holds it together, and
makes every Dasein a Dasein? The answer is: death. Death is the
ultimate horizon, the horizon as such, from out of which Dasein
projects itself and opens up its world. Dasein is the being that is
towards death. Death is this possibility that is still outstanding: when
every other possibility has been exhausted, death remains, and so
testifies to the fact that there is always something about Dasein that is
not quite complete: so long as Dasein is, there remains something
outstanding. But death is a possibility unlike others, in so far as it
cannot be realised, or actualised, without negating Dasein itself. As a
result, death is the ultimate, as well as the primordial, possibility. It is
against the backdrop of death, as this horizon or this limit towards
which we always find ourselves thrown that all other possibilities, and
indeed existence itself, unfold.

M. de Beistegui

BENJAMIN, WALTER (1892-1940) German philosopher, cultural
critic and literary theorist. Born into affluence, Benjamin found a
subject of lifelong philosophical importance in the ‘endless flaneries’
(strolls) of his youth. Berlin circa 1900 was a place of explosive growth,
and a major motif of Benjamin’s mature works reflects his ardent
fascination with the connection between the industrial economic
conditions of modern urban life and the forms of individual and
collective consciousness. Benjamin wrote on a wide range of literary
and philosophical subjects, and he invested this eclecticism with the
idea that a complete ‘historical schematism’ could be revealed in
minutiae, in the dust and debris of modernity. Inspiration and support
for this idea came from an exposure to the thought of Simmel, whose
lectures Benjamin had attended, from Goethe’s notion of the Urphdno-
men, and from studies of Freud’s work.

The unfinished Arcades Project was in many respects a culmination
of these important strands in Benjamin’s research, to which one must
also add the methodological influence of French surrealism and, above
all, of Marxism. In place of interpretation, The Arcades Project relies
for its compositional force upon the ‘principle of montage’, by which
Benjamin tried to achieve a ‘profane illumination’ of structural corre-
spondences between material and cultural forms of the nineteenth
century. Not merely a novel way of reflecting on the past, ‘the new
dialectical method of doing history presents itself as the art of
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experiencing the present as waking world, a world to which that dream
we name the past refers in truth’. Benjamin’s application of psycho-
analysis to culture, as the collective dream of an epoch, combined with
his appropriation of historical materialism, led him to conceive of the
‘dialectical image’, a point at which the present might dispel the dream
consciousness it has inherited from the past.

Owing to the oddity of its conception and to the untimely end of the
work with Benjamin’s death, the bibliographic status of The Arcades
Project is unclear. It can be approached as an incomplete manuscript,
as a research notebook, as a finished text awaiting its assignment to
an as yet non-existent genre or as none of these things. Benjamin
himself referred to the work as ‘the theatre of all my struggles and all
my ideas’.

Benjamin’s “The Work of Art in the Age of Mechanical Production’
(1936) gives the nature and prospects of a modern aesthetic theory that
is ‘useful for the formulation of revolutionary demands in the politics of
art’. Benjamin’s exposition includes the famous thesis: “T’hat which
withers in the age of mechanical reproduction is the aura of the work
of art’. The ‘aura’ is whatever might have secured for the work of art
its unique presence, originality and place in a tradition. Mechanical
reproduction floods the cognitive world with simulations, extinguish-
ing the aura, but it also ‘emancipates the work of art from its parasitical
dependence on ritual’; thereby conferring upon art a new political
power in relation to the masses.

P. Lewis

See also: aura; Baudrillard; Cinema; Critical Theory; dialectical

image; simulation

BERGSON, HENRI (1859-1941) French philosopher, who, after an

initial period of widespread acclaim, fell out of fashion, but today
occupies an important position in continental philosophy. So important
was Bergson in his first appearance that he was elected a member of the
Académie frangaise in 1914, was awarded the Nobel Prize for Literature
in 1928 and had his work described by no less than William James as
marking a Copernican turn in philosophy akin to that of Kant. For
years his work was studied by all schoolchildren in France. However,
from the 1930s onwards, in part because of this very institutional
success, and in part because of a perceived spiritualist tendency in his
work, Bergson fell dramatically out of favour, until in the late 1950s and
early 1960s Deleuze almost single-handedly precipitated a return to
Bergsonism. Today, Bergson once again occupies a central position in
continental philosophy. However, in keeping with the Deleuzean
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method, this rejuvenated Bergson is significantly different from the one
who made such an impact in fin-de-siecle France.

Bergson initially trained to be a mathematician, winning first prize
for the Concours Général with his ‘plane solution of Pascal’. While
teaching philosophy in the early 1880s, as he recounts in a subsequent
letter to James, Bergson began to formulate his own distinctive
philosophical position as a consequence of two insights that were to
have a crucial impact on his later work: the rejection of mechanism,
particularly as it is found in Spencer; and the recognition that ‘scientific
time has no duration [durée]’. The former insight would inform
Creative Evolution, while the latter would determine all of Bergson’s
philosophical work, beginning most strikingly with Time and Free Will,
published in 1888 as one of two doctoral theses submitted to the
University of Paris. The other was What Is Aristotle’s Sense of Place?, a
topic which, intriguingly, was also to play a pivotal role in Heidegger’s
reflections on the themes of motion, time and continuity in Aristotle
during lecture courses from the 1920s.

In Time and Free Will, Bergson shows that space and time constitute
two different multiplicities. Time, or duration, is continuous, quali-
tative and differential, whereas space is discrete, quantitative and
divisible. Therefore only the latter is measurable, and all attempts
to render time quantitatively measurable, such as those of the natural
sciences, will effect an implicit spatialisation of time, thereby reducing
time’s essential nature. Moreover, since the method of the intellect is
analytical, it is condemned always to miss time, so Bergson proposes a
new philosophical method of ‘intuition’. This method does not begin
and end with duration, however, for Bergson further argues that many
traditional philosophical problems result from the inappropriate ap-
plication of the analytic tendency of the intellect, such that recasting
these problems in their true temporal guise would render them soluble.
Bergson fulfils this project in the final chapter of Time and Free Will,
showing how the ‘problem’ of free will results from applying spatial
reasoning to the flow of the mind.

Similarly, Matter and Memory (1896) resolves the traditional pro-
blem of the interaction of mind and matter by means of a new theory of
memory, which rejects the assumption of memory as a store or
repository on the basis of the spatiality of these metaphors, offering
in its place new temporally determined explanations of perception,
habitual memory, recollective memory and recognition.

We can clearly see from this approach that Bergson is a self-avowed
dualist. Uniquely, however, he does not begin from the assumption of
the separation of the dualities, as do Plato and Descartes. Rather, he
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seeks to show how, for instance, space emerges from time. This method
reaches its apotheosis in Creative FEvolution (1907), in which he
criticises the mechanistic assumptions of neo-Darwinism, primarily
because they are unable to account for the movement of evolution.
Although ridiculed throughout much of twentieth-century biology and
philosophy, largely because of his poorly understood notion of ¢lan
vital, Bergson’s critique of reductionist mechanism is finding a new
audience today in the emerging sciences of complexity. However, the
philosophical heart of Creative Evolution resides in its dualist ontology,
in which Bergson characterises matter and life as two tendencies,
showing the ontological process by which these tendencies emerge
as such. The core of this demonstration returns to the ‘theory of
difference’ underpinning Bergson’s original theory of multiplicities,
and it is this ‘differential’ Bergson which struck a resonant chord with
Deleuze, accounting in part for Bergson’s renaissance in contemporary
continental philosophy.

A further contributory factor is Bergson’s conception of metaphysics
as a necessary complement to scientific investigation. Affirming the
reality of, as well as the difference in kind between, matter and spirit
(or memory or life), Bergson argues for the necessity of two methods,
namely scientific intellect and philosophical intuition, to investigate
these distinct realities. Already evident in Matter and Memory and
Creative Evolution, this approach is most strikingly applied in Duration
and Simultaneity (1922). Again poorly received, and hastening Berg-
son’s philosophical decline, this work sought to engage Einstein’s
theory of special relativity. Although marred by mathematical errors
in his discussion of the ‘twins paradox’, the value of this poorly
understood work lies in its demonstration that Einstein is offering a
theory of measurement rather than a theory of time, and thus special
relativity requires a supplementary philosophical theory of duration.
Again, Bergson’s position, if not the detail of his critique, has found a
new scientific audience who share the perspective that there is no time
in relativity theory.

Bergson also published an essay on Laughter (1900) and two
collections of papers, Mind-Energy (1919) and Creative Mind
(1933). His last substantive work was The Two Sources of Morality
and Religion (1932), which applied the findings of his earlier investiga-
tions, and particularly his dualist perspective, to ethics, drawing a key
distinction between what he termed open and closed societies.

R. Durie

See also: becoming; Cinema; creative evolution; duration; intuition;

Lebensphilosophie; Memory; multiplicity; Time
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BIOLOGY, PHILOSOPHY OF While there is no unified, specialised
domain within the continental tradition to match the epistemological or
analytical designation of a philosophy of biology, it is undeniable that a
persistent and variegated investigation of the biological sciences has
been a crucial component in the genealogy of continental philosophy.
More precisely, the very development of the biological sciences,
starting with the simultaneous coining of the term ‘biology’ in 1802
by Lamarck and Treviranus, has always contained a marked philoso-
phical component, whether in an Aristotelian, Kantian, materialist or
other guise.

As Cassirer argues in The Problem of Knowledge (1906—20) and as
Canguilhem corroborates in his numerous writings on the history of
biology and epistemology, the debate pitting vitalist against mechanist
accounts of biological phenomena was given one of its most systematic
and lasting formulations in the second half of Kant’s Critigue of
Fudgement (1790), “The Critique of Teleological Judgement’. Ever
since that text, and passing through the vicissitudes of evolutionary
theory, embryology, genetics, systems theory, autopoiesis and so on,
the biological problems of production, individuation, autonomy, pur-
pose and organisation have frequently been at the forefront of philo-
sophical speculation. However, precisely because of the very sensitive
role of the problem of the organism in Kant — where, via the question of
regulative judgement, it thematises the very consistency of the critical
philosophy — post-Kantian speculation regarding biology has never
simply been an epistemological reflection on the categories used by
biologists, but has always implicated philosophy’s self-image. Con-
versely, philosophical speculation regarding the status of living beings
has played an active, if perhaps ideological, role in the development of
the biological sciences themselves — notice the way the vitalism/
mechanism debate, for instance, is explicitly thematised in Lorentz’s
studies on ethology and Monod’s writings on genetics.

Following Kant, Schelling’s Naturphilosophie, initially more pre-
occupied with chemical and electromagnetic phenomena, latched onto
the problematic idea of organisms as self-organising beings to present
that point of indifference between the objective and subjective domain
so central to Schelling’s early philosophy, as well as to provide a
template for philosophy and art. It also took inspiration from biology to
formulate the distinctly non-Kantian possibility of a thinking from the
point of view of production. In Hegel, the organism is both a distinct
phase in the unfolding of the philosophy of nature and a symbol for the
realisation of the concept, for the manner in which an ideal plan
concretely and temporally comes to be in the world. The emphasis
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here, contra Schelling, is on the organism as concrete negation, as
dialectical articulation of identity and difference. Both Schelling and
Hegel’s writings testify to a philosophical ideal, of Aristotelian pro-
venance, which regards living beings as the concrete and singular
instantiation of the ideality and universality of the concept, as well as
the symbolic exhibition of the dynamic totality aspired to by philo-
sophy itself. In this current of thought — for which biology is primarily
understood via anatomy, physiology and embryology — philosophy
reconfigures its own structure and telos through a focus on certain
guiding traits of living organisms, such as self-affection, creativity and
unity.

This current of thought was arguably interrupted and transformed
by the Darwinian revolution and the postulation of random variation
and natural selection as the ‘mindless’ mechanisms behind the gen-
eration of biological design. Nietzsche’s acute critical response to the
challenge of Darwinism is thus a key moment in the development of the
continental tradition, as recently argued by Keith Ansell Pearson in
Viroid Life (1997). At the crossroads of Schopenhauer’s identification
of life with will and F. A. Lange’s Darwinian scepticism vis-a-vis
Kantian teleology, Nietzsche integrated much of the biological spec-
ulation of his time into his model of interpretation and his thought of
the will to power, even picking up on some of the most advanced
critiques of Darwinism (witness his attack on the understanding of
function in The Genealogy of Morality). Despite Heidegger’s defence of
Nietzsche against charges of ‘biologism’, it seems evident that in the
latter’s work it is virtually impossible to separate speculation on
biological themes from philosophical argument.

By virtue of Schelling’s influence on Victor Cousin and Félix
Ravaisson, certain aspects of the post-Kantian and non-Darwinian
tradition of philosophy of biology entered into the current of French
spiritualism and played a considerable role in the formation of Berg-
son’s thinking of creative evolution. In Bergson, the tendency to model
thought on life becomes even more intense, arguably leading to the
creation of a full-blown biophilosophy. Here the focus shifts onto the
image of life as self-differentiating production and duration, and
the post-Kantian concern with the organism as a symbol of thought
is considerably attenuated, rendering possible Deleuze’s later espousal
of a vitalism centred on the notion of ‘non-organic life’. This attempt to
think life against the notion of the organism makes of Deleuze’s thought
perhaps the boldest attempt to rethink the role of biology in continental
thought. In this respect, his original usage of embryological and genetic
models of difference in Difference and Repetition (1968), his work with
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Guattari on the Cuvier-St Hilaire debate in A Thousand Plateaus
(1980) and his foregrounding of such seminal biophilosophers as
Gabriel Tarde, Gilbert Simondon and Raymond Ruyer makes Deleu-
ze’s work into a unique synthesis of the biological elements in the
continental tradition.

This philosophy from rather than of biology, this biophilosophy, is
interestingly offset by a more political reading of the speculative
significance of the life sciences. One should here at least cite the
Althusserian works of Dominique Lécourt, namely on the Lyssenko
affair; Foucault’s writings, much indebted to Canguilhem, about the
relationship between the discourse on life and the discourse on man;
and Agamben’s researches, beginning with Homo Sacer (1995), on the
articulation between the metaphysics of life and the biopolitics of
sovereignty, exclusion and extermination. The recent interest in
biological themes within the phenomenological tradition, on the
other hand, is perhaps closer to the inaugural Kantian formulation
of the problem. Here we note interest in Heidegger’s lectures on von
Uexkull’s ethology in Fundamental Concepts of Metaphysics (1930) as
well as in Merleau-Ponty’s account of the vitalism-mechanism debate
in The Structure of Behaviour (1939) and his lectures on the concept of
nature. Here it is once again the organism and not ‘life’ or ‘production’
which takes centre stage, as is clear in the accounts of embodied
cognition that motivate the project of a ‘naturalised phenomenology’.

A. Toscano

See also: complexity theory; German Idealism; Lebensphilosophie,

Materialism; naturalising phenomenology; Nature, Philosophy of;

organism; vitalism

BIOPOWER A term Foucault introduced in 1976 which names con-
figurations of power relations that concern themselves not with ex-
ercising the old sovereign’s right to put subjects to death or demand the
sacrifice of their lives in war but, rather, with exercising the power to
make human beings live. Networks of biopower are institutionalised
relations and practices that function to oversee, regulate, and direct
populations so as to increase or decrease fertility and longevity, manage
public health and mortality, control epidemics and maintain living
environments. Biopolitical strategies may include governmental pro-
grammes for public hygiene, state- or corporate-sponsored campaigns
to improve workers’ morals and physical fitness, mandatory vaccina-
tions, tax or wage incentives for marriage and family planning, state
regulation of fertility, public surveillance and crime management,
insurance, and a host of related social and economic programmes.
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Biopower emerges out of normalised disciplinary power in the nine-
teenth century; it differs from disciplinary power in that it does not
focus on individuals (as disciplinary power does) except as members of
populations, but the two types of power are complementary in the
development of contemporary forms of state and corporate manage-
ment of human lives. Foucault discusses biopower in Part V of The
History of Sexuality, Volume One (1980) and chapter 11 of ‘Society
Must Be Defended’ (2003). In both texts, he links the rise of biopower
with the rise of state racism in the twentieth century, suggesting that
the imperative to manage populations typically involves or leads to a
desire to ‘purify’ them.

L. McWhorter

See also: Agamben; state of exception

BLANCHOT, MAURICE (1907-2003) French thinker whose theore-

tical and literary work centred on the possibilities of redefining
traditional notions of language and its relationship to the speaking
subject. In approximately thirty works published between 1941 and
1994 he developed a style of writing beyond the traditional distinction
between essays and fictional works, so that works such as Thomas the
Obscure, Death Sentence and The Madness of the Day were often called
by Blanchot reécits.

Already in one of his early and very influential essays (‘Literature
and the Right to Death’; 1949) Blanchot determined literary language
as one of the privileged objects of his thinking. In contrast to ordinary
language which ‘limits equivocation’, in literary language ‘ambiguity is
in some sense abandoned to its excesses’. Thus literature gives us to see
what is at stake in any language, namely, not only that language is
ambiguous (that it can say more than one thing at once) but that ‘the
general meaning of language is unclear: we do not know if it is
expressing or representing’.

Reacting to the Hegelian thesis that writers do not take action in the
world but through writing only mime such an action without actually
initiating it, not negating anything and therefore not risking their life
(the ultimate risk and thus the horizon of any action), Blanchot
maintains that, far from only employing limitless imagination (which
for Hegel would be an affirmation withdrawn from the negative of
reality), writing necessarily stumbles upon the limit that differentiates
being from non-being, life from death. What is more, literary language
is indeed a negation for it can begin to speak only as the fundamental
lack that is expressed through it: ‘No fullness, no certainty can ever
speak; something essential is lacking in anyone who expresses himself.
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Negation is tied to language’. Literary language is a void that forces me
to ‘say nothing’, which is why in every speaking void, nothingness or
death ‘speaks in me’. As ‘death speaking’, literary language is a
‘deferred assassination’ that first negates the speaking subject itself.
Literary language is thus the exposure of the subject (writer, author) to
its own possibility of dying.

In one of his major works, The Infinite Conversation (1969), the
answer to the question of whether language is expressing or represent-
ing is answered through a radical ‘formula’: ‘speaking is not seeing’.
This formula, which condenses the fundamental stakes of Blanchot’s
theoretical and literary efforts, divorces speaking from representation.
We do not speak about what we see, we do not think ‘according to the
measure of the eye’. However, to say that ‘speaking frees thought from
the optical imperative’ is at the same time to disturb the traditional
ideas of truth, testimony, lie, error and so on, all of which, in one way or
another, insist on the adequate representation of what we see in what
we say. What is more, by speaking of what is not visible or present,
speaking takes the speaking subject (absorbed in the visual, in the
process of representing what is or what was present) unawares, comes
from behind his back and disrupts him. Disruption means turning the
self away from itself, which is the real force of what are called ‘tropes’
(turns). In this turning away, in this disruption (and not merely
interruption) of the subject that abandons itself to self-oblivion lies
the truly negative force of speaking. Speaking speaks the absence, the
void or self-oblivion. What speaks when no one is speaking is the very
being of language (something Blanchot will also call the ‘neuter’),
which in speaking or affirming itself affirms only its ‘void’ (nothing
visible, nothing to say other than nothing), affirms its own absence and
thus negates the force of presence (of the I, of the visible).

In The Space of Literature (1955) this disruption is called ‘the other
night’. By this term Blanchot referred to the breakdown of the regime
of the optical and thus of the representational force of language.
Described as the moment in which ‘“everything [that] has disap-
peared” appears’, the other night does not refer simply to a nocturnal
space of obscure representations but to the disappearance of all
representations (including representation of the self) and the appear-
ance of ‘nothing representable’. To use one of Blanchot’s famous
examples, when Orpheus turns back to see Eurydice, thus committing
the very act he was forbidden to commit, not only does he not manage
to see her but in turning back he himself vanishes, turning away from
himself toward the ‘nothing to be seen’. He is lost in the ‘other night’,
and ‘lost absolutely’.
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In The Writing of the Disaster (1980), absolute loss is referred to as
disaster in which all referents are destroyed. The paradox of the
‘absolute loss’ that arrives with disaster is that not everything is lost
with it. What remains after the disaster is a ‘language without referent’
or, as Blanchot also puts it, ‘the excessiveness of uncodifiable law’.
Since the disaster always arrives as an event, as an incalculable
breakdown of law and reference (as catastrophe of the world) Blanchot
calls its force the ‘outside’. Outside is not a simple exteriority vis-a-vis
an interiority of the subject, but the destruction of both interiority and
exteriority. Outside is ‘where being lacks without giving place to non-
being’, a negation of the difference between being and non-being.
Paradoxically, the outside is in the manner of (being of) what is not. In
it any firmness of existence is annihilated. What therefore remains after
the disaster is the outside: no interiority, no self, no intended meanings
but the being of language that speaks. This speaking of what is left to be
is the letting be of language itself. This speaking of the disaster is what
Blanchot then calls writing, which is not to be confused with the
written. Such a writing does not ‘give speech to be seen’, it does not
represent speaking. Rather, it is both the violent movement of a ‘crisis’
or of the disaster and the (impersonal) telling of what is left after its
arrival.

B. Arsi¢

See also: Death; deseeuvrement; narrative voice

BLOCH, ERNST (1885-1977) German philosopher, theologian and

social critic. In Berlin, at Simmel’s seminars on the philosophy of
culture and the aesthetics of modernity, he met Benjamin and Buber,
and developed a view of the Russian Revolution as a cathartic event
that Germany should join in order to redeem itself from the base
bellicose impulses expressed in the First World War. His monograph
on a fifteenth-century heretic monk, Thomas Miinzer als Theologe der
Revolution (1921), is a passionate study in the genealogy of this ‘other’
Germany, distinctly anti-Bismarckian and non-hegemonic. In Heidel-
berg, Bloch became part of the intellectual circle of Max Weber, whose
focus was the critique of capitalism in terms of the ‘Protestant ethic’
and secularisation. His life-long friendship with Lukacs dates back to
those years. As Hitler came to power, Bloch went into exile in Europe
and the US. But at the zenith of Stalin’s totalitarian rule, he left
America for East Germany. There, in tandem with Lukacs in Hungary,
Bloch contributed to the formation of a new generation of Marxist
intellectuals, such as Agnes Heller, who played a crucial role in the
European uprisings of 1956 and 1968. In the end, however, his critical
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angle on the Soviet regime made him lose his post at the University of
Leipzig. In 1961, just after the construction of the Berlin Wall, Bloch
crossed the Iron Curtain back to West Germany, where he taught at the
University of Tibingen until his death in 1977.

Bloch’s roots lay deep in the culture that anticipated the Weimer
Republic, enlivened by a new focus on Kierkegaard and Kant and the
avant-garde dismantling of tradition. His first major work, The Spirit of
Utopia (1918), written in an experimental philosophical style inspired
by expressionism, provides a synthesis of these elements. ‘Spirit’ is for
him the essence of utopia, assumed as both the pivotal metaphysical
principle and the driving force behind all moral, social and creative
progress. Utopia, however, is not an intellectual construct but rather a
concrete aspect of ordinary everyday existence, which is the job of
philosophy to capture and interpret. The fragmentary and occasional
style of Spuren (1930) and Heritage of Our Times (1935) seeks to give
voice to such concrete utopian fragments.

In the second edition of The Spirit of Utopia (1923), Bloch presents
for the first time his highly original combination of Marxism, messian-
ism and utopianism. In it, his commitment to Kant as philosopher of
the individual normative call recedes in favour of a more Hegelian
picture, in which history is endowed with a rational design. Yet, in
contrast with Hegel, such rationality can never be fully determined or
even expressed. In this sense, the human urges for redemption, the
absolute and happiness are not subjective states of mind but necessi-
tated and validated by the very structure of reality.

The Principle of Hope (1955-9) offers a phenomenology of the
utopian states of consciousness. These include individual desires,
works of art as well as the collective expressions of utopian aspirations
embedded in mass cultural products. The careful analysis of these
states reveals what Bloch has called the ‘ontology of the not-yet’,
namely, the structure of a reality still to come, which may serve not
only as a guide for action but also, and perhaps even more deeply, as a
source of metaphysical hope.

G. Borradori

BODY WITHOUT ORGANS | BwO (corps sans organes | CsO) a
phrase coined by Artaud and adapted by Deleuze and Guattari in Anti-
Oedipus and A Thousand Plateaus as a name for the single substance of
their materialist monism.

Everything is a complication of the BwO; and, consequently, the
BwO is also the point at which anything can become anything else. In
A Thousand Plateaus Deleuze and Guattari use the phrase ‘plane of
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consistency’ to suggest the place where everything is consistent with,
that is can be transformed into, anything else. ‘BwQO’ then takes on a
more specific use: a BwO describes the way in which the components of
some particular system or assemblage can be rendered consistent. The
dominant social register of Anti-Oedipus leads such secondary bodies to
be understood as describing particular blocs of social consolidation akin
to modes of production in Marx.

The BwO is, however, not given but produced: the actions of a
system generate new connections, becomings and transitions, which
render it consistent with other systems. The scope of these becomings
is not calculable in advance. As the doctrine of a single substance
suggests, the BwO owes much to Spinoza. But the term ‘body’ also
resonates with Spinoza’s suggestion that we don’t know yet what a
body can do. Although the BwO is matter in its most informal state and
leaves traces on systems mostly through operations of destructuring, it
is nevertheless creative, since these operations are the motor of change
and complexity.

A. Welchman

BOURDIEU, PIERRE (1930-2002) French sociologist, anthropologist,

political essayist, philosopher and theorist of social action, with power-
ful and influential writings on education, art, power, language, culture
and sundry social phenomena. Of perhaps greatest interest for philo-
sophy is his practice theory of action, which was arguably the leading
theory of social action in the final third of the twentieth century. This
theory is presented largely in two treatises, Qutline of a Theory of
Practice (1972) and The Logic of Practice (1980), and a collection of
lectures and interviews, In Other Words (1990). Two major conceptual
innovations mark this theory: habitus and field.

Bourdieu opposed theories that attribute human action either to free
will or to objective structures that force particular actions. He argued
that what generates action are, instead, batteries of dispositions he
called habitus. Habitus can be likened to a collection of skills or
practical senses: business sense, moral sense, a sense of reality, a ‘sense
for the game’. Unlike free will, these skills or dispositions are not under
people’s conscious control. Unlike objective structures, habitus does
not force any particular actions. Habitus, instead, generates actions —
possibly innovative actions — that are appropriate to and sensible in the
particular situations in which people act. People acquire a habitus as
they learn to participate in the practices about them, and the actions
habitus subsequently generates perpetuate the practices in which it was
acquired. Indeed, absent external influence and with allowance for
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drift, habitus almost guarantees the endless perpetuation of the prac-
tices it incorporates.

Human practices are carried out, and habitus acquired, in domains
of practice called fields. Examples are politics, cooking, agriculture, art
and education. The actions that habitus generates sustain not just the
practices in which it was acquired, but also the fields in which these
practices transpire. Fields are characterised by stakes, what is at issue in
them: the practices that transpire in a field resemble games played there
for particular stakes. In pursuing these stakes, moreover, actors utilise a
variety of capitals — not just economic capital (for example, money or
land) but symbolic and cultural capital as well (for example, reputation
or charisma). One of Bourdieu’s great innovations was widening the
notion of capital to embrace non-economic factors that people can draw
on in pursuing what is at stake in their practices. Correlatively, he
expanded the theory of economic rationality, according to which people
maximise economic utility and capital, into a theory holding that people
maximise all types of capital: the sensible and appropriate actions that
habitus generates maximise capital. The distribution of capitals is also a
key element in the objective structure of fields (and groups), which is
charted by the methods of empirical social science. Along with
practices, this structure is perpetuated in the actions that habitus
generates.

According to Bourdieu, a society can be thought of as a whole of
homologous fields. In empirical work he applied these theories to
different societies, including Kabylia society in Algeria and contem-
porary French society.

T. Schatzki

See also: habitus

BRENTANO, FRANZ (1838-1917) German philosopher chiefly re-
membered today for his re-introduction of the term ‘intentionality’,
and for his effect on Husserl, who called him ‘my one and only teacher
in philosophy’. After training in philosophy and theology at the
University of Wiirtzburg, Brentano became Professor of Philosophy
at the University of Vienna in 1874, then, after marrying six years later,
Privatdozent for a further fifteen years. During this period he encoun-
tered such students as Meinong and Husserl. He retired in 1895,
working for the rest of his life as a private scholar in Switzerland and
Ttaly.

As a Catholic scholar, Brentano’s philosophical training began with
Aquinas and, in particular, Aristotle. Despite his antipathy towards
Aristotle, Brentano nevertheless respected the integrity of his
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philosophy sufficiently to devote considerable scholarship to his work,
resulting in his doctoral thesis ‘On the Manifold Sense of Being
[Seienden] in Aristotle’, a text which was to be given to the young
Heidegger and one which was to exercise a significant influence on his
early philosophical development. Brentano was more overtly critical of
Thomist philosophy, and reserved his most vehement polemic for the
speculative systems of German idealism and the contemporary vogue
for scepticism, a critical stance shared by Husserl.

Brentano sought philosophical allies among French Positivists and
British Empiricists, aiming to apply the methodology of the natural
sciences to philosophy. This approach is evident in Brentano’s major
work, Psychology from an Empirical Standpoint (1874). At the outset of the
Psychology, Brentano stated that his ‘standpoint in psychology is empiri-
cal: Experience alone is my teacher’. He also argued that the psychologism
or genetic psychology practised by such schools was meaningless if a prior
elucidation of their basic concepts were not offered. Such a task was
undertaken in what Brentano called his ‘descriptive psychology’.

The ground for such a descriptive psychology is found in the
distinction Brentano effected between general introspection, which
he deemed unreliable, and inner perception, the immediate awareness
of our own psychological phenomena, which yielded certain and
reliable data. This is the case to the extent that immediate awareness
is restricted to the immediate present, or the fringe of ‘immediate
memory’ which accompanies this present, since in both immediate
awareness and immediate memory, phenomena are given directly,
whereas the phenomena of past and future times are given indirectly.
In this methodological claim it is possible to discern a theory of internal
time consciousness which was to have significant influence on Husserl.

Of greater influence still, however, was Brentano’s determination of
the attribute which distinguishes psychological phenomena from phy-
sical phenomena. This quality is intentionality, a notion derived from
Scholastic philosophy, which designates the ‘reference to a content, the
directedness toward an object’ of all psychic phenomena. Thus psychic
phenomena uniquely ‘contain objects in themselves by way of inten-
tion’. The task for descriptive psychology consists in the classification
of the types of such psychical acts, according to the ‘quality’ with which
they refer to objects. It was this discovery of the structure of in-
tentionality, and the task of the classification of acts according to
quality, which was to exert the decisive influence on Husserl, the
founder of phenomenology.

R. Durie

See also: Intentionality; Phenomenology
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BRITISH IDEALISM The name given to the school which dominated
British philosophy during the final quarter of the nineteenth and the
early years of the twentieth century, introducing the ideas of classical
continental idealism to native streams of thought. The key figures were
T. H. Green, F. H. Bradley, Bernard Bosanquet, John and Edward
Caird, Henry Jones, Andrew Seth Pringle-Pattison, James Seth,
D. G. Ritchie, J. S. Mackenzie, William Wallace, J. M. E. McTaggart,
R. B. Haldane and J. H. Muirhead. They made contributions across
the broad range of philosophical topics, most notably in ethics,
metaphysics, logic, theology, social and political philosophy, aesthetics
and philosophy of history. There was not, of course, complete homo-
geneity, but it is possible to pick out the following key features which
were typical of their views and which make their common classification
historically useful.

Perhaps the most characteristic mark of their philosophy was its
strongly metaphysical character. For the British Idealists, questions of
ethics, logic, religion and the like, if pursued to any great depth,
demonstrated themselves to be at heart metaphysical. The result was a
creative flowering of speculative metaphysics, and the period saw the
construction of several subtle and complex new systems. This point
provides us too with one of the greatest differences between the British
Idealists and the analytic school which followed them. No doubt in part
as a reaction, their successors sharply rejected any dependence of the
other branches of philosophy on metaphysics, and often even rejected
metaphysics itself, with the result that most English language philo-
sophy in the twentieth century has been strongly antimetaphysical.

A second common feature of the movement — reflected in their name
— is that they were all idealists, where this is to be understood in the
manner of Kant and Hegel rather than the native fashion of Berkeley.
The ideas of classical continental idealism were known in Britain in the
first half of the nineteenth century, but not widely. From the 1860s,
however, they suddenly became very fashionable; in a culture tradi-
tionally noted for its empirical realism, the notion that reality was not
separate from mind was embraced with enthusiasm, and there ap-
peared a flood of translations, commentaries and independent idealist
analyses. Notwithstanding its importance, it should be remembered
that the following of Kant and Hegel was never slavish; it was indeed
more one of general tone than detail.

Another distinctive aspect of British Idealist philosophy was its
advocacy of systematic, holistic and even monistic patterns of thought.
In logical terms, this stress on unity can be seen in their championing of
such Hegelian doctrines as identity-in-difference, the unity of finite
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and infinite, the notion of the concrete universal, organic development
and, perhaps most importantly, the coherence theory of truth, accord-
ing to which truth is a function not of correspondence to some
‘external’ world but of the inner coherence and comprehensiveness
of any given system of propositions. In metaphysical terms, these drifts
of thinking led most of them into a kind of Absolutism, according to
which reality consists in one great monistic whole. The most famous
such position is that of F. H. Bradley, whose Appearance and Reality
(1893) argues against the notion of relation and hence against pluralism.

Monism as extreme as Bradley’s has implications for the self which
many find uncomfortable: a sense of being lost or submerged in
something greater. In consequence, there arose an important division
within the school. A number of figures, who became known as the
personal idealists, put forward accounts which, while still idealistic and
systematic, nonetheless respected the irreducible distinctness of per-
sons. In practice this covered quite a range of positions. For some, such
as McTaggart, in The Nature of Existence (1927), the system was little
more than a community of distinct spirits. But others, like Andrew
Seth Pringle-Pattison in The Idea of God (1917), regarded it as possible
to assert a much stronger unity. This problem of how to reconcile the
facts of personality with the unity of the world became a dominant
subject for the whole movement.

At issue was distinctness of persons, not just from one another but
from God, and this introduces a fourth common theme in their
thought: the movement was from the first a philosophy of religion.
In the second half of the nineteenth century, many felt that the conflict
between the claims of religion and the findings of natural science
(especially evolutionary theory) — as well as the findings of historical
Biblical research — was becoming a veritable cultural crisis. Intellec-
tuals searched for a rational basis for belief, something many thought
they found in Hegelianism, which they felt gave them a non-miraculous
universe, but one nonetheless shot though with spirit, value and
purpose. But although almost all of the British Idealists presented
philosophies religious in motivation, they differed about details, for
instance about whether or not the whole system should be called ‘God’.

There was also in their thought a strong emphasis on political, social
and ethical matters, shown in works such as Bradley’s Ethical Studies
(1876), Green’s Prolegomena to Ethics (1883) and Bosanquet’s The
Philosophical Theory of the State (1899). In such works their holism led
to a social conception of the individual and a trenchant opposition to
the individualistic modes of thought, such as utilitarianism, which had
predominated hitherto.
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A final common thread may be found in their readings of history —
be it intellectual, religious or moral — as essentially developmental and
progressive. This is particularly evident in a philosophy such as that of
Caird, in whose The Evolution of Religion (1893) development is seen as
the key for uncovering the underlying unity of things.

This progressivism was one factor in the eventual undoing of the
school, for after the First World War such confidence in human
progress found few sympathetic ears. Although the movement con-
tinued until the 1920s, it was in decline, and soon it was eclipsed and
forgotten. Indeed, it is only in very recent years that their work has
been rediscovered and that it has been possible to begin to make any
kind of informed judgements about their worth and contribution.

W. Mander

BUBER, MARTIN (1878-1965) German philosopher frequently asso-
ciated with religious existentialism. Buber’s work reflects the world of
German modernism and mandarin letters, not professional philosophy.
Buber combined the influence of Nietzsche, Dilthey and Simmel with
the Zionism of Herzl and Nordau, the utopian socialism of Gustav
Landauer and the Hebrew prophetic and hasidic mystical traditions.
His mature work is coterminous with the phenomenology of Max
Scheler and Rudolf Otto. Unlike Husserl, Buber was less interested in
the intentional structure of human consciousness per se, less interested
in subjectivity than in intersubjectivity. While widely pilloried in the
critical literature, already in the 1920s and up until this day, as a
hopeless romantic, Buber came more and more to focus his attention on
the gray realities of everyday life and the political and ethical exigencies
that define the life of dialogue. As well as producing essays on
philosophical anthropology, Kierkegaard, Katka and the image-work
in art (Between Man and Man, The Knowledge of Man), Buber was an
early critic of Heidegger and Sartre (Ec/ipse of God, 1952). A critique of
the isolated individual and an emphasis upon the shape of community
in the confluence of life and form lend coherence to the entire corpus of
his writing.

In the early work leading up to the First World War, the current
Nietzsche-vogue and the flowing contours of German-speaking art
nouveau meet up with Hasidism, a form of East European pietism based
upon mystical devotion, intentional acts and charismatic authority. /e
Tales of Rabbi Nahman of Bratzlav (1906) and then Legends of the Baal
Shem (1908) earned early literary fame for Buber, while Ecstatic
Confessions (1909) and Daniel (1912) further increased his reputation
in the world of German letters. Dionysian Erlebnis (experience in the
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sense of that which one lives through) is fundamental to all the early
works. The undistilled essence of pure experience grasped intuitively
by the integrated self, such Erlebnis extends knowledge beyond the
relative limits and finite concepts hemming in human cognition.
Erlebnis constitutes the root power in the break of myth and mysticism
from the rigid form of inert religion and bourgeois convention. The
absolute and unconditional touched in Dionysian Erlebnis are made real
through Apollonian form-creation: creative, organic acts at the physical
centre of the chaos of brute sensation. Religiosity and renewal are lent
art’s lush tonal shape and sensual texture.

In the wake of the First World War, Buber looked past the stylised
individual subject to highlight the life of relationship between multiple
subjects. His masterpiece remains [ and Thou (1923), the basic tenets of
which he was to modify but never to abandon,; it is the key to his mature
thought on everything from Zionism and Hasidism, on the Hebrew
Bible and its translation, on Arab—Jewish conflict in Palestine, and on
continental philosophy. Complicating the unified shape of Erlebnis, the
text’s profoundly dualistic world-view embodies the clashing colour
combinations in Expressionistic poetry and painting. Human inter-
subjectivity affirms the polymorphous I-YOU encounter. Resting
upon the claim that no isolated ‘I’ exists apart from relationship,
revelation transforms each party into ultimate and mysterious centres
of value whose presence eludes the concepts of instrumental language.
The revelation of YOUR presence calls ME into an open-ended
relationship that defies sense, logic and proportion, whereas the I-I'T
relationship assumes the fixed form of objects that one can measure and
manipulate.

Z. Braiterman

See also: antitheodicy; Jewish Philosophy

BUTLER, JUDITH (1956— ) American philosopher working in fem-

inist and queer theory, psychoanalysis and continental philosophy,
known for her work on gender, sexuality, power and identity.

In Gender Trouble (1990) — considered one of the central texts in
queer theory — Butler advances the performative model of gender,
whereby the categories ‘male’ and ‘female’ are understood to be the
consequence of the repetition of certain acts instead of natural or
necessary categories. Arguing against the essentialist assumption that
certain gendered behaviour is natural, Butler claims instead that it is
the culturally informed performance of certain gendered roles that
gives rise to identity. In this sense, what is taken to be the ‘nature’ or
‘essence’ of gender is actually manufactured through a sustained and
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stylised sequence of acts. Seen in this way, identity is not the expression
of some inner, core self; it is rather the dramatic effect of contingent
and culturally specific performances. For this reason, Butler is noted
for her critique of the sex/gender distinction. Rather than under-
standing gender as the culturally inscribed overlay of a natural and
material sex, Butler argues instead that sex itself is materialised through
gendered social and linguistic practice.

Butler’s analysis of the relation between discourse and materiality is
furthered in Bodies That Matter (1993) to consider the ways in which
sexual difference is discursively demarcated. Here Butler advances her
argument that sex is not a natural given that is superimposed by gender,
but rather represents those very norms that govern the materialisation of
bodies. Motivating Butler’s argument for the conventional and historic
nature of gender is her criticism of the cultural assumption of normative
heterosexuality, or those cultural rules that dictate conformity with
hegemonic — and heterosexual — standards of cultural intelligibility. The
exposure of the artificial and conventional dimensions of compulsory
heterosexuality has the effect of displacing its necessity, and moreover of
liberating those identities that do not conform to the conventional rules
that govern normative sexual expectation. Butler’s interest in liberating
sexual identities that have been rendered abject through the framework
of compulsory heterosexuality is furthered in Antigone’s Claim (2000)
where she explores the possibility of radical new forms of kinship.

In Excitable Speech (1997) and The Psychic Life of Power (1997),
Butler continues her analysis of the relationship between language,
power and subjectivity, furthering her investigation of the ways in
which power and action are determined by the subject’s taking up of
certain linguistic and cultural norms. A central theme throughout her
writing is the claim that the social self is the object of certain discourses
of power and legitimacy rather than the autonomous subject of
constitutive acts.

A. Murphy

See also: Feminism; Queer Theory; Sex and Sexuality

C

CAMUS, ALBERT (1913-60) French writer, identified with the
existentialist movement primarily through his philosophical essay,
The Myth of Sisyphus (1942), and through his literary essays and
novels, most notably The Plague (1947) and The Stranger (1957). The
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Myth of Sisyphus, which Camus presents in part as a response to the
temptation to commit suicide in light of the ‘absurdity’ of a universe
that eludes ultimate comprehension by human reason, critically ex-
amines various philosophical and literary figures, including the reli-
gious existentialists Kierkegaard and Shestov, whom he accuses of
‘philosophical suicide’ by virtue of their ‘leaps’ of faith. It concludes
with the heroic image of Sisyphus, condemned by the Greek gods
eternally to roll his stone up a hill, only to see it roll back down
whenever he reaches the crest; the clear-eyed Sisyphus, Camus de-
clares, must be considered happy.

The Plague imagines the Algerian city of Oran under siege from a
virulent, recrudescent bubonic plague and quarantined from the out-
side world. It is a moral study of the cowards and the heroes among its
central figures — Camus was always, first and foremost, a moralist — as
well as an allegory of France under German occupation. The Stranger
traces events in the life of a ‘loner’, an otherwise unexceptional member
of the community of French colonisers in Algeria into which Camus
himself had been born, who more or less accidentally kills an Arab and
is eventually condemned to death largely because of his failure to
exhibit conventionally expected emotions. (Camus was a strong oppo-
nent of capital punishment.)

Camus had left Algeria as a young man and settled in Paris, where
during the war years he was heavily involved in the French Resistance
and befriended Sartre, Beauvoir and other members of the nascent
existentialist movement. He later became alienated from them over a
critical review in Sartre’s journal, Les Temps Modernes, of his second
major philosophical essay, The Rebel (1951), presented as a study of the
problem of (political) murder and a plea for moderation. Sartre accused
him of taking an untenable stance, outside of history, with his view that
political revolution, as distinguished from personal revolt, is always
doomed to failure; Camus accused Sartre of excusing the totalitarian
Communist regimes with their claims to being the revolutionary
vanguard.

Despite his literary successes, Camus’ final years were clouded by
the bloody war in Algeria, concerning which he refused to take the
anticolonialist stance common among French intellectuals. He had
been raised there, he had a deep love of its Mediterranean climate that
he frequently expressed, and had also there acquired his love of
philosophy from his proto-existentialist /ycée teacher, Jean Grenier.
Moreover, his mother still lived there. What is perhaps his single most
famous declaration, to the effect that if he had to choose between his
mother and justice he would choose his mother, expressed his personal
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anguish. He died prematurely, in an automobile accident, while the
Algerian War was still at its height in the winter of 1959-60.
W. McBride
See also: absurdity (2); Existentialism

CANGUILHEM, GEORGES (1904-95) French philosopher of science
primarily interested in biology and medicine; beyond the notable
contributions of his own work, he is also known for having influenced
the thought of Foucault. Initially a pacifist, Canguilhem later played an
active role in the French Resistance, with his friend Jean Cavailles. He
submitted his thesis in 1943; in 1948 he became the inspector general of
philosophy and in 1955 succeeded Gaston Bachelard to the Chair of
History and Philosophy of Sciences at the Sorbonne.

The 1943 thesis had two French publications, in 1950 and 1966,
before appearing in English in 1978 as The Normal and the Pathological.
Here Canguilhem mounts a sustained attack on the idea that medicine
can be rendered fully scientific by defining health as normality.
Medical practice in France had defined disease as departure from a
norm, presumed to be fixed. To shape medical practice in this way
makes norms normative, makes them ideal states to be attained and
sustained. Canguilhem turns this approach on its head by defining
health in terms of the individual organism’s ability to adapt to changing
circumstances. Each individual organism establishes its own norms,
from which it follows that there may be considerable diversity within a
population of healthy individuals. One of Canguilhem’s most impor-
tant philosophic contributions is to have stressed the distinctiveness of
the life sciences (for example in his La Connaissance de la vie, 1952).
Questions of life and death, or conditions that pose a threat to life, have
no place in physics. Life, Canguilhem insists, involves self-preservation
by means of self-regulation. Here he rejects the materialist reduction-
ism of many molecular biologists while trying to steer clear of vitalism.
The point is that life introduces evaluative descriptions; it needs
specific conditions for survival and flourishing; other conditions pose
threats to life.

Canguilhem’s other major contribution is his distinctive conception
of the nature and role of the history of science, something he both
discussed explicitly and demonstrated in his own work in the history of
the life sciences, in works such as Etudes d’histoire et de philosophie des
sciences (1968) and Ideology and Rationality in the History of the Life
Sciences (1977). Where Bachelard stressed the need for epistemology to
be historical, Canguilhem argues that history of science — being the
history of a form of knowledge — must be written as epistemological
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history. His histories trace the development of a science through
successive revisions of a concept, as in his work on the reflex arc.
But this is not necessarily a continuous or logical progression, for the
historian also has to face, as Bachelard already pointed out, the issue of
what to count as science and how to account for the transition between
what was once counted as part of science but now is not.

M. Tiles

See also: Epistemology; problematic; vitalism

CAPUTO, JOHN (1941- ) American philosopher noted for his recent

work on the intersection of deconstruction and religion in such works as
The Prayers and Tears of Jacques Derrida (1997) and On Religion (2001).
Caputo has also written extensively on the relationship between
Meister Eckhart and Martin Heidegger in The Mystical Element in
Heidegger’s Thought (1978), and on that between Heideggerian mysti-
cism and scholastic metaphysics in Heidegger and Agquinas (1982). In
1987, he published Radical Hermeneutics, which sought to underscore
the fragility and highly contingent nature of all human beliefs and
practices through a blend of Kierkegaardian pathos and Nietzschean
drama. This was followed in 1993 by Against Ethics, in which Caputo
argued for a non-foundational ethics of responsibility in which only
appeals for mercy by fellow human beings should count as a genuine
source of obligation.

Throughout Radical Hermeneutics and Against Ethics it was becom-
ing clear that Jacques Derrida was replacing Martin Heidegger as
Caputo’s foremost intellectual inspiration. The reason for this was
starkly revealed with the publication in 1993 of Demythologising
Heidegger, a critique of the National Socialist ideology Caputo found
in Heidegger’s work. Most of Caputo’s writings from 1993 to the
present have attempted to interpret and distil Derrida’s work for an
English-speaking audience, as in, for example, Deconstruction in a
Nutshell (1997), a work that functions as a lucid commentary on a
roundtable discussion with Derrida. Here, the ethical and prophetic
element of deconstruction is emphasised to the detriment of those who
would claim that it signals nihilistic disintegration. Caputo highlights
Derrida’s appeal on behalf of justice as ‘the impossible’, or as some-
thing that serves to keep us from maintaining that the present context
(political, religious, philosophical) is anything more than a provisional
formation that has the potential to be continually reformed.

In both The Prayers and Tears of Jacques Derrida (1997) and More
Radical Hermeneutics (2000), Caputo pays close scrutiny to how
Derridean deconstruction helps foster a religious awareness that rejects
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the fanatical in favour of a notion of faith which, in the tradition of
Kierkegaard’s Fear and Trembling, emphasises uncertainty and blind-
ness. These books have formed the basis for serious debate on the
impact of deconstruction on religious thought. Since 1997, Caputo has
provided a context for this discussion in a series of international
conferences, first at Villanova University and now at Syracuse
University, the proceedings of which have been published as God,
the Gift, and Postmodernism (1999) and Questioning God (2001).

M. Dooley

See also: Religion, Philosophy of

CASEY, EDWARD (1939— ) American philosopher, widely published
in philosophical psychology, psychoanalytic theory and recent French
thought, whose primary work has traced an influential trajectory from
the abstract formalism of Husserlian philosophy of mind to concrete
embodiment in a philosophy of place.

In Imagining (1976) and in the first chapters of Remembering (1987),
Casey presented exemplary ‘phenomenological studies’, eidetic ana-
lyses of intentional structures and objective correlates (noetic and
noematic ‘phases’) of ‘mental acts’. In Imagining, for example, Casey
isolated three ‘acts’ (imaging, imagining-that and imagining-how), and
several distinct layers of presentation (focal content, imaginal world-
frame, horizon). Rejecting hierarchies that would either denigrate or
overly elevate imagination, Casey argued for the independence and
self-sufficiency of imagination as ‘pure possibility’, fully disengaged
from the life world; at once controlled and spontaneous, marked by
indeterminacy both in background ‘aura’ and focal object, imagination
was seen as self-contained and apodictically self-evident.

Beginning with a Review of Metaphysics article ‘Keeping the Past in
Mind’ (1983), Casey came to reject the confined ‘mentalism’ of the
received intentionalist paradigm, with its formalistic representational
assumptions and ‘detachment from the surrounding world’. By his own
account, Casey turned from the ethereal ‘thin autonomy’ of imagina-
tion to ‘thick’ matters of memory and place, through a broadened
phenomenology of embodied experience. For Casey, memory is not
‘contained’ in the mind, but ‘out there’, in bodies, in language and
activities shared with others such as commemoration, and in land-
scapes.

Thus, in Part Two of Remembering, Casey offered an account of
‘mnemonic modes’ he termed ‘intermediary’, since they draw mind
into the environing world: reminding, recognising, reminiscing (con-
tinuous with indicative signs, perception and language, respectively).
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Part Three pursued memory still further ‘beyond mind’; here, Casey
developed an initial Jamesian account of the embodied horizon or
‘fringes’ of primary memory, via Whitehead’s ‘causal efficacy’ and
Merleau-Ponty’s ‘operative intentionality’, into a strong thesis con-
cerning the centrality of the ‘emplaced’ body to all memory: it is only in
the echoes and retentions of the body ‘feeling itself feel’ that the
experience of the past as past first becomes possible. Through detailed
analysis of body memory, place memory and commemoration, Casey’s
goal was not just to ‘re-place memory’ but to ‘re-member the body in
place’, and in the company of others.
Moving from an emphasis on the body as centre, Casey’s recent work
— Getting Back Into Place (1993), The Fate of Place: A Philosophical
History (1999) and Representing Place: Landscape Paintings and Maps
(2002) — explores the priority of place as common ground, and the
connection between its modern occlusion and the emergence of today’s
alienated and desolate subjectivity. Drawing on Heidegger and Bache-
lard, Casey’s ‘topo-analysis’ is distinctive in emphasising embodiment
(dimensionality, direction, ‘primal depth’, spatial levels), horizonal,
articulatory and intentional ‘arcs’, and an a priori body-place; along
with rich historical and phenomenological analyses of ideas of place and
representations of places, both built and wild, Casey outlines important
contributions to environmental ethics. Overall, Casey’s work consti-
tutes an impassioned journey back into the dense ‘flesh of the world’,
the telluric rootedness of emplacement.
R. Switzer
See also: Geography

CASSIRER, ERNST (1874-1945) German philosopher and historian

of ideas, who contributed to (1) epistemology and philosophy of
science; (2) the history of modern philosophy and science, including
an edition of Kant’s works; and (3) the philosophy of myth, language,
culture and art.

Cassirer belonged to a prominent Breslau Jewish family and worked
with Hermann Cohen of the Neo-Kantian Marburg School. Because of
the German university system’s anti-Semitism, his Habilitation re-
quired the intervention of Dilthey to pass and he was only Privatdozent
in Berlin (1906-19), despite his productive and influential scholarly
activity. His early publications included groundbreaking studies in the
history of epistemology and science as well as original works in the
philosophy of science that transformed Marburg neo-Kantianism in
relation to the revolutions in logic, mathematics and physics.

In Substance and Function (1910), Cassirer replaced the traditional
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philosophy of substance with the logic of function by establishing the
relational rather than species character of concepts. Whereas the theory
of the concept expresses the totality of pure relational structures, reality
is the determinate and complete limit toward which concepts converge
through their successive relational application. In this work, and in
Kant’s Life and Thought (1918) and Emnstein’s Theory of Relativity
(1921), Cassirer deepened the functional, non-substance, character of
the concept. He reinterpreted Kant’s productive synthesis in light of
symbolic forms progressively generating the scientific object. Space
and time are not forms of intuition but fundamental modes of
symbolically constituting the object. Rejecting Kant’s duality between
sensibility and understanding, knowledge is a coordination of signs
instead of a picturing of things. Einstein’s theory of relativity did not
disconfirm the priority of Euclidean geometry in ordinary intuition,
but confirmed that these involve symbolic understanding.

In the early Weimar Republic, Cassirer became a full professor at the
newly founded University of Hamburg. He used the resources of the
Warburg Library for the three-volume Philosophy of Symbolic Forms
(1923-9). This magnum opus examined all human experience and
thought as symbolically mediated. For Cassirer, humans are primarily
symbolical animals acting and understanding through the symbolic
forms which are constitutive for human thought and practices. Lan-
guage is the condition of the possibility of all thought as discursive, and
it has its counterpart in myth. Whereas language is discursive, myth is
poetic and disclosive, revealing a pre-cognitive but structured world-
understanding. Cultures are understood through their respective
mythical-linguistic systems. The human enactment of language con-
stitutes different worlds requiring a philosophy of symbolic forms to
recognise and evaluate them. Since all humans employ symbols and
consequently reason, this implies the commensurability of everything
human instead of cultural relativism or ethnocentric particularism. The
symbolic character of human life establishes a connection running
through all the various symbolic systems through which humans
understand themselves and others.

Cassirer was vilified by German right-wingers as a Jewish liberal,
especially when he became the first Jewish rector of a German
university (1929-30). He argued for universalism, rationality, human-
ism and democracy on the basis of an ‘other’ liberal German tradition
found in Kant, Goethe and Schiller. He debated Heidegger in the
famous Davos disputation (1929), attended by Levinas and Carnap.
Whereas Cassirer represented neo-Kantian rationalism and liberal
humanism, Heidegger challenged established structures and ideas.
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National Socialism forced Cassirer into exile. In An Essay on Man
(1944) he revised and expanded his philosophy of culture by exploring
its anthropological context. In The Myth of State (1946) he articulated
the totalitarian, symbolic and particularistic roots of National Socialism
and demonstrated the destructive potential of manipulated symbolic
forms.

E. Nelson

CASTORIADIS, CORNELIUS (1922-97) Greek-born French philo-

sopher, revolutionary theorist and psychoanalyst. Born in Constanti-
nople (Istanbul), he and his family were deported after the Greek—
Turkish War of 1922. As an adolescent he became involved with the
Communist Left, but under the influence of the powerful ideological
and paternal figure of Alexandros Stinas, he abandoned the Stalinist
policies of the official Communist party. He became an active Trots-
kyite and member of the Fourth International during the Second
World War and the German Occupation of Greece. After the libera-
tion, Castoriadis was targeted for assassination by both the Commu-
nists and the Conservatives, who were entangled in a disastrous civil
war. In 1945, Castoriadis left for France where he was to establish
himself as a professional economist at the Organisation for Economic
Cooperation and Development. At the same time, in collaboration with
Claude Lefort, he established the influential political group and journal
Socialisme ou Barbarie (1949—67). He wrote under pseudonyms until
the late 1960s when he was granted French citizenship.

During this period of intense political involvement, Castoriadis gradu-
ally formed his theoretical orientation; and indeed what distinguishes him
is the originality of his central ideas, which are in many ways unclassifiable
within the dominant categories of postwar thought as expressed by
Heidegger, existentialism or structuralism. During this period Castoriadis
also dissociated himself from the dominant forms of socialist organisation
and theory, privileging the autonomous and spontaneous action of the
working class as opposed to the imposition of an official partyline from
above. The repression in East Germany and Hungary in the 1950s
convinced him that Soviet Communism was in its essence a totalitarian
‘state capitalism’ which, through its control over institutional structures,
conditioned citizens to heteronomy and subordination.

Castoriadis’s project of autonomy found its most complete expres-
sion in The Imaginary Institution of Society (1975), which proposes
a liberation theory that combined post-Marxist insights, critical
theory and psychoanalysis. In this seminal book, Castoriadis struggled
to establish an ontology of change, innovation and creativity as
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self-conscious and autonomous praxis in history. He criticised ‘the
logic of identity’ that dominated Western thinking after Plato by
stressing that ‘society is intrinsically history — namely self-alteration’.
The main thrust in his ideas is how self-reflective theory and com-
munal praxis can create autonomous, thoughtful and contemporaneous
citizens who confront the dominant imaginary institutions of their
society and uncover their self-alienating logic, even when they discover
it within their own psyche.

Psychoanalysis helped Castoriadis to further establish his theory of
the autonomous subject as ‘psychical monad’ in search of its own
completeness. All psychical life is constituted on something missing;
as he himself put it, ‘the psyche is its own lost object’. In this search for
unification, the psyche incessantly produces new imaginary meanings
and representations which constitute the very essence, the active self-
reflection, of the self-conscious subject. The motivating energy beyond
and behind creativity was called by Castoriadis ‘magma’ —a notion some
have criticised as indicating a ‘metaphysical cosmology’. Magma should,
however, not be interpreted metaphysically, but as a heuristic device in
order to establish a conceptual grounding of both creative ‘drive’ and
creative potential. Magma indicates the undifferentiated realm of
potentialities before their mental crystallisation through cultural for-
mations. Castoriadis’s analysis of the subject offers a coherent and
rational interpretation of how autonomous subjectivity may emerge
within the internalised constraints of any societal structure.

In later years, he continued to elaborate on his ideas, distancing
himself from postmodernism in a number of highly polemical essays
such as “The State of the Subject Today’; in this he tried to elucidate
the question of the subject as ‘the question of the human being in its
innumerable singularities and universalities’ and explain human inter-
action as ‘the overcoming of mutual exteriority’. In the last decades of
his life, he returned to classical Greek philosophy; his lectures on
Plato’s Statesman are crucial for appreciating his social vision. Overall,
his philosophy can be seen as a neo-humanism aimed at the theoretical
empowerment of the individual to realise its effective freedom within
the historical framework of existing political institutions.

V. Karalis

See also: Socialisme ou Barbarie

CATEGORICAL IMPERATIVE A central concept in Kant’s critical
account of moral action, as developed in the Groundmwork of a Meta-
physics of Morals and the Critique of Practical Reason. It is a member of
a set of possible imperatives, understood generically as any proposition
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that realises a particular aim or ‘end’. The necessity investing such
propositions — what makes them ‘imperatives’ — is distinguished from
the necessity of theoretical propositions such as those analysed in the
Critique of Pure Reason which concern judgements of what is; im-
peratives are concerned only with what ought to be. The necessity
involved in such an ‘ought’ is located by Kant in the relationship
between an objective rational law and a subjective will. According to
him, this relation can be either ‘hypothetical’ or ‘categorical’, the
propositions of the former involving reference to a condition or an
‘if’. The family of hypothetical imperatives is made up of hypothetical
assertoric imperatives — technical imperatives or ‘rules of skill’ — and
hypothetical possible imperatives or ‘counsels of prudence’.

Kant regarded most previous moral philosophy as involving the use
of hypothetical imperatives that view action in terms of the end to
which it is dedicated. The categorical imperative, however, has no
reference to realising an aim, but involves only the form of the action. It
is given a number of formulations, but the most definite is that in the
second Critique which states ‘act as if the maxim of your action were to
become through your will a universal law of nature’. The categorical
imperative is to be used as a ‘canon’ or rule for estimating the moral
worth of maxims and actions — assessing the maxim informing an action
and not its appropriateness to attaining an end. Kant justified the
categorical imperative by means of a law that commands without
incentive to achieve any particular aim, namely duty. The absolute
character of duty is the source of categorical necessity or ‘obligation’
and being beyond particular aims and interests is a source of freedom.

The categorical imperative has been the subject of much attention
since its first formulation, with much of the suspicion falling on its
‘formal’ character. Critics such as Hegel, Schopenhauer and Nietzsche
saw in its very formality the presence of veiled interests and contents.
Although this strain of criticism continues to be developed, it has more
recently been qualified by defences of the formality of the categorical
imperative as a canon or test of the consistency of the maxims
informing action.

H. Caygill

CAVAILLES, JEAN (1903-44) French philosopher of science and

mathematics. Cavailles was active in the French Resistance and died
at the hands of the Gestapo after his arrest in August 1943. In 1940 he
was taken prisoner of war but escaped during his transfer to Germany,
and resumed teaching at the University of Strasbourg while also
playing a leading role in the Resistance. In August 1942 he was
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captured while attempting to embark for England. It was while he was
in prison in 1942 that he wrote his last book, Sur la logique et la theorie
de la science, completing it and escaping with his book in his pocket
toward the end of 1942. In March 1943 he succeeded in leaving for
England, returning to France in May only to be rearrested in August. A
copy of his book had been left with his sister. It was edited by
Canguilhem and Ehresmann and published in 1946. A second edition
appeared in 1960 with a preface by Gaston Bachelard.

Other published works by Cavailles are Remarques sur la formation de
la théorie abstraite des ensembles (1938), Correspondance Cantor-Dede-
kind (with Emmy Noether, 1937) and ‘Transfini et continu’ (1941,
published posthumously in 1947). These were collected and published
in one volume, with a preface by Raymond Aron and introduction by
Roger Martin, in 1962 under the title Philosophie Mathématique.

One can understand why Canguilhem and Bachelard should have
attached their names to Cavailles’s last work. He concludes it by saying
it is not a philosophy of consciousness but a philosophy of the concept
which can yield a theory of science. The generative necessity is not that
of an activity, but of a dialectic. Writing of the history of science he
says, that which comes after is more than what was before, not because
it contains it, nor because it extends it, but because it necessarily comes
from it and bears in its content the singular mark of its superiority.
These were already themes announced by Bachelard and later put into
practice by Canguilhem with his focus on concepts when writing the
history of science. But Cavailles tackles issues which neither Bachelard
nor Canguilhem confront, issues concerning the place of logic in
science and mathematics. In so doing, Cavailles follows up on debates
between Frege and Husserl as well as considering the work of Russell,
Hilbert and Godel. Cavaillés offers a history of the theory of sets which
is at the same time a critique of claims that it can provide a foundation
for the rest of mathematics. This thesis, together with his critique of
developments in formal logic and of the positions of logicism, form-
alism and phenomenology, leads him to a philosophy which cannot be
readily identified with any of the usual trio of philosophies of mathe-
matics touted in the first half of the twentieth century (logicism,
formalism and intuitionism). His work remains of interest in that it
can help us think beyond the confines of those more familiar positions,
but it must be noted that it is also difficult to approach, since it jumps
straight into issues, presupposing a considerable background on the
part of the reader. Unfortunately Cavaillés was not allowed to live long
enough to write the introductions that he knew were required.

M. Tiles
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CERTEAU, MICHEL DE (1925-86) French polymath whose major
intellectual contributions were to the fields of religion, the theory and
practice of history, contemporary ethnography and cultural policy.
Underlying these contributions was a methodological orientation that
he would describe, in The Practice of Everyday Life (1980), as ‘a science
of singularity’. Such a science is, of course, problematic in that it
attempts to find general patterns in material practices that are irre-
ducibly specific. For example, if you walk to work on a wet Tuesday
morning, preoccupied by the events of the previous evening, this walk
is unrepeatable in its specificity. But what can be said about it at a
general level? Certeau’s solution to this problem is to move from the
level of interpretation to the level of operations. Rather than asking
what does this walk mean, a question of interpretation which remains
tied to the specific, he asks what ‘ways of operating’ are shared by such
specific acts of walking? His goal, then, is to discover a ‘logic’ or a
grammar for these singular practices: the rules of combination, con-
densation and displacement, by which a singular performance actua-
lises a repertoire of operations. So, this walk, while always particular,
instantiates an amalgam of habit, memory, desire, physical propensities
and abilities, practices of negotiation and so on, which are common to
walking in general.

Certeau’s approach is dedicated to culture as practice, but it sees
practice not in terms of pragmatism but as activity orchestrated by
repression and resistance. Certeau’s work can usefully be described
as a form of cultural psychoanalysis; a psychoanalytic approach that
recognises its subject as collective, as social. In the essays collected in
The Writing of History (1975) and Heterologies: Discourse on the Other
(1986), Certeau analyses the work of historians, ethnologists, psycho-
analysts and novelists. For Certeau, ethnological writing (the descrip-
tion of other worlds: the past, madness, the foreign, ‘folk’ culture and
so on), legitimated by institutions that remain outside the object of
study, necessarily institutes a fundamental repression. Ethnological
writing writes over the culture it seeks to describe, repressing the
heterogeneity of this culture, and substituting descriptions of its own
desire. Reading accounts, for example, of indigenous cultures in the
Americas at the time of colonial conquest is to read about the anxieties,
ambitions and desires of the colonisers. However, as in psychoanalysis,
repressed material is never simply obliterated; it remains in distorted
forms, as a resistance, always threatening to reappear.

There is an implicit ethical challenge in Certeau’s work. The task of
describing the workings and manifestations of power is never enough.
We also have an ethical responsibility to repressed and resistant
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culture. This might mean a speculative practice of reading that is
peculiarly attentive to what is suppressed in the text, or it might require
a description of walking attentive to the touch of the foot on the road,
the effects of weather, choices of itinerary, and the play of memory and
desire.

B. Highmore

CESAIRE, AIME (1913- ) Franco-Martiniquean poet, dramatist, so-
cial critic and politician who was a cofounder of the négritude move-
ment. His critique of colonialism and capitalism has become one of the
key resources in postcolonial thought and struggle.

Césaire’s Discourse on Colonialism (1950), which was written before
he became disillusioned with Communism’s emphasis on class struggle
at the expense of racial struggle, offers a powerful Marxist critique of
European/Western civilisation’s inability to solve the problems it has
created for itself; in classic dialectical fashion, the ‘civilising’ process
enacted in the colonies in fact ‘decivilises’ the colonisers, as their
violence directed at the colonised ends up brutalising them. Although
he admits that ‘it is a good thing to place different civilisations in
contact with each others’, he questions the way colonial expeditions
employed the ‘dishonest equations Christianity = civilisation, paganism
= savagery’ to establish a kind of contact that was decivilising and
dehumanising to both the coloniser and the colonised. Césaire quotes a
number of European racist and pro-colonial texts from authors such as
Ernest Renan, Carl Sigers and Jules Romains and Comte de Gobineau,
in support of his claim that Nazism is far from an aberration, but was
instead the essence of colonialism; it only became a horror to Europeans
when it was employed in Europe rather than far away. In a famous and
powerful indictment that deserves to be quoted at length, Césaire
writes:

People are surprised, they become indignant. They say: ‘How strange! But
never mind — it’s Nazism, it will pass!” And they wait, and they hope; and
they hide the truth from themselves, that it is barbarism, the supreme
barbarism, the crowning barbarism that sums up all the daily barbarisms;
that it is Nazism, yes, but that before they were its victims, they were its
accomplices; that they tolerated Nazism before it was inflicted on them,
that they absolved it, shut their eyes to it, legitimised it, because, until then,
it had been applied only to non-European peoples; that they have cultivated
Nazism, that they are responsible for it, and that before engulfing the whole
edifice of Western, Christian civilisation in its reddened waters, it oozes,
seeps, and trickles from every crack.
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In thus locating Nazism at the heart of European civilisation, Césaire
called for the dialectical destruction of the bourgeois class that bene-
fited from the ‘barbarism’ of colonialism long before it had to confront
it at home.

In the mid-1950s Césaire became convinced that racism and colo-
nialism could not be subordinated by a narrow Old Left view of the
centrality of class struggle based on the urbanised industrial working
class. In doing so, he rejects the false ‘universality’ predicated of the
European proletariat by official Marxist dogma. Far from expressing
essential human nature, the European proletariat is European at base,
not simply ‘human’. The only universal to be countenanced for Césaire
is a universal rife with the particularities of racial, geographical and
cultural difference. Here we see themes that will resonate with many of
the themes of the New Left, poststructuralist and postcolonial move-
ments.

Césaire’s later work includes a historical study of Toussaint
L’Ouverture and the Haitian Revolution, as well as dramatic works
criticising the rise of postcolonial dictatorships. An adaptation of
Shakespeare’s The Tempest written in 1969 is a powerful exploration
of the psychodynamics of colonialism using Césaire’s magnificent
poetic gifts.

C. Chachage

See also: négritude; Postcolonial Theory

CHIASM A notion introduced by Merleau-Ponty in The Visible and the

Invisible. It may be represented by the Greek letter  (c4z), in which
there is an intersection of two unequal lines. Merleau-Ponty was struck
by the reversibility inherent in Husser]’s account of bodily experience,
in which one and the same phenomenon can be experienced either
actively (touching) or passively (touched). When I see an object,
Merleau-Ponty argues, following Bergson, I believe my perception
is the object itself; but I know that others have perceptions of the same
object which differ from mine, and which I therefore determine to be
images. However, I also know that this relation is reversible, and that
these others believe that their perceptions are of the object itself while,
for them, my perceptions are images. The intersection of the unequal
lines in the chiasm denotes the intersection of perception as thing and
perception as image. Nothing in itself, since it refers to perceptions
which can never be given simultaneously to one person (just as in
touching, the phenomenon can be active or passive, but never both at
once), the chiasm is nevertheless something, namely the object as
visible. Merleau-Ponty thus begins to move from a phenomenology to
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an ontology of perception. The intersection of the chiasm designates
that which is neither perceived not perceivable, and as such is literally
invisible, while yet being the condition of visibility of any thing. In this
way, the chiasm is the intertwining of the visible and the invisible.
R. Durie

CINEMA An art form with a particularly rich relation to continental
philosophy. We will treat three aspects of that relation: (1) philoso-
phical writings referring to cinema; (2) writings on cinema referring to
philosophy; and (3) films engaged in a philosophical project.

Philosophical treatments of cinema. Early in film history,
philosophers often rejected cinema. Their concerns might be roughly
divided into two types: a critique of the cinema as illusion, and a
concern that cinema might have a degenerative effect on individual and
social life.

In Creative Evolution (1907), Bergson uses cinematic movement as
an example against which to define true movement. For him, both
cinema and perception produce the illusion of movement from a series
of still images instead of attending to the ‘becoming of things’. Bergson
argues that duration and movement are both defined by their con-
tinuity and that a part of a movement is qualitatively different from the
full movement, so that a reconstituted movement can only be a false
one. In Creative Evolution, Bergson uses the cinema as an image of
what he defines as flaws in ordinary perception.

In 1944, Adorno and Horkheimer produced perhaps the most
sustained philosophical critique of cinema’s social function in an essay
on “The Culture Industry’. They find that cinema’s aesthetic devel-
opment was limited by economic conditions of capitalism and that in
the context of capitalist society, the cinema plays a regressive role in
human development. “The Culture Industry’ needs to be read in
conjunction with a much more optimistic piece written by Adorno’s
close correspondent, Walter Benjamin, in 1937, “The Work of Art in
the Age of Mechanical Reproduction’. In that essay Benjamin argues
that film, photography and other forms of mass reproduction cause
works of art to lose their aura and cult value. That is to say, the new
technologies change the relations of ownership governing aesthetic
production and circulation. Benjamin saw progressive potential in film
and photography, but to release that potential, a reorganisation of the
film industry would be required.

In 1949, Heidegger starts his essay on “The Thing’ by associating
cinema with television and radio, communications technologies he
accuses of destroying distance by causing the remote to appear present.
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What should be distant in space and time can be conjured by such
technologies, which destroy distance and therefore nearness as well.
The essay contrasts the images produced by modern communication
technologies with a jug considered as a thing and then meditates on the
word ‘thing’ or Ding. Heidegger points out that ‘thing’ meant ‘gather-
ing’ in Old High German. Playing off the word’s etymology, Heidegger
turns it into a verb and asserts that the thing gathers together earth,
sky, divinities and mortals in what he calls ‘the fourfold’. Nearness,
which cinema helps destroy, is the work of the jug in its ‘thinging’.

By all accounts, Deleuze produced the most important writing
about cinema by a philosopher after the Second World War in his
two-volume study Cinema. Deleuze rereads Bergson’s philosophy of
duration and movement as a theory of cinema, leading Deleuze to the
conclusion that the universe is inherently cinematic. Deleuze argues
that Bergson understood the cinema as false movement because he
wrote in a period of film history when the camera itself did not move.
According to Deleuze, once movement of the image, or reframing
within the shot, was added to movement ¢z the image, cinema could be
understood as presenting true motion. In Deleuze’s account, cinema
can be divided into two periods, replicating the Kantian revolution in
philosophy. In the first period, from the invention of cinema to the end
of the First World War, films figure time as the measure of movement,
while in the second period, which extends to the present day, certain
films start to present time in and of itself.

Late in his career, Derrida began to appear in films and to develop a
theory of the medium as a technology of phantoms. As well as a variety
of interviews, Derrida co-authored a book on the process of film-
making, Tourner les mots: Au bord d'un film, with Safaa Fathy, the
director of D’ Ailleurs, Derrida. Derrida both explores the possibility of
thinking within the conditions imposed by filmmaking and meditates
on the ontological status of the cinema as a sort of haunting, or non-
Aristotlean, being.

Stanley Cavell reads popular films philosophically, arguing that
films both provide a vision of the world and take up philosophical
themes in their narratives. His work on cinema grounds itself in
criticism, or ‘readings’, of individual films. By looking at films as
serious investigations of the ways in which conceptual problems affect
social life and analysing his own ‘natural relation to the movies’, Cavell
developed a sort of cinematic Lebensphilosophie.

Philosophically informed film theory and criticism. Parallel to
these philosophical developments, film theory has sought to develop
philosophical concepts starting from the premises of cinema. From its
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very beginnings, cinema has been accompanied by a discourse reflect-
ing on it. In part, that discourse had to establish cinema’s legitimacy as
an art and as an object of academic study. In order to do so, early
theorists applied the concepts of classical aesthetics to the cinema.
These theorists often sought to identify the properties unique to the
cinema, relying on ideas taken from Kant linking aesthetic pleasure to
the work’s formal organisation and from Lessing about works of art
expressing their material base.

In 1915, Hugo Miinsterberg developed a neo-Kantian film theory in
which the images on screen become mental images producing the real
movie in the mind of its spectator which converts the series of still
images into moving ones and grants it attention, memory and emotion.
By transforming reality into an object of the imagination, certain films
become aesthetic in so far as they attain purposiveness without a
purpose and replace the relations between appearances in the world
with mental relations.

In the 1920s, Russian filmmakers developed elaborate theories of
montage, according to which the meanings of individual images are
determined by the relations between images in a film. The writings of
Dziga Vertov, Sergei Eisenstein, Vsevolod Pudovkin and Alexander
Dovzhenko all develop the ideas of film teacher Lem Kuleshov.
Kuleshov argues that an image of a man looking followed by an image
of a plate of food makes the man’s face look hungry, whereas the same
image of the man followed by the image of a knife makes the man look
murderous. The four principal montage theorists each developed their
ideas according to a different dialectical model.

Rudolf Arnheim’s 1932 Film As Art develops concepts similar to
those of Miinsterberg, but deploys them in an argument about the
specificity of film as medium. He attempts to prove that cinema was not
a syncretic art such as opera. Defining cinema as the unique art of the
moving image afforded the medium a place alongside the other fine
arts; it also set up a criteria according to which the cinema could be
judged: the more purely a film expressed the essence of the medium,
the more aesthetically perfect it was. Films that used the medium to
create thrilling sensations were judged have no artistic value. By the
same token, he argued against changes in cinematic technology such as
sound and colour, because they diluted the rigour of the medium by
changing its material conditions. Unfortunately for Arnheim, changes
in cinematic technology have always outstripped theories of cinematic
specificity by adding new capacities to cinema, going beyond the very
qualities that had been said to be specific to the medium.

In the 1960s Christian Metz developed a semiotic theory of the
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cinema based on Saussure, positing the images, sounds and editing
structures of a film as signifiers referring to signifieds. Metz compared
film to language and concluded that film is a language without a
language system, in other words that the rules of cinematic language are
potentially redefined with every film. Metz’s next project linked his
semiotic work to Lacan, focusing on the pleasure audiences take in the
cinema. Metz’s psychoanalytic theory centres on the identification
between the audience and both the gaze of the camera, which becomes
the spectator’s own gaze during a screening, and the characters in the
film. Metz argued that cinematic identification unifies the split subject
posited by Lacan. The Metzian notion of unification was taken up by
psychoanalytic and Marxist film theorists, who were led to think the
question of the subject in order to account for the economics of cinema,
whose patrons pay for a specific form of pleasure.

A major advance in film theory was made by Laura Mulvey and
other feminist film theorists who posited the camera gaze as a gendered,
male gaze; accounting for the pleasure experienced by female audience
members thus became a serious issue. These theorists critiqued the
universalist claims of previous writers by revealing that such claims
were made from a specific point of view, that of the male spectator, and
that this male spectator was also the cinema’s ideal addressee. As
feminist film theory developed, it initiated an auto-critique that
pointed out the ways in which earlier feminists made assumptions
about the race, sexuality and class of female spectators.

Recently, cognitivist film scholars have attempted to use philosophy
to correct what they posit as the fallacies of previous film theorists. The
1990s saw a strong reassertion of Aristotelian and Kantian reasoning in
film studies. Scholars associated with cognitivism and neoformalism,
such as David Bordwell, Kristen Thompson and Noel Carol, sought to
inaugurate a ‘post-theory’ era in which empirically driven ‘mid-level’
research would be regulated by classical reasoning to produce knowl-
edge about film cultures. These scholars invoke philosophy to correct
what they take to be the errors of what they label ‘grand theory’ by
pitting a classical regime of thought against the premises of their
interlocutors.

Philosophical films. Films have taken up philosophy in three
principal forms: (1) movies about philosophers; (2) movies that orga-
nise their narratives around philosophical problems; and (3) movies
that are themselves philosophical investigations. The films named here
are only examples from among the many films of each kind.

1. Wittgenstein (Jarman) presents scenes from the eponymous phi-

losopher’s life in way that illuminates his work and sexuality. The
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film takes up the difficult project of relating the philosopher’s
work to his life. In so doing, Wittgenstein uses all of cinema’s
resources to depict a culture of thought.

2. Popular high-budget films, such as Blade Runner (Scott, 1982),
Al: Artifical Intelligence (Spielberg, 2001) and Terminator 2
(Cameron, 1991) attempt to think the relationship between hu-
mans and machines. In such films the non-human tends also to
function as an allegory of the cinema itself. The cinema provides
an ideal forum for such questions since it is itself a mechanical
device seemingly capable of perception. Other popular films such
as The Matrix (1999) have taken up philosophical themes such as
the nature of reality, the effects of simulacra and the function of
ideology. The Matrix in particular was popularly received as a
philosophical film and produced a spate of academic publications
tracings its various references.

3. Experimental films often attempt to address philosophical pro-
blems through the medium. Many schools of avant-garde cinema
have used films to ask the question ‘What is cinema?’ and thereby
broach a series of philosophical problems such as the relation
between word and image and the limits and definition of an
aesthetic object. Avant-garde and experimental film has also
taken up the question of cinema’s essential characteristics. For
example, an early film by Man Ray entitled Emak Bakia (1926)
introduces images produced without using a camera but rather
through the process of contact printing, thus opening up the
question of whether a camera is a necessary component of
filmmaking. Flicker films such as Peter Kubelka’s Arnulf Rainer
alternate black and white screens in an attempt to reduce cinema
to its most basic components.

L.-G. Schwartz

CIORAN, E. M. (1911-95) Romanian-born existential philosopher who
moved to Paris in 1937, where he spent the rest of his life, writing in
French. Renowned as a formidable prose stylist, Cioran is a philoso-
pher of man’s tragic destiny.

In On the Heights of Despair (1934), Cioran displays a remarkable
discernment of affective states such as boredom, anxiety, enthusiasm,
melancholy, joy, despair and ecstasy. Whereas in most phenomenological
descriptions affect moves between the limits of anxiety and boredom, in
Cioran, life begins at these limits, they are the source of everything else.
Organic, affective participation in being is often the measure of truth and
those whose thoughts are alive are always correct; there are no arguments
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against them. In his work, Cioran discovers a subjectivity which wells out
of life like a spring. But, yet, life produces exuberance as well as void, both
positive and negative affective states. The problem is that of expression,
how to capture the inner lyricism brought on by the suffering and loving
man without sacrificing the inner fluidity to outer objectification. Matter,
far from inert, is rather the living content, which is moreover infinite.
Form is what limits, finishes, makes finite and removes the perspective of
the universal and the infinite.

In Tears and Saints (1937), Nietzsche influences Cioran’s aesthetic
spirituality where contradictions are consonant with a rich spiritual life
and he who does not love chaos is not a creator. There is a tension
between a Nietzschean critique of religion and Cioran’s own practice of
suffering and related valorisation of illness. Cioran says that we are
equally divided between becoming and eternity and that this largely
accounts for the tragedy of our condition. A nexus between these
divisions may be tears. Tears are both the gateway to eternity, where
we live in God, and the material trace or form of infinity or becoming
that music is best able to capture.

A Short History of Decay, published in French in 1949, marks a
crucial step in the thought of Cioran: the exile from his language and
from his country completes his metaphysical exile. It is indeed into a
negative, final and radical metaphysics that his ¢/an vers le pire (impulse
toward the worst) takes us, as Cioran applies himself to rethinking
thought in its absurdity and in its torn subjectivity, in its essence and in
its affects, to its extremities and to its root, to digging up what it tries
not to reveal, to come to terms with the weight of philosophical shadow.
Because one is unable to abolish death (7%he Trouble With Being Born,
1973), one has to ‘start knowledge again’, even if it means one has to
‘think against oneself’, even if one has to definitely leave history (7%e
Fall into Time, 1964). The powerful originality of Cioran’s pessimism,
as black as it is stimulating, lies in the paroxysm of lucidity reached by
Cioran in his desperate existence, full of humour, as expressed in his
Notebooks, written between 1957 and 1972.

C. Kinkead

CIXOUS, HELENE (1937- ) Algerian-born French philosopher. An

extraordinarily fecund writer who refers to her work as ‘poetical’, she is
also an eminent professor, who was entrusted in 1968 with the creation
of the experimental Université de Paris VIII at Vincennes, before
founding in 1974 the only extant Centre de recherches en Etudes
féminines in France. She has remarkably collaborated with Ariane
Mnouchkine, director of the Théatre du Soleil, for whom she started
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writing plays, and with Antoinette Fouque, founder of the Mouvement
de Libération des Femmes, who published her work for years in the
publishing house Editions des femmes.

Cixous’s writing has been called a ‘writing of thought’, but the
thought in question resists being reduced in concepts. Even the phrase
écriture féminine (feminine writing), which has been associated with her
name, does not stand for any systematic theory. Instead, Cixous calls
for, signs or interprets writings which address differently the question
of sexual difference. For Cixous, one of the impasses of the thinking
about sexual difference is that it is structured by hierarchical binary
oppositions such as male/female and active/passive. On the contrary,
poets are invested by Cixous with the ability to write the unthinkable,
that which exceeds phallocentrism, or as she says after Jacques Derrida,
phallogocentrism. In that sense, not only does the poetical unfold a new
thought, it also achieves historical-political effects disrupting the
phallocentric order, which is never therefore hermetically closed off.
Clarice Lispector, Kafka, Kleist, Joyce, Shakespeare and Stendhal are
among the poetical writers admired and interpreted by Cixous.

Her first novel, Dedans (1969), was awarded the Prix Meédicis.
Transgressing the generic borders between fiction, autobiography,
and essay, Cixous develops motifs haunting her oeuvre ever since, such
as the way her father’s premature death served as a point of departure for
her writing; her childhood in Oran and Algiers as a Jew deprived of
French citizenship under the Vichy regime and growing up in a colonial
context, which taught her the ‘lucky chance’ of exteriority; and the
exceptional linguistic condition in which she became a French speaker
(her father’s language), whose mother tongue was, however, German, in
a larger multilingual background including Arabic and Hebrew. She
ascribes to these factors her uniquely complex relation to Frenchness,
identity and to the French language itself, which, in her writing,
becomes marked by alterity, already in a process of translation. This
complication doubtless contributes to the fact that a great part of her
oeuvre remains to be translated in other languages. Underlining what
resists or prevents translation also allows Cixous to probe the ethical
question of what or who has been silenced and disregarded. While it is
crucial for Cixous to write what has been repressed, it is as important not
to subsume alterity and to let it resonate without re-appropriation. One
of her latest publications, Réve je te dis (2003), is a selection of her
dreams, the introduction of which testifies to Cixous’s admirative, yet
critical, familiarity with Freud’s investigation of the unconscious.

B. Weltman-Aron

See also: Death; écriture féminine; Feminism; Poststructuralism
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CODES A key concept in structuralist-inspired semiotics. Saussure
stressed that signs are not meaningful in isolation, but only in relation
to each other. Later, Roman Jakobson emphasised that the production
and interpretation of texts depends upon the existence of codes or
conventions for communication which are at least partly shared. Codes
thus represent a social dimension of semiotics. They can be broadly
divided into social codes (such as ‘body language’), textual or repre-
sentational codes (such as aesthetic realism) and interpretative codes or
ways of reading (such as feminism). Within a code there may also be
stylistic and personal subcodes (or ‘idiolects’). Not all signs are as
‘arbitrary’ as the linguistic ones on which Saussure focused, but many
semioticians argue that even photographs and films involve codes
which have to be ‘read’. It is the familiarity of such codes which leads
texts which employ them to seem like recordings or direct reproduc-
tions of reality. The signified comes to seem identical with the signifier,
giving the illusion of what Barthes called a ‘message without a code’.
He and others sought to ‘denaturalise’ codes in order to make more
explicit the underlying rules for encoding and decoding texts, and often
also with the intention of revealing the operation of ideological forces.
Some codes are fairly explicit; others are much looser (and their status
as codes disputed). Some theorists (such as Eco) have even argued that
our perception of the everyday world involves codes.

D. Chandler

COGNITIVE SCIENCE An interdisciplinary field with increasingly
important connections to phenomenology and other fields in conti-
nental philosophy. Its contributors come from philosophy, psychology,
neuroscience, linguistics, computer science and artificial intelligence;
their methods are also increasingly used by anthropologists, economists
and other social scientists. The leading idea of the traditional school of
cognitive science, computationalism, is that cognition involves repre-
sentations and computational processes as the means by which many
natural and artificial systems adapt to their surroundings, achieve
equilibrium or otherwise fulfil a goal. Since the mid-1970s, cognitive
science has replaced behaviourism as the dominant paradigm in
psychology.

As a characterisation of cognition, cognitive science has moved from
abstract rules and representations (‘classical computation’) to massive
parallel processing (‘connectionism’) and most recently to an emphasis
upon the body’s, and through it, the mind’s, embeddedness in the
world (‘dynamical cognition’). The Turing Machine is the model for
classical computation: it represents inputs in terms of discrete symbols,
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specifically strings of ‘0’s and ‘1’s, and then obeys sets of ‘if-then’
production rules in order to convert the inputs into a particular output,
for example these visible marks into a meaningful sentence. Although
classical computation may capture some of our more sophisticated
deliberations, many researchers complain that it is too fragile and over-
intellectualised a system to adequately capture all our cognitive pro-
cesses. Connectionism, in contrast, mimics the brain more closely
and involves swarms of simple neuron-like nodes that are activated
simultaneously — in ‘parallel’ — by their surroundings. The resulting
activation pattern is distributed over all the nodes and is determined in
part by the various ‘weighted’ positive and negative ‘connections’ that
hold among the many simple nodes. This activation pattern or
representation of the input is distributed rather than being a discrete
symbol, and the computation rules involved are extremely general
rather than consisting of the specific production procedures favoured
by classical computation. But this still leaves us stuck within our
skulls. Thus various forms of ‘dynamical cognition’ attempt to treat the
brain, body and environment as variables within a common system.
Some of these forms still involve representations and computations
(Andy Clark, Being There, 1997), but others attempt to portray the
system in terms of positions, distances, regions, and paths in a space
of possible states, that is geometrically (Tim van Gelder, “The dyna-
mical hypothesis in cognitive science’, Behavioral and Brain Sciences,
1998, 21: 5).

For many continental philosophers, this movement toward ‘putting
brain, body and world together again’ is heading in the correct
direction but cannot obtain its goal. Among others, Maurice Mer-
leau-Ponty, Hubert Dreyfus, Francisco J. Varela, Evan Thompson,
and Eleanor Rosch (The Embodied Mind, 1991) and Fred Evans
(Psychology and Nihilism, 1993) argue on phenomenological grounds
that computational forms of cognition cannot take place successfully
unless subjects and their situations are already internally related and
involve the transformation of a relatively indeterminate situation into
one that is temporarily more definite — a continually re-enacted
‘movement of transcendence’. In a Nietzschean vein, Evans also argues
that the computational model of mind remains dominant despite its
shortcomings because it reinforces and mimics the technocratic aspects
of contemporary society and is ultimately a form of ‘passive nihilism’,
that is, acquiescence to algorithmic or technocratic routines of con-
temporary society. The thematisation by Manuel DelLanda and Brian
Massumi of the relevance of non-linear dynamics or ‘complexity
theory’ for Deleuze’s philosophy promises to open another connection
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between continental philosophy and cognitive science, and is closely
related to work begun by Varela on ‘neurophenomenology’.
F. Evans
See also: Biology, Philosophy of; naturalising phenomenology

COMPLEXITY THEORY A broad label covering a host of contem-
porary approaches in scientific theory, including chaos theory, bio-
physical investigations into the origin of life, theories of dissipative
structures, cellular automata, theories of autocatalysis and self-orga-
nisation, non-linear dynamics and artificial life.

Though many of the theories collected under this term present rival
explanations or models of the same phenomena, they share a concern
with the laws or parameters governing the emergence of structure or
form from the interactions of lower-level components, or with the
passage from chaotic flows to ordered systems. Following on from the
foregrounding of the concept of ‘information’ in postwar cybernetics
and systems theory, complexity theory is distinguished by its pre-
ference for substrate-independent models which diagram the possible
paths and individuations of systems, rather than for the statement of
physical laws aimed at the deduction and prediction of natural phe-
nomena. Ranging from mathematics to physics, from biology to
chemistry, and often applied to the vicissitudes of social systems,
complexity theory is characterised by a generally anti-reductionist
stance, wary of the ontological and epistemological commitments of
classical scientific theory to a supposedly deterministic variant of
materialism. Its contention is that new practices of modelling, reliant
on advances in computer science and simulation, can provide far more
adequate accounts of the unpredictable or creative behaviour of
systems (whether physical, chemical, biological, artificial or social)
than those founded on the classical idea of the laws of nature.

Though some thinkers, such as Gilbert Simondon and Raymond
Ruyer, seem to have anticipated the philosophical challenge of com-
plexity theory, the groundbreaking work in this respect is Ilya Prigo-
gine and Isabelle Stengers’s La Nouvelle Alliance (1979), republished
in a considerably revised version in English as Order Out of Chaos
(1984). Building on Prigogine’s work on dissipative structures and
engaging in a wide-ranging critique of the philosophical premises of the
reductionist approach, Prigogine and Stengers were the first to make an
explicit connection between these developments in scientific theory
and contemporary continental philosophy, namely Deleuze’s ontology
of difference and singularity as expounded in Difference and Repetition.
Ever since, numerous authors, especially in the Anglophone world,
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have turned to Deleuze to provide the speculative armature (or even the
ontology and epistemology) of complexity theory — chief among these
are Manuel DelLanda and Brian Massumi.

This current of thought regards Deleuze’s (and Deleuze and Guat-
tari’s) work as the source of a ‘new materialism’ which, via concepts
such as intensity, singularity, event, stratification — all of which tell-
ingly were initially drawn from the sciences — can provide the
intellectual tools to think the emergence of novel structures and
behaviours out of the dynamic processes of production and interaction
characterising material systems. Though imputing such an aim to
Deleuze remains contentious, such an approach follows programmatic
indications in A Thousand Plateaus toward a general theory of material
becoming, whose models would range over traditionally distinct fields
— from evolutionary theory to history, from political organisation to
technological evolution. As demonstrated by its focus on self-organisa-
tion, this uptake of complexity theory in continental philosophy is
principally motivated by an attempt to produce a non-representational,
non-intentional and non-teleological, that is a fundamentally non-
Kantian, thinking of matter.

A. Toscano

See also: Biology, Philosophy of; Materialism

COMTE, AUGUSTE (1798-1857) French philosopher and founder of
sociology, positivism, the history of science and the ‘Religion of
Humanity’. Born during the French Revolution, Comte remained
loyal to its republican and secular ideals but was repelled by its chaos.
Influenced by Enlightenment thinkers, by the socialist Saint-Simon
and by his engineering training at the Ecole Polytechnique, Comte
concluded in the early 1820s that a new intellectual synthesis would
lead to a moral restructuring that would produce social and political
harmony. In his organic community, all classes, parties and sexes
would unite in working for the good of the whole.

The Cours de philosophie positive (1830—42) outlined his intellectual
synthesis, called ‘positivism’, which insisted that knowledge be based
on the ‘positive’ or scientific method. The positivist system included
not only the major sciences but the last area that had been until recently
in the hands of priests and metaphysical philosophers: the study of
society. Comte called this new scientific discipline ‘sociology’ in 1839.
Consisting of two parts, social statics, which focused on order, and
social dynamics, which investigated progress, sociology represented the
keystone of positivism because it united all the sciences around the
study of society, that is humanity.
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Sociology had two principles. The first, the law of three stages,
explained that as the mind advanced from one mode of thinking to
another, it generated a different theoretical system, which shaped
society and politics. In the theological stage of history, which was
further subdivided into the fetishist, polytheist and monotheist stages,
the human mind attempted to grasp the first causes of phenomena and
used supernatural ideas to connect isolated observations; politics and
society were characterised by divine-right monarchy, militarism and
slavery. The metaphysical stage linked observed facts by means of
personified non-supernatural, but non-scientific abstractions such as
Nature; politics was embodied in the doctrines of popular sovereignty
and natural rights, and society witnessed the birth of industry. In the
positive stage, the human mind would abandon the search for first
causes and would relate facts by descriptive laws confirmed by ob-
servation. Social relations would be based on industry. In politics,
positive philosophers would become the new spiritual or moral power.
Aided by workers and women, they would check the new temporal
power, that of the industrialists. The second principle of sociology, the
classification of the sciences, stated that the sciences went through the
three stages according to the increasing complexity of their subject
matter and their closeness to humans. The sciences reached the positive
stage in the following order: mathematics, astronomy, physics, chem-
istry, biology and sociology. Each science relied on the ones preceding
it in the hierarchy.

Both the law of three stages and the classification of the sciences
expressed the inevitable triumph of scientific thought. Once the study
of society and by extension politics became a science based on the
observation of concrete facts instead of dogmas, social theory would
attain the certainty and unquestionable authority of the natural
sciences and offer cures for social ills. Because all ideas would be
scientific and everyone would agree on fundamental principles, there
would be intellectual harmony, the first major step toward the creation
of a stable society and the positive stage of history. The second major
step involved infusing society with ‘altruism’, a word that Comte
coined. To him, people were highly developed when they displayed
intelligence and love for others, both of which he considered inter-
twined and in need of cultivation, especially to ensure fruitful action.
Thus after having synthesised ideas, Comte systematised feelings. The
Systeme de politique positive (1851-54) introduced the new secular
‘Religion of Humanity’, his new science of morality, and the global
political and social system of the positive age. His Religion included a
calendar based on secular saints, new positivist sacraments, a cult of
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Woman and rituals to revive the emotional spontaneity of fetishism.
Emile Littré, John Stuart Mill, George Henry Lewes and Harriet
Martineau popularised Comte’s doctrine. It permeated sociology,
philosophy, history and history of science, literature and political
movements in France, Latin America and the United States. Brazil’s
flag, in fact, features Comte’s motto ‘Order and Progress’.
M. Pickering
See also: positivism

CONSTITUENT/CONSTITUTED POWER Linked concepts de-
fining popular sovereignty and its formal institutionalisation in a
constitution, respectively, central to the Anglo-European tradition
of radical republicanism that culminates in the American and French
Revolutions. Recently, Negri has derived concepts parallel to these
from Spinoza’s political writings and traced them through modern
political philosophy from Machiavelli and the English Civil War to the
present as a non-dialectical alternative to the dominant dialectical
theories of contractual or state sovereignty associated with Rousseau
and Hegel. In The Savage Anomaly (1981), Negri argues that Spinoza
distinguishes between the Latin terms potestas and potentia: potestas
(Italian potere, French pouvoir, German Macht) refers to power in
stabilised, institutionalised, delegated or representational forms, while
potentia (Italian potenza, French puissance, German Vermdigen) refers to
power in fluid, dynamic, unmediated or non-representational forms
prior to and in excess of its alienation into institutions. In Iusurgencies
(1992), Negri redefines potestas as constituted power and potentia as
constituent power, which correspond in his work to Deleuze and
Guattari’s linked concepts of reterritorialisation and deterritorialisa-
tion. Despite its ontological priority over constituted power, consti-
tuent power manifests itself most clearly in the periodic revolutionary
crises that overthrow existing institutions and states, only to be
mediated, codified and stifled once again in the new constitutional
arrangements that end each revolution. These arrangements of con-
stituted power can never be definitively or permanently stabilised,
however, and the multitude’s ongoing struggle for radically non-
representational forms of democracy regularly reopens the constituent

process.
T. Murphy

CONSTITUTION An epistemological term for the process of estab-
lishing objects of thought (Gegenstanden). There are two main ways of
understanding such constitution: (1) to constitute an object is to create
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it; or (2) to constitute X is to constitute it as an object of consciousness,
to bring it to conscious awareness. Both uses concern fundamental
concepts or structures of practice involved in our ‘constitution’ of
objects; either use can concern how we recognise, organise or interpret
sensory information. The former use plainly has idealist implications;
we literally construct the object in question. The latter does not, at least
not by itself. The term comes from twentieth-century phenomenology,
and has been used retrospectively to explicate the idealist and realist
aspects of Kant’s and Hegel’s views. While Kant claimed to identify
twelve basic concepts or categories fundamental to human thought as
such, post-Kantian philosophers often stress forms of historical change
or cultural variety among our basic concepts. Both the static Kantian
and historical Hegelian views can be interpreted as raising the same
issues regarding idealism and realism mentioned above.

K. Westphal

CONTRADICTION (Widerspruch) (1) Literally, ‘speaking against’, it
is the violation of the logical law whereby an unambiguous statement
cannot be both true and false at the same time. Traditionally, some-
thing cannot both have and lack a property in the same regard at the
same time. Provocatively, one thesis of Hegel’s dissertation (1801) is:
‘identity is the rule of falsehood; contradiction is the rule of truth’.
Hegel understood and used formal logic well. His characteristic use of
‘contradiction’ instead concerns an ontological dispute between ato-
mism and holism. Hegel’s ‘idealism’ is a form of moderate ontological
holism, whereby the identity conditions of things are mutually inter-
defined. ‘Individuals’ thus depend on the whole to which they belong,
while the whole likewise depends on its individual constituents. Hegel
argued that moderate holism is true, and that atomism fails to capture
this important truth. ‘Identity’ became associated with ‘atomism’ by
the common (though mistaken) belief that the logical law of identity
entails metaphysical atomism.

While formal-logical contradiction entails the impossibility of some
(alleged) thing, for Hegel, ‘dialectical contradictions’ are necessary for
the existence of something. For example, any one perceptible thing
only exists through its multitude of properties, and vice versa. The
concept ‘physical object’ thus integrates two counterposed quantitative
determinations, unity and plurality. Many of Hegel’s ‘dialectical
contradictions’ can be expressed logically with biconditional (‘if and
only if’) statements. For example, something is a single perceptible
object if and only if it integrates a plurality of properties, at least some
of which are perceptible. The logical law of non-contradiction governs
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synchronic relations; it holds either timelessly or at any given time, but
entails virtually nothing about temporal (diachronic) processes. Hegel
claims to find ‘dialectical contradictions’ in processes, such as the
tension between what something is (actuality) and what it tends to
become (potentiality).

K. Westphal

CONTRADICTION (2) In Marxist dialectical philosophy, contradic-
tion is the ‘unity of opposites’. All concrete things are contradictory
because they combine opposed and conflicting aspects and forces
within themselves, and because of this they develop and change. This
philosophy has been controversial since it was first developed from
Hegel and made into a standard part of orthodox Marxist philosophy,
dialectical materialism, by Engels (Anti-Diihring, 1878).

The notion of contradiction plays a central role in Marx’s theory of
history, in which it denotes the fundamental conflicts which drive
forward social development and change. According to Marx, contra-
dictions of this sort are inherent in all hitherto existing social forma-
tions. In developing his account of Marxist philosophy, Engels uses the
term in a more metaphysical fashion. According to Engels, the law of
the unity of opposites is one of the basic principles of dialectical
thought. Contradictions are at work in all things: in nature, society and
thought. For Engels, the idea of a ‘dialectic of nature’ is a crucial and
distinctive tenet of dialectical and materialist philosophy; this is one of
the most frequently criticised and disputed tenets of Engels’s inter-
pretation of dialectical materialism. Many philosophers, among them
Russell and Sartre, have argued that the concept of contradiction can
be applied only to human rational processes, not to mere things.
Natural entities, they argue, are related only externally and causally
to each other, but never logically. Common as they are, these views are
rejected not only by Engels, but equally by other dialectical philoso-
phers, including Hegel and Lenin. Where Marx stands on the question
of whether dialectic operates in nature is much disputed.

S. Sayers

CORPOREAL FEMINISM That subset of feminist theory emphasis-
ing the importance of lived, sexed, embodiment, taking as its starting
point the claim that the sexed body is central in the figuring of
experience. Drawing in particular on insights from the phenomeno-
logical tradition, corporeal feminists such as Judith Butler, Moira
Gatens and Elizabeth Grosz argue that sexual difference cannot be
theorised apart from the particular experience of sexed embodiment. In
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so far as corporeal feminism is oriented around the claim that the body
is central in the figuring of subjectivity, it may be read as a critique of
the philosophical tradition’s privileging of reason and the mind over
and above embodied experience. For this reason, corporeal feminism
might be read as a critique of Cartesian dualism, attacking the
assumption that the ready dissociation of mind and body, reason
and emotion, is even possible. While corporeal feminism draws atten-
tion to the sexually specific dimension of embodiment, this return to
the body need not provoke the accusation of essentialism. This is
because corporeal feminism advocates an understanding of the body as
culturally and historically specific and is in this sense far removed from
the idea of a natural or essential body that prefigures culture. Corporeal
feminists argue for the inadequacy of theoretical frameworks that fail to
take the historical and political significance of the sexed body seriously
in the elaboration of subjectivity.

A. Murphy

See also: Embodiment; Feminism; Gender

COSMOPOLITANISM The notion that one’s identity is not deter-
mined solely nor primarily by any racial, national or ethnic back-
ground. Diogenes and the ancient Cynics began the cosmopolitan
tradition by forming the notion that an individual could have a primary
identity apart from the one he or she inherited from the polis. In de-
emphasising the value of class, status, national origin and gender, the
Cynics simultaneously placed great emphasis on the value of reason and
moral purpose. Here is the revolutionary idea that the Cynics achieved
which is a given in the Western concept of personality and its
concomitant dependence on dignity: regardless of how much one is
deprived of the concrete goods that are constitutive of social identity,
one possesses a larger universal identity grounded in reason, moral
purpose and, above all, human dignity. Today, when contemporary
cosmopolitans speak in terms of a universal human identity that they
share with others, they are invoking concepts bequeathed to them by
the ancient Cynics.

The concept of world-citizenship in the sense of belonging to all of
humankind gained ascendancy in the Hellenistic era. It is among the
core features of Stoic thought, which, along with its great rival
Epicureanism, were reactions to the gradual disappearance of the small
city-state in an age of empire. (One of the reasons for the current
upsurge in interest in cosmopolitanism, it goes without saying, is our
own relation to empire.) As Philip of Macedonia and then his son
Alexander imposed an overarching monarchy on the Greeks and
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conquered new territories, not only did the poleis cease to be the sole
seat of political authority for citizens, they were no longer insular safe
havens in which local identities could be formed.

The cosmopolis, that vastly growing space beyond the insular polis,
the place that heretofore had been the home of barbarians, was
conceived of as a place where social and cultural distinctions were
irrelevant compared to an essential sameness to all human beings, who
are bound together, regardless of their backgrounds, by their subjec-
tion to natural law. Human beings may live in a multiplicity of ways,
but there is a law that holds the variations in their actions and
behaviours to a recognisably human model. The people in one village
may live in an area populated with plants, some of which are poisonous
and some of which are not; those of another may live off the meat of
animals. In the first scenario someone has to learn how to detoxify
plants and classify them and establish it as an art or science. In the
second scenario, one has to establish procedures for effective hunting
and so on. In both cases, each individual must live by the evidence of
his or her senses. That is what is to be expected, as human beings are
conceptual animals, and this shared nature provides the basis for a
universal humanity. So goes the reasoning of the Stoics. Today, a
contemporary cosmopolitan would point out that, for example, in no
culture would you find mothers arbitrarily offering up their young to
strangers, that individuals in all cultures have capacities for responding
to shame and loss of dignity, and that such examples are just a few
among several that are the shared core features that all humans have
and that override local particularity.

Cosmopolitanism stands in sharp contrast to two very important
political categories in our contemporary world: pluralism and multi-
culturalism. Pluralists defend the view that individual identity is to be
configured within the parameters of a conceptually neat ethnic, na-
tional or racial paradigmatic prism. Pluralists are not separatists, but
they do insist that the boundaries that make separate identities distinct
(Italian, German, Native-American, for example) are protected and
kept in place. Group solidarity and group identity, then, are the
important values upheld by those in the pluralist camp. Multicultur-
alists are more likely than pluralists to acknowledge an overarching
national or international community, but want to insist on the abstract
nature of all such communities as well as critiquing the way one
particular culture tends to pass itself off as pure, transparent or
universal for the community in question. Multiculturalists also insist
on recognising the contributions of seemingly ‘marginal’ cultures to
such allegedly pure cultures.
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Cosmopolitans, on the other hand, in keeping with the pro-individual
stance first evinced by Diogenes, are of the view that human socialisation
takes place in the world where human intercourse takes place: in the
multiple spaces that we inhabit and among the myriad of human beings
with whom we interact and exchange stories, experiences, values and
norms. Strong cosmopolitanism repudiates the tendencies of cultural
nationalism and racial ideologists to impute moral value to morally
neutral features — accidents of birth such as skin pigmentation, national
origin and ethnic background. Strong cosmopolitanism argues that there
is no one fundamental culture to which any one individual is biologically
constituted and leaves the question of identity entirely to the individual.
That is, individuals ought to be able to cull their own identities based on
the extent to which their experiences and their life roles have allowed
them to experience themselves as the persons they take themselves to be,
rather than the passive wearers of tribal labels assigned to them by their
culture or by the society at large.

In the field of political philosophy, one must distinguish between
cosmopolitan law and international law. Cosmopolitan law protects the
rights of citizens of the world by making their relations to the state a
concern of the world community, while international law pertains to
the relations among sovereign and self-legislating states.

Kristeva and Derrida are among the continental philosophers whose
writings have contributed to cosmopolitanism. Kristeva’s cosmopoli-
tanism can be found in two texts, Nations without Nationalism and
Strangers to Ourselves. The latter is a psychoanalytically inspired
scholarly work that traces the genealogy of foreignness. In it she
develops notions of strangeness and Otherness that reside in each
individual. If we accept the foreigner within us, then we are less likely
to be disturbed by the political foreigner in our nations. For Kristeva,
being a cosmopolitan means that she has, against origins and starting
from them, chosen a transnational or international position situated
at the crossing of boundaries. Derrida’s On Cosmopolitanism and
Forgiveness 1s a treatment of the cosmopolitan ethos by means of an
examination of the tensions between refugee and asylum rights.
Derrida develops an ethic of hospitality and forgiveness as a viable
cosmopolitan response.

Moral cosmopolitanism draws the following conclusion from the
above arguments: geographic demarcations among groups of peoples,
and national, ethnic and racial differences among human beings, are
irrelevant factors when determining moral obligations persons have
towards each other. Moral cosmopolitanism further holds that tribal-
ism hijacks our moral lives because it works according to a specious
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logic of false separatism. That is, tribalism takes the morally neutral
markers of human beings such as their nationality, ethnicity and
morphological markers — the latter codified into various racial cate-
gories — and imbues them with moral relevance, punishing and
persecuting persons solely on the basis of characteristics which are
accidents of birth and which tell us nothing about them as moral
human beings.

7. Hill

CREATIVE EVOLUTION Bergson’s first two books, Time and Free
Will and Matter and Memory, explored the dualisms of time and space
and mind and matter respectively. However, Bergson remained un-
satisfied with his account of the interaction between the dualities in
each of these works. In Creative Evolution, he explores the dualism of
life and matter from an ontological perspective, and in many ways this
represents the culminating achievement of Bergson’s philosophy.
Because the essential characteristic of life is duration, the movement
of evolution is fundamentally unpredictable, that is to say, creative, a
fact designated by Bergson’s concept of ¢/an vital. But the creativity of
life and evolution mean that they are not susceptible to the analyses of
mechanistic science. However, matter does seem perfectly adapted to
scientific analysis. What then is the source of the dualism of matter and
life? Bergson’s claim is that life and matter are both ‘tendencies’, the
one towards greater complexity of interpenetration of ‘parts’, the other
towards greater separability of parts. From the outset, these two
tendencies exist in a state of ‘reciprocal implication’. As a tendency
towards separability, matter works to divide out lines of evolution. Life,
the élan vital, on the other hand, works towards the indivisibility of the
whole, allowing for the preservation of hereditary characteristics in an
organism’s adaptation to environmental change. Because the two
tendencies are in opposition, neither achieves its ultimate end, and
so the creativity of life and evolution always expresses itself as a
response to the constraints of matter.

R. Durie

CRITICAL EPISTEMOLOGY A project developed by Michele Le
Doeuff from notions in the work of Alexendre Koyré and Gaston
Bachelard; it also draws upon an extended critique of the epistemology
of Francis Bacon. Le Doeuff holds that in seeking knowledge we strive
for universality. Therefore, we offer what we think to whoever may
receive it, and are answerable to whoever may criticise it. This rules out
an absolute foundation for knowledge, which would be a system of
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ideas beyond reciprocal correction. For instance, one might understand
philosophy in terms of psychoanalysis, but that is not therefore a
foundation for it. Philosophy equally has an understanding of the
psychoanalytic enterprise.

In seeking knowledge we use and listen to argument, which im-
plicitly involves imagery and other tropes. We cannot dispense with all
tropes, since in eliminating one figure of speech we import others. At
the same time, these images and metaphors are subject to critical
reason. We aim at universality in our various forms of reasoning, but
cannot install argument as the primary foundation for the use of
imagery and metaphor, nor imagery and metaphor as the primary
foundation for argument. Philosophy would be a measuring stick for all
rationality only if (impossibly) it could justify itself. Its general
weakness is not an excessive allegiance to reason, but a tendency to
overreach itself. Failing to practise pure reason, philosophers tend to
allocate ‘unreason’ to some special source that undoes its efforts.
Though not intrinsically sexist, philosophy may raise up ‘woman’ as
an icon of unreason’s threat to it. Philosophy might thus mystify
‘woman’, but the process has been as likely to seize upon ‘the child’ or
‘backward races’.

M. Deutscher

See also: Feminist Epistemology

CRITICAL LEGAL STUDIES (CLS) A term referring both to formal
associations of legal academics organised in the United States and
Great Britain, and to a form or style of legal theorising that takes
‘critical’ — in the sense of left-progressive and philosophical — per-
spectives on law. The name was coined in the late 1970s in the United
States with the formation of the Conference on Critical Legal Studies,
an association of legal academics who shared a commitment to left-
theoretical approaches to the study of law. The Critical Legal Con-
ference (CL.C) was formed subsequently in Britain by legal academics
with similar commitments. The American Conference became largely
moribund by the early 1990s. The CLC, on the other hand, remains
active, holding annual conferences and sponsoring an academic journal
(Law and Critique), and has increasingly expanded its reach to include
scholars from outside Great Britain.

From its inception, both as institution and as intellectual style,
Critical Legal Studies included a broad and far from consistent range of
theoretical approaches under its umbrella. In the American context,
CLS as an intellectual movement was a congeries of notions adopted
from a variety of sources: (1) Legal Realism (an earlier approach that
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attempted to look past the formalism of legal reasoning to the actual
social and psychological determinants of legal decision-making); (2) the
Law and Society movement (a sociological approach that studied the
social functioning of the law); (3) a left-political orientation rooted
broadly in Marxist critiques which viewed law as an ideological
obfuscation of underlying political power relations; and (4) an interest
in applying new (‘postmodern’) philosophical approaches, many but
not all of them continental, to the critique and analysis of law. Most
prominent among these philosophical influences were Derrida and, to a
lesser extent, Habermas and Foucault, along with the neo-pragmatists
Richard Rorty and Stanley Fish.

It ought to be said that much (although not all) of the American CLS
work that relied on continental sources was relatively unsophisticated,
in part because CLS writers usually approached these sources narrowly
from the limited perspective of the immediate concerns of the left legal
academy. What American CLS writers found particularly relevant in
contemporary continental philosophy was its rejection of metaphysics,
its critique of rationality and its focus on language as a, if not the,
primary subject of philosophical investigation, all of which resonated
with the antiformalist impulse shared by CLS’s various schools. One
irony of this limited incorporation of continental philosophical insights
was that it resulted in a tendency to fall back into a more abstract form
of the very formalism and political liberalism that were the ostensible
primary targets of CLS critique. To cite the most prominent example,
the strand of CLS thinking known as its ‘indeterminacy wing’ fre-
quently relied on the work of Derrida in arguing that all legal language
was fundamentally indeterminate, and thus that the law’s pretension to
consistent and rational application could not be sustained. In parti-
cular, these writers detected within the law (and language and reason
more generally) the repetition of binary oppositions that structured
legal arguments even while preventing any determinate conclusion
from being drawn. What issued from this analysis, then, was a view of
law as formal in the extreme. Law was seen as structured by binary
oppositions that were significant solely with regard to their internal
structural opposition, without regard to their substance. As a result,
legal decisions were thought to be determined solely on the basis of the
individual political preferences of the legal decision maker, a ‘sub-
jectivisation’ of the law that amounts to a radicalisation of the liberal
reduction of the collective social good to the individual preferences of
the collective’s constituents. In fact, what is elided in CL.S’s immediate
reduction of law to politics — a reduction that was a central tenet of its
doctrine — is the mediating element that forms a central concern of
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much contemporary continental philosophy (including Derrida’s), and
that distinguishes it from liberalism: the ethical relationship to the
Other. CLS, in other words, tended to ascribe the indeterminacy and
open-endedness of legal language and rational argumentation to the
primacy of the subject, whereas for Derrida and others in the con-
tinental traditions this openness to the future is instead the ‘trace’ of the
indelible, ethical relationship to otherness inscribed in the language
and rationality of the law.

Consistent with the equation of law and politics, the strong
(although, again, not unanimous) tendency of American CLS was
to reject the legitimacy of law in any form, including the legitimacy of
the legal protection of individual rights. This total rejection, which
throws out even seemingly progressive elements of law, like the
protections against discrimination on the basis of race and gender —
protections that were in fact the hard-won goals of previous political
struggles — was a primary reason that the CLLS movement splintered in
the late 1980s and 1990s into a number of separate movements that took
a more nuanced view of the political validity of law, including Critical
Race Theory, Feminist Legal Theory and Latina/Latino Critical Legal
Theory, among others. (It should be noted that despite their identity-
group origins, many of these schools of thought have taken a critique of
identity politics as one of their central goals.)

In Britain and elsewhere outside the United States, the CLS
movement shares many of the American movement’s characteristics,
including a diversity of sometimes conflicting theoretical perspectives,
a commitment to progressive critique of the law and philosophical
approaches that are deeply indebted to continental theory. In contrast to
the American version, however, the movement remains vital, even while
giving rise to its own versions of Critical Race Theory and similar
offshoots. This may be attributable in part to its greater philosophical
sophistication. Legal academics outside the United States have em-
ployed continental theory with far greater rigour and diversity of sources
than the American critical scholars. There is now a budding literature
analysing law from the perspectives of Lacanian psychoanalytic theory,
the critical theory of the Frankfurt School and the writings of con-
tinental theorists generally, including —along with Derrida and Foucault
— Levinas, Agamben and Deleuze, among many others.

A. Thurschwell

CRITICAL THEORY A term coined in the 1930s to describe the
unique blend of Marxist social theory and German Idealism (later
supplemented by Freudian psychology) developed by members of the
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Frankfurt Institute for Social Research. Notable members of the
‘Frankfurt School’ included Horkheimer, Adorno, Marcuse, Benjamin,
Erich Fromm, Leo Lowenthal, Otto Kirchheimer, Franz Neumann,
Frederick Pollock and (more recently) Habermas. Together, they
pioneered pathbreaking studies on the authoritarian personality and
the breakdown of the nuclear family; the mass psychology of fascism
and anti-Semitism; the effects of mass production and mass consump-
tion and the emergence of a mass culture industry; the decline of the
labour movement and the rise of managerial elites; the transition from
liberal capitalism to corporate welfare capitalism; and, most famously,
the emergence of modern nihilism and totalitarianism in an age of
scientific reason (the ‘dialectic of enlightenment’).

Throughout its history, the School retained a certain consistency in
its critical orientation, despite the widely divergent and at times
radically shifting viewpoints of its affiliates. The Institute’s first period
(1923-31) witnessed the early collaboration of Georg Lukacs and Karl
Korsch, neo-Hegelians who explicitly criticised the crude positivism
and economic determinism of Marxist orthodoxy. In their opinion, the
dialectical conception of reason underlying Marx’s account of history
as a process propelled by class struggle could not be reduced to natural
science — the province of what Hegel called analytical reason — but had
to be conceived as revolutionary praxis.

"This rejection of scientific reductionism also informed the Institute’s
second period (1931—41), in which the explicit synthesis of analytic-
empirical social science and dialectical moral philosophy became even
more pronounced, albeit not necessarily in ways that augured well for
revolutionary praxis. To begin with, the new generation of critical
theorists — spearheaded by Horkheimer, Adorno, Pollock, Neumann,
Kirchheimer and Marcuse — was much less optimistic than their
predecessors about the success of the Bolshevik Revolution in Russia,
and were also less optimistic about the capacity of the proletariat to
achieve revolutionary class consciousness. They pointed to structural
features of the emergent corporate-welfare state — economic regulation
coupled with guaranteed welfare benefits and high employment fuelled
by military spending — that serve to mitigate economic crises and
thwart international proletarian solidarity. In accordance with this
revision, they affirmed the importance of democratic political struggle
and the role of culture (ideology) in advancing or hindering the
emergence of critical aptitudes generally.

Here, for the first time, we begin to detect a fateful turning away
from the original thematic underlying Marxism: the role of theory in
guiding revolutionary practice. With the end of labour militancy and
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the rise of reactionary social movements, critical theorists increasingly
turned their attention toward more academic philosophical problems
concerning epistemology and metaphysics. Even by these standards,
however, the School’s third period stands out as something of a radical
reversal in its former direction. Writing in exile during the darkest
moments of the war, Adorno and Horkheimer collaborated on Dialectic
of Enlightenment (1947), which argues that rationality as such — be it
analytical or dialectical — degenerates into a mere tool for self-pre-
servation. Instead of fulfilling its promise of emancipation, enlight-
enment emerges as a system of scientific-technological domination in
which all embers of critical reflection are extinguished.

Horkheimer and Adorno drew starkly pessimistic conclusions from
this diagnosis. Dubious of any form of revolutionary praxis, they later
sought to recover repressed intimations of utopian reconciliation and
liberation in theology and aesthetics, respectively. Marcuse, who by the
1960s had emerged as the other leading exponent of critical theory, was
less pessimistic in this regard. In his opinion, what Adorno and
Horkheimer diagnosed as the dialectic of enlightenment was in truth
a contingent distortion of scientific-technological rationality caused by
the growth imperatives of capitalism. Drawing upon classical meta-
physics and aesthetics, he maintained that scientific-technological
rationality could be transformed under socialism in ways that would
redeem its original emancipatory potential.

Marcuse’s break with Adorno and Horkheimer over the dialectic of
enlightenment anticipates the fourth and final period of the School’s
history, inaugurated by Habermas in the early 1960s. Like Marcuse,
Habermas was closely involved with the New Left student movement.
Unlike him, however, his solution to the dialectic of enlightenment did
not take the form of a speculative reconceptualisation of science and
technology. Instead, he argued that moral-practical reason and critical
emancipatory reflection are already present in everyday communicative
interaction. As he later put it, the idea of reaching an uncoerced
agreement (mutual understanding) that we associate with rational
persuasion implies notions of dialogical reciprocity (equality), recep-
tivity and openness (freedom), and inclusiveness (solidarity) that can be
appealed to as critical standards in questioning the moral legitimacy
and justice of institutions that purport to be democratic. In effect, the
change in philosophical paradigm inaugurated by Habermas — from a
philosophy of subjective consciousness to a philosophy of intersubjec-
tive communication — signals a departure from Marxism, with its
emphasis on labour as the chief vehicle of dialectical praxis. Yet the
ties to Marxism remain in Habermas’s criticism of the inherent
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contradiction between capitalism and democracy, for him the principal
institutional embodiment of dialectical reason.

The legacy of the Frankfurt School lives on not only in the writings
of Habermas and his followers, but in the thought of many other
contemporary continental philosophers who take their bearings from
Nietzsche and Heidegger. Foucault noted the remarkable similarity
between his poststructuralist analysis of power and the theory of
domination elaborated by first-generation critical theorists. Lyotard
and Derrida likewise noted a similar convergence of their postmodern
views of language, reason and knowledge and the critique of identity-
thinking and progress elaborated in different ways by Adorno and
Benjamin. Whether this new poststructuralist and postmodernist
reception of critical theory — with its profound rejection of any
revolutionary pretension of achieving total historical knowledge for
the sake of total emancipation and reconciliation — marks its end or
continuation has yet to be determined. But this too, after all, seems
fitting for a school of thought that seemed all too self-conscious of its
own historical contingency and indeterminacy.

D. Ingram

CRITIQUE the examination of judgements and claims with an eye to
establishing their legitimacy, especially as practised in the philosophy
of Kant. In the preface to the first edition of the Critique of Pure Reason
(1781) Kant notes that ‘Our age is, in especial degree, the age of
criticism and to criticism everything must submit’. His own three
critiques, of pure reason, practical reason and judgement, thus con-
tribute to and further develop the practice of criticism. Yet Kant
conceived criticism not only as a destruction of the claims based on
‘habit’ by philosophy, ‘sanctity’ by religion and ‘majesty’ by legislation,
but also the constructive assurance of ‘lawful claims’ — claims that in
the case of reason would be defended by a revolutionary tribunal that
‘is no other than the critique of pure reason’. Without this tribunal, Kant
claimed towards the end of the first critique, reason will find itself in a
state of nature and thus at war with itself. Critique thus on the one
hand submits all judgements and claims to ‘the test of free and open
examination’ while on the other providing a decision on what is a
legitimate judgement by means of the decrees of the critical tribunal.

As introduced in the first Critique, the practice of criticism not only
involves the powerful institutions of religion and politics, but also
reason itself. While conducted in the name of reason, critique does not
exempt reason from its investigation. Much of the difficulty of the first
Critiqgue may be indeed be traced to the tension between pursuing
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critique by means of reason, and submitting reason to the same
critique. Kant believed that over time the critique of reason would
reach a point in which the ‘eternal and unalterable laws’ of reason
would become visible, and thus justify a halt to the destructive work of
critique. Yet the sense of an internal limit to critique assumed by this
conviction is by no means itself justified in the pages of the critical
philosophy, that is it is not secured critically. The dangers are evident
in the essay ‘An Answer to the Question: What is Enlightenment?’
where the public sphere of ‘free and open examination’ central to
Kant’s description of the ‘age of criticism’ returns as the age of
enlightenment, or in other words ‘the century of Frederick’ — the
same Prussian monarch whose official culture of ‘indifferentism’ or
‘argue as much as you like and about whatever you like, but obey’ was
the object of barely veiled criticism in the Preface to the first Critigue
written five years before.

The association of freedom and criticism that informs Kant’s
writings of the critical period ensured that the limits of freedom
determined the limits of critique. The freedom to reason beyond
the limits of space and time is critically limited in the Transcendental
Dialectic of the Critique of Pure Reason although it is restored in the
Critique of Practical Philosophy. Yet for subsequent philosophers, Kant
provided both a positive and negative example. Marx and Nietzsche
lauded the project of total critique and its corollary of unlimited
freedom — even or especially the critique of the institutional conditions
that made critique itself possible — but were wary of attempts to
establish internal limits to freedom and critique. The two aspects of
Kant’s concept of critique returned to prominence in the postmodern-
ism debate where philosophers such as Lyotard, Foucault and Derrida
who extended the freedom of critique into the core of rationality itself
were criticised by Habermas for abandoning critique in the name of
‘irrationalism’. Thus the concept and the limits of critique continue to
provoke philosophical debate even two centuries after Kant’s formula-
tion of the ‘Age of Criticism’.

H. Caygill

CROCE, BENEDETTO (1866—1952) Italian philosopher known for
his work on aesthetics and literary criticism, and for his philosophy of
history, known as absolute historicism. His ‘philosophy of the spirit’,
an attempt at systematic philosophy, consisted of an Aesthetics, Logic,
Practical Philosophy (Economics and Ethics) and Theory and History
of Historiography. Croce, however, only apparently follows in the wake
of Giambattista Vico, his acknowledged predecessor, and Hegel. Croce
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is a complex and radical thinker who has to be read, rather, against the
Vichian and Hegelian language that inform his writings.

Croce’s writings on aesthetics and literary criticism span his career,
from Aesthetics as Science of Expression and General Linguistics (1902) to
Literature and Poetry (1936), by way of a series of works on aesthetics,
as well as literary criticism both on Italian and European authors. First
impressions aside, Croce’s conception of the aesthetic is very much
modern, resting on a linguistic model of the sign, implying a conception
of art as allegory that Croce develops and expands in Literature and
Poetry. This aesthetic conception makes Croce a perceptive reader of
literature. His analyses of Dante and Ariosto are, in fact, an elaboration
of the allegory and irony, respectively, which characterise the work of
these authors. Even his controversial reading of Pirandello can be
shown to be not only an adequate assessment of this author’s works but
also an instance of his lifelong preoccupation with literature and its
relation to philosophy.

Croce’s most important contribution, however, is in the field of
history, which for him occupies a precarious place between art and
philosophy. For Croce history is not only subsumed under the concept
of art but is also one and the same with philosophy. Thus, if history
belongs to art rather than to science, and, history is, at the same time, at
one with philosophy, then art and philosophy share history as a
common ground. This history is conceived as being, first of all,
contemporary, since it is only because of our present interests that
we are moved to investigate the past. In the second place, this history is
not a history of good and evil; such a simplistic morality tale cannot be a
mature history, but is only a history which has not yet been thought
through, remaining prey to feelings and imagination. Thirdly, history
has no longer to do with men but with humanity, a standpoint he called
‘cosmic humanism’. Finally, history is not resolved into a simple unity,
which for Croce is either theological or mythological, but into a
complex unity which is that of life itself and is therefore always
uncertain and always riven by difference. At the ethical level, then,
the spontaneity of life becomes the expression of freedom and of the
good which characterises history. His History of Europe (1932) and
History of the Kingdom of Naples (1925) are illustrations of how this
ethical universal is fully revealed in history.

M. Verdicchio

CYBERNETICS A term coined in 1947 by Norbert Wiener from the
Greek word meaning to govern or steer, it designates a research project
devoted to modelling machine operation on human behaviour. In its
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first formulation, cybernetics focused on the science of communication
and control in animals and machines; it thus encompassed the ‘study of
messages, and in particular of the effective messages of control’, as
Wiener remarks in The Human Use of Human Beings (1950). Drawing
upon electrical engineering, mathematics, neurophysiology and infor-
mation technology, cybernetics studied actions, feedback and response
in systems of all kinds. The early contributions of cybernetics include
feedback control devices, automation of production processes and
computers.

Cybernetics quickly evolved beyond its narrow technoscientific
context thanks in no small part to a series of postwar conferences
convened by Warren McCulloch under the auspices of the Josiah Macy
Foundation. The so-called Macy conferences brought together an
impressive array of researchers from a host of disciplines — including
prominent figures from the social sciences like Gregory Bateson,
Heinrich Kliver, Lawrence Kubie, Lawrence Frank and Margaret
Mead — whose work helped spread cybernetic discourse to anthro-
pology, psychology and other social sciences, and ultimately to the
humanities and the arts. Because it focuses not on things but on ways of
behaving, cybernetics forms a metadisciplinary language useful for
describing a wide array of systems in living, social and technological
worlds.

Largely on account of this metadisciplinary status and the colla-
boration of a multidisciplinary host of researchers, cybernetics devel-
oped in a direction that must be clearly distinguished from Artificial
Intelligence and, more broadly, from computer science as it has
developed in the wake of the digital computer. Whereas Al pursues
the goal of machine intelligence and values implementation, cyber-
netics is and has always been concerned with epistemology, how we
come to know and the limits associated with how we know what we
know. This epistemological focus initially became apparent in the claim
by cybernetics that organisation (rather than materiality) of systems
yields their identity, and it has only intensified with the development of
‘second-order cybernetics’.

In second-order cybernetics researchers thematise self-reference in
processes of observation and knowledge production; it is the fruit of the
realisation that, as Heinz von Foerster puts it, ‘the science of observed
systems’ cannot be divorced from ‘the science of observing systems’
since it is we who observe. This self-mapping of observing and
observed systems has the effect of foregrounding our own subjectivity,
or more generally, the perspective of the knowing system, as a
contingent yet unavoidable limit to what can be known. In addition
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to von Foerster, prominent researchers associated with second-order
cybernetics include Maturana and Varela (co-originators of the theory
of ‘autopoiesis’ of living systems) and LLuhmann (proponent of func-
tionalist systems theory in sociology).

Several recent studies have been devoted to the history of cyber-
netics. Steven Heims’s The Cybernetics Group (1991) meticulously
describes the Macy conference interactions; Jean-Pierre Dupuy’s
The Mechanisation of the Mind (2000) traces the genealogy of cognitive
science from cybernetics; and N. Katherine Hayles’s How We Became
Posthuman (1999) presents a thick cultural history of cybernetics.

M. Hansen

See also: Cognitive Science

D

DASEIN A term that means ‘existence’ in ordinary German, literally
‘being-there’, it is employed by Heidegger to designate the human
being in its relation to being. In Being and Time, Heidegger argues that
the question of being must be enacted by means of a reflection on the
essence of the human, but that this must be understood in a radically
non-anthropological and non-subjective way. Through the use of
‘Dasein’, Heidegger attempted to break with the notion of the human
as the ‘rational animal’, as well as with the modern Cartesian tradition
of the subject, instead defining the human strictly in its relation to
being. Dasein thus designates the essence of the human, understood as
openness to being. This is why the term Dasein, as Heidegger clarified
in his 1949 introduction to What is Metaphysics?, designates in the same
stroke our relation (opening) to being and being’s relation to us
(openness). In Heidegger’s later thought, the term is often hyphenated
(Da-sein) in order to stress the sheer relatedness to being, a relatedness
which is not posited by us but comes from being (Sein) itself.
Heidegger thus emphasised further the non-anthropological scope of
his thinking of Dasein, which now names the co-belonging of being and
the human (Ereignis), a belonging into which humans are thrown and
called to inhabit and in which they stand as humans.

F. Raffoul

DAVIDSON, DONALD (1917-2003) American analytic philosopher
whose arguments against epistemological foundationalism and the
reification of mind are frequently compared to those of exemplary
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figures in the continental tradition. Central to his highly systematic
philosophy is an interpretation-based account of linguistic understand-
ing which employs the work of formal semanticists such as Tarski to
clarify the concepts and knowledge required for the interpretation of
linguistic utterances. “T'ruth and Meaning’ (1967) argues that knowl-
edge of the truth conditions of utterances suffices for understanding
them; hence semantics can eschew metaphysical distinctions between
the meaning of a declarative sentence and circumstances under which it
would be true. Subsequent essays develop a metatheory of ‘radical
interpretation’, specifying how interpreters could test whether a theory
of truth conditions is interpretative for an alien language. Davidson
argues that the criterion of hermeneutic success is that the truth theory
correctly predicts circumstances of utterance for arbitrary sentences of
a language. This implies that the ‘meaning’ of a term reflects its place in
the totality of a speaker’s linguistic activity — a ‘holistic’ view remi-
niscent of Saussure’s claim that meaning resides in the differences
between linguistic elements.

Davidson argues that public activity can only count as evidence for
an interpretation if, applying the so-called ‘principle of charity’,
interpreters assume that speakers have largely true beliefs. This claim
implies that the possibility of massive error presupposed by founda-
tionalists since Descartes is unintelligible. For, as he argues in the “The
Myth of the Subjective’ (1987), the content of mental states, like
sentences, is only fixed under charitable interpretations of an agent’s
activity within a common world. Davidson thus undermines subjecti-
vist appeals to intrinsically contentful ‘Ideas’ as a basis for philoso-
phical reflection.

Davidson holds, however, that interpretations are underdetermined
by considerations of charity. There are, in consequence, no ‘deeper’
mental or semantic facts that could allow an interpreter to decide
between similarly adequate interpretative theories. In ‘On the Very
Idea of a Conceptual Scheme’ (1974), notions of charity and semantic
indeterminacy are put to work against empiricist and transcendentalist
pictures of mind ‘forming’ the world from unconceptualised ‘content’,
a stance which Davidson takes to underlie relativism and strong
incommensurability claims. Strong Kantian parallels can be found,
though, in “Thought and Talk’ (1975) and ‘Rational Animals’ (1982),
where it is argued that only creatures possessing a concept of belief can
have beliefs and that an understanding of objectivity emerges in the
intersubjective context of linguistic interpretation.

Despite the Saussurean parallels noted above, Davidson’s interpre-
tation-based approach to meaning is at odds with a synchronic view of
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language as a structure pre-existing singular acts of utterance or
inscription. There are strong resonances here with the critique of
structural linguistics and conventionalism to be found in Derrida’s
early work. Like him, Davidson often uses literary examples to
question formalist presumptions. Thus ‘A Nice Derangement of
Epitaphs’ (1986) employs instances of unconventional but intelligible
speech produced by, among others, Sheridan’s Mrs Malaprop to argue
that the notion of a shared system of rules has little explanatory role in
semantics — a line of reasoning comparable to Derrida’s use of the
notion of iterability to deconstruct philosophical appeals to convention
or shared practice.

D. Roden

DEATH A major concern for continental philosophy, in which several
interrelated themes can be discerned: the death of the self and of others;
death as negation (in thought, language and the world); and the
experience of mourning, dying, sacrifice and killing. In many works
by continental figures, death is a key to understanding subjectivity,
ethics and politics. While each theorist represents the work of death
differently, for each it is finitude and negativity that is at the heart of
human existing.

Death understood as negativity, as the negation or annihilation of an
aspect of conceptual or material existence, structures Hegel’s reflec-
tions on human experience in the Phenomenology of Spirit (1807).
Hegel’s dialectics may be understood as a negation and sublation that
makes death into a productive transformation in so far as the original
term or object is incorporated into a higher concept or stage. At the
same time, death as the end of a particular human life is also evident in
Hegel’s reflection: the different ways the master and the slave approach
the fight to the death become a trope for the attainment of recognition
and full human consciousness. Hegel’s observation that death ‘is of all
things the most dreadful, and to hold fast what is dead requires the
greatest strength’ indicates that facing death, as life’s end and as non-
actuality more generally, is imperative for human existing. It is this
‘tarrying with the negative’, embracing the negative rather than
denying it by describing it as nothing or as false, that enables sub-
jectivity and coming into being more generally.

For Bataille, Hegel’s account construes death as a productive tool for
the attainment of consciousness so that death becomes an instrument
in a servile search for wisdom (‘Hegel, Death, and Sacrifice’, 1955).
Instead, Bataille proposes that death facilitates the experience of
pleasure and laughter; it is not a sober process of seeking higher truth
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and self-consciousness but a revelation of the joy of life. Bataille
proposes that it is only an uncontaminated experience of death, such
as the experience of sacrifice, that makes humanity manifest. Sacrifice
is not subordinated to fulfilling a human need but creates heightened
sensibilities revealing the passionate nature of human existing.

Heidegger focuses on the subject’s relation to death and on how this
structures human existence or Dasein (Being and Time, 1927). Reject-
ing earlier philosophical definitions of the human as rational thinking
being, Heidegger proposes that Dasein is the being for whom its being
is a question. Further, he suggests that it is awareness of mortality that
distinguishes human existence from animals and gods. But this aware-
ness is more than an abstract understanding that each of us and
everybody will die. Rather, it is the awareness of my particular lifespan.
This realisation of a limited time is not conceived as a time line from
birth to death, from past through present to my future nothingness, but
involves a differing experience of time such that the past that con-
stitutes me now and the future as my current potentiality are of the now
and within the present. Death, for Heidegger, is the possibility of
impossibility such that the illusion of endlessness is shattered and
possibilities come into existence. Death thus ends possibilities but also,
by limiting endlessness, creates possibilities.

Heidegger further defines this authentic experience of being-to-
ward-death. It is non-relational, not to be outstripped, certain and also
indefinite. It involves recognising that death is ownmost, as no other
can replace me in facing my death. This ownmost character of being-
towards-death indicates that each must die: there is no possibility of
avoiding death by having another die in my place, for I will myself
nonetheless die. While this appears uncontentious, Levinas rejects
elements of Heidegger’s analysis, especially the implication that
authentic Dasein is constituted through this isolated and individualistic
process of being-towards-death and that the deaths of others are
irrelevant to Dasein’s being and death.

In contrast to Heidegger, Levinas sees ethics and the relation to the
other, rather than the existential-ontology of the individual Dasein, as
primary. Levinas reads beneath Heidegger’s insistence that death is
ownmost and non-substitutable a lack of concern for the other who
dies. In contrast, for Levinas, I am responsible for the other, including
for the other’s death, whatever the circumstances: ‘It is for the death of
the other that I am responsible to the point of including myself in his
death’ (God, Death, and Time, 1993). More generally for Levinas, the
ethical face-to-face relation indicates that the other has priority over the
self and this necessitates being hostage to the other, even sacrificing
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oneself for the other. Levinasian ethics prioritises the other and the
death of the other in instituting the responsibility of the self, over-
coming the individualism that haunts Heidegger’s thought on death.

While Heidegger and Levinas focus on the end of human life,
Blanchot reintroduces the broader concept of death as negativity.
While Hegel, in addition to the specific death of the individual subject,
speaks of death as negation and change in general, Blanchot articulates
the relation between the dying of the self and others and the death that
is inherent to literature and language more generally. For Blanchot,
unlike the earlier accounts, death cannot be made into a positive
attribute through a mastery that transforms it into the basis for the
achievement of subjectivity and authentic existence. Instead, Blanchot
reveals the dissipation and meaninglessness of the experience of dying
which renders us powerless. However, Blanchot acknowledges both
sides of death: it does provide us with possibilities, yet it imposes a
passivity that turns these possibilities to ash. Blanchot thus reformu-
lates Heidegger’s summation of death as the possibility of impossibility
by recognising death’s other side as the impossibility of possibility
(The Space of Literature, 1955). The experience of passivity in the
experience of dying enables a responsiveness and receptivity that opens
the self to the other. Through this openness that emerges in dying the
singular human being engages with, and creates, community. Unlike
Heidegger who individualises death, Blanchot conceives death as the
basis for sociality.

Derrida, affirming the importance of the other’s death, analyses the
effects of mortality on friendship and on ethics and politics more
broadly. For Derrida, friendship is founded on the knowledge that the
other is mortal and will die. This raises the issue of how to respond to
the other’s death, both at the moment of death and in anticipation of
that death. The psychoanalytic accounts of mourning and melancholia
are rethought to suggest that both a possible mourning and an
impossible mourning fail to respect the mortal and deceased other.
Both involve internalising others — preserving them by making them a
part of the self — but the former assimilates others, destroying their
difference, while the latter incorporates others whole, maintaining their
alterity but excluding them from attachment and engagement with the
self (Memoires for Paul de Man, 1988). Derrida argues that the self is
constituted through these interiorisations of others and that this
immediately raises the ethical question of how to internalise in a
way that maintains the other’s alterity while enabling engagement
with others.

At a broader ethical and political level, Derrida conceives of death as
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a gift (The Gift of Death, 1992). Engaging with Levinas’s critique of
Heidegger, Derrida proposes that death is ownmost and constitutes my
singularity, but also that it is only through this singularity that I can
assume my primary responsibility for the other and for her death. For
Derrida, ‘responsibility demands irreplaceable singularity. Yet only
death or rather the apprehension of death can give this
irreplaceability . . .> It is only from this position of singularity that
I can sacrifice myself for the other, can die for the other. Derrida also
acknowledges the paradox of this situation for in giving the gift of
death, for example by sacrificing myself for another, I thereby deny
this ethical gift to another other and so act unethically. For Derrida,
ethical action toward a singular other always also involves unethical
action toward yet other others.

Jean-Luc Nancy also reflects on the relation between death, ethics
and politics (The Experience of Freedom, 1988). He formulates this in
relation to his critique of the everyday understanding of community as
founded on a commonality of heritage, history, geography, biology,
culture and so on. Instead, he proposes that community ‘is revealed in
the death of others’. It is the finitude of others that demands our
exposure of self to, and our sharing with, others. Finitude enables the
creation of being-with-others across difference such that community
may include rather than exclude the stranger, the foreigner, the other.
Giorgio Agamben considers the relation between death and the
political from yet another perspective (Homo Sacer: Sovereign Power
and Bare Life, 1995). He proposes that the polity is constituted through
a legitimation of killing the excluded other. The state not only regulates
society through Foucauldian technologies of surveillance and police,
but also enacts zones of exclusion in which those deemed non-citizens
could be killed without a legal ascription of murder.

Women philosophers too have reflected on the experience and the
ethics and politics of death. While these reflections are often overlooked
in the debates about finitude, they form a significant undercurrent,
sometimes diverging from and sometimes conforming to the more
recognised positions developed by men philosophers. Simone de
Beauvoir considers how immortality would undermine the experience
of being human in her novel A/l Men Are Mortal (1946); in The Blood
of Others (1945) she investigates, in the context of the resistance to
fascism, the ethics of killing and sacrifice, and of asking others to risk
death for a political cause.

Irigaray’s work as a whole could be construed as an investigation of the
philosophical, and social, negation or killing of the feminine. This
becomes explicit in Speculum of the Other Woman (1974), where Irigaray
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critiques Hegel’s representation of Antigone’s death. For Hegel, Antigone
represents women’s law and Creon man’s law, both of which are sublated
within the later stage of ethical community. For Irigaray, this account
occludes the transition, in Sophocles’ Antigone, from a matriarchal to a
patriarchal system. For Irigaray, Antigone’s death is emblematic of the
repression of femininity enacted by a transition of political power from a
female line to a male line represented by Creon.

Cixous also investigates the relation between death and femininity in
her early essay ‘Castration or Decapitation?’ (1976). Drawing on
psychoanalytic accounts of ego formation, Cixous suggests that if
masculinity is organised around the castration complex, then feminin-
ity, lacking this threat, is regulated by a threat of decapitation. She
suggests that it is man who teaches woman this awareness of death and
of the Law of the Father.

Sarah Kofman follows another trajectory in her late work Smothered
Words (1987). This work engages with Blanchot’s reflections on the
holocaust, Robert Antelme’s account of his internment, as well as
reporting on Kofman’s father’s death in Auschwitz. By bringing together
disparate texts — philosophical, literary, historical, (auto)biographical —
and by allowing a certain disjunction between the demands of historical
reportage and subjective experience, Kofman reaches toward what
Blanchot calls the passivity of the work. Rather than formulating a
coherent synthesis through a mastery that conveys meanings and inten-
tions, Kofman explores the unworking of writing, the negativity and
finitude of writing. She thus resists the active ethic of production that
underlies much Western thought and that finds abhorrent expression in
the production of death in the concentration camps.

L. Secomb

DEBORD, GUY (1931-94) French writer, filmmaker and social critic,
best known as the author of The Society of the Spectacle, a slim volume
published in 1967 which stands as one of the most original and
enduring critiques of late twentieth century capitalism. Drawing on
the work of Hegel, Marx and Lukacs, Debord develops the idea that
the alienation inherent in capitalist modes of production extends into
every area of everyday experience, transforming the entire social world
into a commodified version of itself. This is the spectacle, a system of
manufactured needs and processed desires, which perpetuates the logic
of survival long after its imperatives have disappeared, and is capable of
capturing — or recuperating — even the most radical attempts to expose
and disrupt its dominion.

In the early 1950s, Debord became involved with the Lettrists,
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whose ideas and activities had much in common with the earlier
movements of Dada and Surrealism. The Situationist International
emerged from the 1957 issue of the Lettrist journal Potlatch. While the
function of art remained one of its abiding concerns, the Situationist
International developed into a movement committed to the wholesale
revolution of every aspect of everyday life, from architecture and urban
planning to the most intimate human relationships. This was a highly
intellectual but by no means academic exercise: the Situationists
promoted the active détournement (subversion) of the highly mediated
relations of the spectacle, in part through the creation of spontaneous,
participatory situations from which a radical, desiring subjectivity can
emerge as a revolutionary force. These themes were developed in the
Situationists’ journal, Internationale Situationniste, and several other
publications, including Raoul Vaneigem’s The Revolution of Everyday
Life (1967). Debord was nonetheless both the main protagonist and
central theorist of the movement, and The Society of the Spectacle was
its most influential and substantial text.

Debord published many articles as well as writing film scripts and
producing a series of experimental films. His autocratic, sometimes
enigmatic style contributed to the mythologising of a movement
marked by splits and exclusions, and controversy surrounded him
long after the collapse of the movement in the early 1970s. In 1989
Debord published Comments on the Society of the Spectacle, in which he
argued that the spectacle had extended into an integrated global
system, confirming his earlier analyses of capitalism, and making its
contestation more necessary and more difficult as well.

The Society of the Spectacle had an enormous influence at the time of
its publication — just a year before the revolutionary events of May 1968
— and on a wide variety of subsequent analyses and activities. His
dialectical critiques and totalising revolutionary position were dis-
missed by later theorists of postmodernity, but his influence can be
read in the works of writers such as Baudrillard and Lyotard. His films
were rarely seen, but they too had an impact on radical filmmakers such
as Chris Marker, and his ideas have informed guerrilla artists, punk
rockers and anarchist activists. They have also, as he knew they would,
been taken up and recuperated by advertisers, management theorists
and other managers of spectacular society.

S. Plant

DECONSTRUCTION The term now most commonly used to refer to
the work of Derrida. He used the word, which already existed in
French, to translate and reinforce the affirmative value of what



DEDUCTION 129

Heidegger called Destruktion or Abbau, distinguishing it from ‘destruc-
tion’ or ‘demolition’ and referring instead to a ‘de-sedimentation’ or to
a critique of systems that would take place with respect not just to their
structures but also to their foundations. Deconstruction was never
proposed as a method, in spite of attempts to apply it as a form of
literary analysis, and Derrida has insisted that it is not a critique that
one performs without also being something that takes place in a given
set of circumstances. Deconstruction is thus as much an echo or
affirmation of struggle against hierarchy; it is the ‘maximum intensi-
fication of a transformation already in progress’. To the extent that
analyses such as those in the work from 196772 have become classic
examples in the Derridean ceuvre, deconstruction can be understood to
involve diagnosing oppositions as hierarchies, demonstrating that the
denigrated side of the opposition is essential to the prioritised side, and
displacing the opposition itself in a ‘third term’ that indicates the
‘general economy’ from which the opposition was drawn.

Derrida has expressed surprise at the extent to which the word
entered academic, and now common, parlance and for a time he used it
sparingly, insisting that it be understood as ‘a word in a chain with
many other words — such as trace or difféerance —as well as with a whole
elaboration which is not limited only to a lexicon’ (The Ear of the
Other). Perhaps the most extensive ‘definition’ of deconstruction can
be found in the letter Derrida writes to a Japanese translator (‘Letter to
a Japanese Friend’), where the suggestion is finally that deconstruction
should reinvent itself by being translated. This is in line with another
more elliptical formulation — what Derrida calls the only definition be
ever attempted — namely, ‘(no) more than one language [plus d’une
langue]” (Memoires for Paul de Man).

D. Wills

DEDUCTION An integral part of Kant’s critical philosophy, in which
the basic categories or principles of each work are justified. In the
Critique of Pure Reason these are the categories or pure concepts of the
understanding, in the Critique of Practical Reason the principles of pure
practical reason and in the Critique of Judgement the principles of the
aesthetic judgement of taste. The method of deduction is introduced in
the first Critique in terms of the legal technique of distinguishing
between rights and claims in terms of the question of fact and the
question of right. The first determines factual possession, the latter
legal or legitimate possession. In the case of the categories, the
deduction is dedicated to proving the legitimate possession of the
pure concepts of experience that make possible experience. Kant
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considered the deduction one of his most original contributions,
distinguishing his ‘transcendental’ from an ‘empirical’ deduction.
The latter sought the legitimation for the possession of concepts in
experience (and is attributed by Kant to L.ocke and Hume) while the
former, Kant’s self-perceived contribution to metaphysics, was to show
that the concepts are justified as the conditions of experience. The
transcendental deduction consisted in the proof that experience is not
possible without the pure concepts of the understanding.

Kant offered two versions of the deduction of the categories in the
two editions of the Critique of Pure Reason (1781/1787) which contain
fascinating and debatable differences. Nevertheless, the basic objective
remains largely the same in both versions. Just as appearances are
governed by the forms of intuition of space and time — an object cannot
appear but in space and time — so too are they regulated by the ‘unity of
apperception’, which is perceived either subjectively in the activities of
consciousness or objectively in the fact of consciousness. Whether the
emphasis in the deduction is laid upon the synthetic or combinatoric
activities of consciousness, the basic aim of showing that the unity of
consciousness distributed across the categories is the condition, not the
outcome, of experience remains the same.

H. Caygill

DELANDA, MANUEL (1952— ) Mexican philosopher and leading
figure in the ‘new materialism’ developing in the wake of Deleuze
and Guattari. DelLanda’s work combines research into history, biology,
technology and economics to investigate a wide variety of topics at the
intersection of philosophy and the scientific researches known as non-
linear dynamics or complexity theory. Del.anda’s basic concern is
‘morphogenesis’, the production of stable structures out of material
flows; such production is not the result of a form being imposed on a
chaotic matter (‘hylomorphism’), but occurs when a physical, biolo-
gical or social system reaches a threshold that triggers immanent
processes of material self-organisation.

DelLanda’s War in the Age of Intelligent Machines (1991) is nominally
an examination of the role of information technology in military
history, but is really an examination of social-military morphogenesis,
as with, for example, Napoleon’s mobilisation of the citizenry created
by the French Revolution. DelLanda is careful to note, however, that
his application of non-linear dynamics findings in physics and biology
to social systems remains analogical and not yet scientific, as math-
ematical models of sufficient complexity to analyse social systems have
yet to be developed.
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In A Thousand Years of Nonlinear History (1997), Del.anda widens
his field of vision to examine economics, biology and linguistics.
Del.anda appeals to non-linear dynamics researches and Deleuzoguat-
tarian terminology to move from the geological to the social, investi-
gating the interplay of ‘the flows of lava, biomass, genes, memes,
norms, money’ out of which come the stable and semi-stable structures
of the natural and social world. Relying on the historians Ferdnand
Braudel and William McNeill, the biologists Stuart Kauffman and
Brian Goodwin, and the linguists William Labov and Zelig Harris,
DeLanda distinguishes ‘hierarchies’ and ‘meshworks’ (interactive net-
works, or what Deleuze and Guattari call ‘rhizomes’) as two basic
structural forms found in many natural and social registers (although
never purely, but always in mixed form).

In Intensive Science and Virtual Philosophy (2002), DelLanda con-
tinues with the topic of morphogenesis, but this time in the guise of a
‘reconstruction’ of Deleuze’s Difference and Repetition that explains the
mathematical background of Deleuze’s ontology and epistemology.
DelLanda explains Deleuze’s ontology as anti-essentialist, that is as
insisting on tracing the genesis of actual forms from intensive material
processes (those that change their nature when pushed beyond critical
thresholds); the virtual realm is made up of the repeatable structures of
such processes. The Deleuzean ‘ontological difference’ is produced by
the purification of mathematical concepts, which eliminates any re-
ference to identity to produce a pure differential virtual field. For
Del.anda, Deleuzean epistemology asks us to treat physics problema-
tically rather than axiomatically. In this approach, the achievements of
theoretical physics are seen not as linguistically interpreted general
laws, but as correctly posed problems, that is as the posing of the
distribution of what is singular and ordinary (that is, what is important
and not). Delanda’s reconstruction thus stresses that Deleuzean
ontology discloses not a closed world capturable by sentences, but
an open world to be explored.

J. Protevi

See also: Complexity Theory; Materialism

DELEUZE, GILLES (1925-1995) French philosopher, associated with
the poststructuralist movement, and most famous for the two-volume
work Capitalism and Schizophrenia (1972, 1980), written in collabora-
tion with the radical psychoanalyst and political activist Félix Guattari.
Rather than radicalising structuralism and phenomenology as did
Jacques Derrida, Deleuze’s work changed the direction of French
philosophy in inaugurating a new materialism fused out of Marx and
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Freud; Capitalism and Schizophrenia remains the emblematic philo-
sophical work for the generation of 1968 and the only one to match the
speed and turbulence of bottom-up social change during that time.

Deleuze’s philosophical work can be untidily but functionally
divided into three periods: first, an early phase of scholarly works
that examine individual philosophers (Hume, Bergson, Kant,
Nietzsche and Spinoza); second, a short middle period of two books,
The Logic of Sense and Difference and Repetition, published in the late
1960s in which Deleuze achieved a genuine independence of thought
and no longer expressed himself vicariously though commentary; and
third, a late period, characterised by a collaborative writing technique,
whose most important product is the two-volume Capitalism and
Schizophrenia. The taxonomy is untidy because it doesn’t begin to
do justice to the range of Deleuze’s non-philosophical work. He wrote
widely on literature (books on Proust and Kafka), art (a book on
Francis Bacon) and film (the two volumes of Cinema). But the period-
isation retains a heuristic validity for a philosophical introduction to
Deleuze’s work.

Deleuze’s most basic philosophical instinct is against anthropo-
morphism: we should not assume that the universe can be grasped
with the concepts of our everyday common sense, which presupposes a
stable world of persons and objects capable of being hierarchically
ordered and subject to natural laws. The task of philosophy is to invent
new concepts that answer to exteriority, not to rely on the ones we
already have, those of interiority. Moreover, the relations between
interior and exterior are not symmetrical: from the inside, the exterior
appears as the fugitive limit of a primarily epistemological problematic;
but from the outside, an interior can be carved out by processes of
folding or torsion. Starting from the concepts of interiority therefore it
is impossible to think the outside, but not vice versa.

Interiority is construed quite widely in Deleuze’s critique. It clearly
includes phenomenology and any kind of idealism in which the world is
subordinated to consciousness. But Deleuze argues that the same image
of thought is operating in non-idealist philosophy that nevertheless
takes for granted the fact that the world of empirical objects is
individuated in accordance with the conceptual categories of conscious-
ness. In fact Deleuze argues that the image of interiority extends
further than this, to any thinking that is a function of the higher
political interiority of the state. This is particularly legible in Deleuze’s
careful construction of a kind of counter-canon of philosophers who
have operated only at the margins of state and academic acceptability.

Kant is a paradigm philosopher of consciousness, representation,
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interiority and the state, so Deleuze is understandably ambivalent
about him. But they in fact have a more intimate intellectual connection
than the slim book Deleuze devoted to Kant might suggest. Kant
argued that the stable and ordered empirical world of neatly delineated
subjects and objects is not actually given but could be the target of a
critique showing how it is produced. Kant’s name for this intellectual
process was transcendental philosophy, and Deleuze is heir to it, but
Deleuze maintains that Kant botched the project by tracing the
structure of the transcendental field from the empirical, so that the
Kantian categories preserve the structures of empirical consciousness
at a higher level. For Deleuze, the transcendental cannot ‘resemble’ the
empirical because it would then be in a representational and not a
productive relation to the empirical. Deleuze’s transcendental field is
an ensemble of production processes that are therefore ‘pre-individual,
non-personal and a-conceptual’.

Such a negative characterisation of the transcendental could easily
lead back to a liminal thematic, as elaborated extensively by Heidegger
and his followers. This is not at all what Deleuze has in mind. The
stable and ordinary objects of the empirical world do indeed occlude
their production processes, but, while stability is normal, not every-
thing is ordinary. Deleuze, in contrast to a philosophical tradition
whose examples are all banal (Descartes’ wax, Kant’s ship and build-
ing), is interested in extraordinary cases: complex systems like cell
differentiation, in which intensive production processes rise to the
surface.

In the late 1960s Deleuze published two books in short succession —
Difference and Repetition (1968) and The Logic of Sense (1969) — which
established him as a philosopher in his own right. While making
frequent use of his earlier monographs, especially those on Hume
and Bergson, these two texts are notable for a deliberate deviation from
the philosophical canon in the use of concepts from other disciplines.

For example, Deleuze outlines the key concept of difference through
thermodynamics, which distinguishes between extensive and intensive
properties (a distinction that Deleuze also takes over). Extensive
properties, like volume, are decomposable, so that if you break some-
thing in half, each half has exactly half the volume of the original.
Intensive properties, like temperature, are not decomposable. If you
break something in half, each half has exactly the same temperature as
the original. Intensive differences, like thermal gradients, are therefore
quite unlike extensive differences between two already constituted
entities. They do not presuppose identity; rather they set up dynamic
processes that result in stable, extensive, objects whose intensive
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differences have been cancelled and are at equilibrium. Such extensive
objects — like the banal examples of the tradition — cover up the
intensive conditions of their own production, creating the illusion that
these processes do not take place. But this illusion is objective because,
in a stable situation, differences really /ave been cancelled. In rare
situations, far from equilibrium, however, transcendental processes are
directly visible: in the intensive and morphogenetic chemical gradients
traversing a developing embryo for instance.

A second important source of philosophical novelty for Deleuze is
geometry, and specifically the notion of a multiplicity derived from the
nineteenth-century mathematician Riemann. Riemann showed that the
curvature of a two-dimensional surface could be attached to the surface
itself, rather than requiring the plane to be inserted into a space with a
supplementary third dimension. This supplementary dimension or
enclosing space is the crucial presupposition of interiority, permitting
connection only on the basis of commonality or identity. The fact that
multiplicities do not need this supplement enables them to connect
heterogeneous elements or differences without unifying them, pre-
serving their mutual exteriority. Deleuze describes multiplicities as
virtual but real; they are progressively actualised into stable extensive
systems. Deleuze rejects the notion of possibility as, like the Kantian
transcendental (= condition of possibility), another tracing from the
empirical. Possibilities are simply non-extant combinations of extensive
properties. A virtual multiplicity, on the other hand, which Deleuze
often describes as a surface or plane, enables novel connections to be
made between heterogeneous production processes, and hence allows
new forms to arise.

Deleuze never abandons this array of new concepts, even though
Anti-Oedipus (1972), the first volume of the collaborative Capitalism
and Schizophrenia, rejects the decorous philosophical tone of Deleuze’s
earlier books for a high-octane multidisciplinary ride journeying into
the socio-psychic realm. The manifest content of Anti-Oedipus is its
fusion and simultaneous critique of Marx and Freud. By making social
production basic, Marx can only appeal to ideology as an explanation
when people whose objective conditions are revolutionary nevertheless
persist in collaborating in their own oppression. But ideology gives
ideas an autonomous force, vitiating Marx’s materialism (turning
Hegel right side up again). Conversely, Freud makes desire basic,
but at the cost of separating it from all socio-political reality: there is
always, according to the generalised reductionism of psychoanalysis, a
daddy lurking underneath the boss.

Deleuze and Guattari’s solution in Anti-Oedipus is to identify



DELEUZE, GILLES 135

transcendental production with a desiring-production that is immedi-
ately both productive and libidinal, so that desire is political and social
production suffused with libido. There is no reductionism here in
either direction: desire isn’t just interest, and politics isn’t just mummy
and daddy. This enables them to show how desiring-production can be
turned back against itself in a psychic repression that allows capitalist
subjects to collaborate in their own political oppression. The primary
figure of this repression-oppression is the Oedipus complex of classical
psychoanalysis, seen through a rather French intellectual lens as a
structural condition of culture.

At first glance these concerns are rather remote from those of
Deleuze’s work from the 1960s. But the ability of desire to turn against
itself is a psycho-political spin on the twin ideas that stable extensive
systems presuppose but occlude their intensive production processes
and that interiority is produced by folding exteriority. Stable subjects
of capitalist consumption are produced as zones of interiority in strict
correlation with extensive commodity objects. Deleuze and Guattari
effectively generalise Marx’s observation that markets separate pro-
ducer from product so that finished products (commodities) obscure
their real processes of production (human labour).

Marx’s point has a second component: capital not only disguises
production, it actually appears as the ground of production, taking the
place of labour. This point also gets generalised: each mode of
production (there are three in the baroque architecture of Anti-
Oedipus) has a ‘body’ akin to the body of capital which arrogates
production to itself and disguises the role of desiring production. In
societies without a state, things seem to emanate from the earth itself; in
non-capitalist state societies, the state itself (paradigmatically embo-
died in a despot) appears as the origin of all production.

These bodies inherit and extend the sense of the virtual in Deleuze’s
earlier work, and give political content to the objective illusion by
means of which the extensive envelops its intensive conditions.

Underlying all social production is desiring-production as such,
intensive processes that are not enveloped by their extensive products.
Even at this level, described by Deleuze and Guattari in psychoanalytic
terms as primary production, a body is produced, the body without
organs. Primary production therefore also contains a constitutive
illusion that makes possible all the structures of secondary or actual
production. But the body without organs stresses the positive role
played by the virtual, or more strictly by the heterogeneous ensemble of
all virtual bodies. While it is not actually the agent of production
(earlier Deleuze had described this role as ‘quasi-causal’), it is still
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crucial for the generation of novelty because it allows intensive
processes to reconfigure extensive systems. It does so by enabling
heterogeneous elements to connect. This process is sometimes called
deterritorialisation in accordance with the way the body of the earth is
displaced as the seeming source of production in the transition from
primitive (territorial) societies to state societies.

A Thousand Plateaus (1980) takes Deleuze’s problematic of trans-
cendental production beyond the political turn of Anti-Oedipus back
into the scientific domains of his earlier work, but with a vastly
expanded range of reference, happily, in fact joyously, integrating
musicology into ethology at the same time as giving a metallurgical
account of nomadism. The tone of the book is quite different again
from Anti-Oedipus, albeit no less racy. The last familiar intellectual
coordinates (Marx and Freud) have been abandoned in favour of free
invention. Even its organisation is novel, divided as it is into plateaus,
without a continuous argument or order, and each connected to all the
others by subterranean passages (rhizomes, in the vocabulary they
develop in the book itself). Several terms from Deleuze’s other works
find their way into A Thousand Plateaus, but less on the basis of
continuity than because they were also sources of material.

Easily the densest plateau, “The Geology of Morals’ addresses the
formation of what they now call strata, again modifying the sense of
what an extensive system is. What Deleuze and Guattari really object to
is the doctrine of form and matter, which essentially takes form as
given, making the production of form an impossible topic. They
propose to replace such a hylomorphism with a matrix of four terms:
content [ expression and form / substance, none of which correspond to
form and matter.

This terminology can seem arbitrary, but such complexity is quite
normal outside philosophy. Organisms, for instance, are composed of
proteins (form of content) that are themselves composed of chains of
amino acids (substance of content); but both of these are (re)produced
by a completely different set of molecules, nucleic acids like DNA
(forms of expression), which are themselves made from components,
nucleotides (substances of expression), which are different in nature
from the amino acid substances of content. Expression (nucleotides and
nucleic acid sequences) does not form or resemble content (proteins and
amino acids) because they share nothing in common. Instead they enter
into ‘a state of unstable equilibrium . . . reciprocal presupposition’ or
feedback: at the molecular level, expression codes for content; but
natural selection causes content at the level of molar population
aggregates to re-code expression.
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The concept of form presupposes and therefore reduplicates the
organisation of the empirical. By eliminating it, Deleuze and Guattari
hope to develop a materialism whose explanatory terms can be
redeployed at all levels of production from the geological to the social.
Deleuze shows, for instance, that Foucault’s account of panopticism
distinguishes between the form of content of the prison system, a
distribution of light in which a viewer can see but not be seen, and a
form of (linguistic) expression that is not about prisons at all, but rather
about a new content of expression, the idea of delinquency. Expression
does not represent content, but the two presuppose each other.

Such processes — which Deleuze and Guattari call stratification because
they all involve the same processes as the construction of geological strata
— are responsible for fabricating organised, hierarchical and stable
systems, zones of interiority and extensive objects. And just as before,
the intensive processes responsible for producing stable systems come to
prominence in other kinds of system. These intensive systems are called
rhizomes. Unlike the hierarchy of the strata (like the Panopticon),
rhizomes exhibit lateral connectivity, linking irreducibly heterogeneous
components. Using a biological register, Deleuze and Guattari often
contrast rhizomes with tree-like or arborescent systems. The latter
formalise the notion of hierarchy, by organising nodes into layers such
that each node makes contact with its neighbour in one layer only, via a
node located higher up the tree. In the Panopticon, prisoners make
contact only via the warder; according to your organisational chart, the
boss mediates your relation with your colleagues, and so on. In a graphic
illustration of a rhizome, Deleuze and Guattari point to the actions of
viruses that splice genetic material from living species, that is to say,
neighbouring leaves on the tree of life, who thereby become directly allied
rather than mediated through their filiation, that is their joint relation to a
common ancestor higher up the tree. Network replaces hierarchy.

This kind of thing is always happening; rhizomes are always
sprouting out of trees and strata, creating unexpected connections.
And for a good reason: strata are consolidations of a material flow that
1s itself not stratified, so that strata themselves are always provisional,
liable to decompose and perhaps to recompose, to destratify.

Although A Thousand Plateaus is the only book of Deleuze’s to do
this explicitly, in fact each of his works, despite very different styles,
tones and areas of interest, connects the others into an ceuvre that is
itself multiple, a rhizome.

A. Welchman

See also: abstract machine; actual/virtual distinction assemblage; be-

coming; body without organs; Cinema; Death; desiring-production;
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deterritorialisation; Difference; differentiation; Geography; haecceity;
hylomorphism; Idea; immanence; intensive difference; line of flight;
Memory; Metaphysics; minor literature; multiplicity; Nature, Philo-
sophy of; nomadology; order word; organism; Poststructuralism;
plateau; repetition; schizoanalysis; simulacrum; singularity; Space;
speech acts; stratification; Time; Thought; transcendental empiricism;
vitalism; war machine

DEMOCRACY-TO-COME (d venir) A term developed by Derrida in
a series of texts, beginning with ‘Force of Law’ (1989) and The Other
Heading (1991) and extending to Voyous (2003), in which an idea of
democracy, and the political future in general, is argued for in terms
not simply of perfectibility but of the promise or arrival of what cannot
be foreseen or predicted. The term plays on the French word for the
future (/avenir) as that which is yet to come (4 venir), but also carries
the sense of what is unknown or even impossible about that future.
Derrida notes that the term is a syntagm that does not constitute a
sentence and that might not, in the final analysis, be reducible to a
sense. However, it remains the performative promise — sometimes
referred to as a ‘structural messianism’ without content or without
religion — upon which any sense of politics or justice must be based,
and without which no political or ethical e-vent can come to pass.

Democracy-to-come would not therefore refer to a stabilised system
of government, and certainly not to a form of politics that has arrived,
even within those countries that seem to enjoy it, but rather to the
destabilising challenge to any politics. Enunciated in the context of the
fall of the Berlin Wall, democracy-to-come becomes an increasingly
explicit critique of the American and European model of a triumphant
neo-liberal capitalism which has done nothing to alter the scandalous
fact that, as he writes in Specters of Marx, ‘never have violence,
inequality, exclusion, famine, and thus economic oppression affected
as many human beings in the history of the earth and of humanity’.

D. Wills

DERRIDA, JACQUES (1930-2004) Algerian-born French philosopher
whose work has often been subsumed under the aegis of ‘deconstruc-
tion’, a word he first used to translate what Heidegger called Destruk-
tion or Abbau. Derrida radicalised both phenomenology and
structuralism in addressing classic epistemological and ontological
issues in the philosophical tradition (knowledge, substance, being,
time) as well as questions of language, literature, aesthetics, psycho-
analysis, religion, politics and ethics. He produced a remarkable body
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of writings that refer not only to philosophers from Socrates to Levinas,
but also to writers and artists, including among others Shakespeare,
Joyce, Mallarmé and Cezanne.

Perhaps more than any other figure in continental philosophy,
Derrida has provoked both admiration and scorn. In 1984 the Halleck
Professor of Philosophy at Yale University accused him of ‘terrorist
obscurantism’; in 1992, along with eighteen of her colleagues from
three different continents, in an attempt to block his being awarded an
honorary doctorate from Cambridge — an attempt that ultimately failed
— she contended that ‘Derrida’s work does not meet accepted standards
of clarity and rigour . . . [it] defies comprehension’. Such vehement
opposition no doubt derived from the radical challenge to thinking
implied in his theses, and from his refusal to treat the intractable
questions of Western thought in anything other than the complicated
terms in which they are posed, a refusal to presume that changes in that
tradition can be achieved through any simple strategy. Indeed, his work
may be said to have functioned, on both sides of the Channel, or the
Atlantic, or the Pacific, as a consistent heterotopia within continental
philosophy, as an ec-centric or exorbitant experience of philosophy
itself.

Derrida began his career as a Husserl specialist, and many of the
hallmarks of deconstruction can be seen in the analyses of Husserl’s
work on historicity and ideality, time-consciousness and intuition. His
first major publication was a long Introduction to his 1962 translation
of “The Origin of Geometry’ (from The Crisis of the European Sciences,
1938), followed by Speech and Phenomena (1967) where the emphasis
on voice and its relation to ‘trace’ and ‘differance’ was introduced. For
Derrida, Western thinking has consistently modelled itself on the /ogos
or voice as unmediated expression of thought and intention, and
guarantor of truth and integrity, in contrast to which writing was
represented as a fall outside of such a self-present origin into absence
and error. Yet —as Derrida showed by analysing treatments of language
in thinkers as diverse as Plato and Saussure, Rousseau and Condillac, as
well as Husserl — writing does not in fact differ structurally from
speech: speech as well as writing functions by introducing ‘spacing’
between itself and, say, the thought that produces it; it similarly
introduces difference, and therefore the necessary and irreducible
possibility of miscommunication between what issues from a speaker’s
mouth and what enters a listener’s ear, even when that speaker and
listener are the same, and even when the voice speaks silently in self-
communion. Spacing and absence are therefore constituents of any
utterance whatsoever; indeed, they are the structures that make
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language and communication possible even as they make it subject to
chance, or as Derrida put it, ‘undecidable’.

The now ‘classic’ deconstructions of the period 196772 follow
something of a pattern in analysing the philosophical impulse that
privileges presence, what Derrida at the time, following Heidegger,
called ‘metaphysics’: the diagnosis of opposition as hierarchy (speech
over writing); the demonstration that the supposed derivative term is
essential to the prioritised one (speech is also constituted by the absence
thought to be specific to writing); the displacement of the opposition,
and a general reconfiguration of the differences involved, by means of
another term (‘arche-writing’ or ‘trace’ as the structure of ‘spacing’
common to both speech and writing).

Derrida also inherited explicitly from Heidegger, and by extension
from Nietzsche, although he differed in important respects from each.
His analyses of the classic texts of philosophy, for example of Plato in
‘Plato’s Pharmacy’ (in Dissemination, 1972) or of Aristotle in “White
Mythology’ (in Margins, 1972), often underscored the rhetorical means
by which philosophy seeks to distinguish itself from literature (a la
Nietzsche), yet also offered rereadings of the specific etymological
sedimentations of the terms employed (a la Heidegger). But he resisted
occupying the symmetrical other side of what he critiqued, as
Nietzsche was often reduced to doing, considering that to be an
ineffectual response which in many respects preserves the status
quo. And, while remaining vigilant concerning Heidegger’s conserva-
tive recourse to poetry, or to the earth, he thought the latter moved too
fast in proclaiming the end of metaphysics (Nietzsche being for
Heidegger its last gasp), and in suggesting that we can henceforth
(re)think outside of the tradition. In this respect Derrida also marked
his distance from Deleuze concerning philosophy’s ‘creation’ of con-
cepts, but, as he wrote in his eulogy for his friend, he put their
differences down to ‘the “gesture,” the “strategy,” the “manner” of
writing, of speaking, of reading’, Deleuze being ‘the one among all
those of my ‘““‘generation” to whom I have always considered myself
closest’. Finally, any mention of influences upon Derrida’s thinking
cannot fail to underline his unqualified respect for Blanchot, a thinker
or writer who was perhaps situated in an even more equivocal relation
than was Derrida to the institution of philosophy.

‘Exorbitant’ is a word used in Of Grammatology (1967) to refer to the
methodological quandary posed by the relation between an author’s life
and work, a relation Derrida wanted to be understood as ‘textual’
beyond any purely linguistic sense, referring to any network of traces
and calling into question the limits of that network, introducing a
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problematics of the margin or border when considering any constituted
identity, hence his now famous formulation ‘il n’y a pas de hors-texte’,
which translated literally means ‘there is no outside-the-text’. If the
statement can also be read to mean there is nothing that is not text, it is
again by no means in the sense that the textual is only or primarily
linguistic, that there are only words; rather, that there are permanent
and irreducible questions concerning what delimits any constituted
identity — a text, a life, a history, a being —and that there is a permanent
and irreducible labour of reading and interpretation involved in any
analysis of such questions.

Derrida’s writings consist almost exclusively of analytical readings
and interpretations which, in the process, perform a problematics of
reading and interpretation. Thus the essay ‘Signature event context’ (in
Margins of Philosophy, 1972), which led speech act theorist John Searle
to argue that Derrida had so seriously misread and misunderstood
Austin, ends (and so ends the entire volume) with a series of versions of
Derrida’s proper name — printed initials, printed name and a hand-
written signature — which pluralise and displace the author as source
and controlling centre of what s/he writes, and which progressively
edge the author’s name into the margins of the textual space, radically
disorienting the hierarchical arrangements (title, headings, author,
words, blank spaces) by means of which readers presume to gain a
purchase on the meaning of a text. How indeed can we rigorously
analyse the effects of a so-called creator of a piece of writing who is held
to be, in turn or simultaneously, outside of and absent from the text
(often to the extent of being dead), printed on its edges as a name on a
title page, and located as it were invisibly throughout its main body as
intended meaning? For Derrida, no analysis is possible that does not
take account of such uncanny dislocations and any reading that thinks it
can avoid them will necessarily fall into the spaces or abysses that open
up between or among them.

One obvious reason why writing is considered to break away from
the speech that supposedly engenders it derives from its never having
been simply a phonetic medium. It is also graphic in the sense of being
visual. This is something that poetry has exploited, most radically in
Mallarmé&’s Un coup de dés (A Dice-throw, 1897), and Derrida at-
tempted to have his own writings function both according to principles
of chance and in visual terms. His multiple signatures at the end of
‘Signature Event Context’ were already an example of that, but it was
more explicit and much more developed in Glas (1974), where two
columns of text, one on Hegel and one on Genet, play as it were silently
off each other across the putative empty space between them. In other
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cases he disjoined in a dramatic way the main body of a text from its
notes (‘Living On: Border Lines’, 1979), introduced seemingly arbi-
trary ellipses (‘Envois’ in The Post Card, 1980) or embedded a
collaborative and competing text within another (‘Circumfession’, in
FJacques Derrida, 1991). At the same time, from 1978, he wrote a series
of pieces on the visual arts proper, addressing in particular the function
of the frame as the very matter that a theory of aesthetics such as Kant’s
Critique of Judgement ignores, but which, as the means of ‘entry’ into
the work proper, cannot not concern any theory of that work. The
Truth in Painting (1978), which groups together four essays on the
visual arts, concentrated on how discourses on the plastic arts presume
to be able to cross over the frame and enter unproblematically into the
work in order to locate its centre and truth. In contrast, Derrida
proposed that one pay attention to the work of the signature, un-
decidably a part and not a part of the work, repeating therefore the
structure of the frame within the work, dividing and subverting its
integrity, disseminating its truth.

Undecidability derives from the ‘iterability’ which, for Derrida,
structures every mark. It is only because every mark (and every sign,
every word and so on) is iterable or able to be ‘cited’, that it can function
within a system of communication or sense. No single event of the mark
or sign would be capable of doing that, for then every utterance would
create a new private language. Yet because the mark is iterable, it is
dislocatable, able to be untethered from any saturable context. What
enables it to function within a system of communication and sense also
disables it or disseminates it. That sort of aporetic ‘structure’ had been
found by Derrida to function within the economic systems — systems
that attempt to control the limits of their functioning — that govern
various ethico-political presumptions of everyday life: the gift, respon-
sibility, justice, hospitality, decision itself. Beginning with Glas, but
more extensively in the period from the mid 1980s to his death, Derrida’s
work concentrated on analysing those aporetic operations. For there to
be a gift that operates outside of the economy of exchange (the
expectation of something given in return) one would have not to know
that one was giving (Given Time, 1991); any truly rigorous responsibility
involves forms of irresponsibilisation (being responsible to one at the
expense of all the others) (The Gifi of Death, 1992); justice, unlike the
law, requires the law to be rewritten in every judgement and therefore
disables the law (‘Force of Law’, 1992); unconditional hospitality
requires leaving the door open without any heed to even the identity
or form of whoever might arrive, anything less is a calculation (Of
Hospitality, 1997); a decision worthy of the name, far from being the
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moment whereby the conscious human agent imposes itself, requires an
irreducible undecidability, an absolute unpredictability of the decision,
an ‘unconscious’ decision, one made by the other (Politics of Friendship,
1994). Derrida argued that an ethics of any consequence and especially
one that can rise to the complexities of the contemporary situation,
rather than ending because of such aporias, can only begin by taking
them into account, by reasoning with and as it were through them. That
will inevitably require a displacement of traditional thinking, a radical
rethinking of the very foundations, such as philosophy has always taken
to be its most pertinent task.

The Derridean aporia should also be understood as a recasting of
dialectical thinking and of the logic of the paradox. The aporia is
neither resolved nor transcended; instead, as was just suggested, it calls
for a type of sidestep that amounts to a complex renegotiation of the
terms of thinking, one that takes place via a signifying network of
modifiable concepts — beginning with ‘writing’, ‘trace’ or ‘mark’ — that
are sometimes called ‘quasi-transcendentals’. Such terms refer more to
strategic manoeuvres than to concepts in the classical sense, and to the
extent that they can be systematically recognised it is by virtue of their
being double, both constative and performative, seeking to ‘put into
practice [both] a reversal of the classical opposition [e.g. between
speech and writing] and a general displacement of the system’
(‘Signature Event Context’, in Margins of Philosophy, 1972). The
two sides of this double gesture work in some sort of competition
one with the other, operating what Derrida, playing on the French,
refered to as a relation of band to contraband, one side erecting a thesis
in a more traditional sense and the other side subverting that thesis in a
way that appears logically or philosophically illicit, as it were smuggling
the concept away from itself.

A consistent contraband in Derrida’s work is performed by means of
the proper name, for what renders us unique or most ‘properly’
ourselves is also a signifier of death; it is what is used to refer to us
in our absence and will continue to refer to us once we are permanently
gone. This has led to his philosophy’s being a complicated practice of
autobiography, or what might better be called ‘signatory writing’, and
it brings him back to Nietzsche as well as to Freud who, Derrida
suggests in a section of 7he Post Card devoted to a detailed analysis of
Beyond the Pleasure Principle, ‘produc|es] the institution of his desire’
and ‘graft[s] his own genealogy onto it’ as if ‘an autobiographical
writing, in the abyss of an unterminated self-analysis gla]ve to a
worldwide institution s birth’. When it comes to his own autobio-
graphy, he has maintained that he can’t produce a constative rendition
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of his life — ‘like “I-was-born-in-El-Biar-on-the-outskirts-of-Algiers-
in-a-petit-bourgeois-family-of-assimilated-Jews-but . . .””’ — yet a ser-
ies of texts deal in diverse ways with the material facts of his existence.
Glas encrypts his father’s name; Monolingualism of the Other, while
again disclaiming ‘some autobiographical or . . . intellectual bildungs-
roman’, develops a theory of language in the context of his childhood in
Algeria; ‘Envois’ recounts, among other things, a long and complicated
love-story; ‘Circumfession’ is written as a vigil of his mother’s final
days, ‘A Silkworm of One’s Own’ begins with the words ‘Before the
verdict, my verdict ., and ‘Correspondence’, which consists of
postcards written from various foreign destinations, describes his
relation to travel.

In ‘Correspondence’, Derrida spoke of writing as being, for him,
more capable than travel of producing the unexpected or unforeseeable
event ‘whose arrival will stop the form of writing, from the outside, be its
decisive caesura’. One can understand Derrida’s entire project as an
insistent attempt to produce that event, knowing nevertheless that, if it
is to truly be an event, if it is to be unpredictable, it precisely cannot be
produced. It can only happen: as promise, as chance and indeed as
catastrophe. But it is such an insistence on the event that gives his work
its urgency as well as its timeliness, taking his reasoning into the thick
of the world’s most pressing questions and problems, such as post-
Soviet Marxism (Specters of Marx, 1993), religion and nationalisms
(‘Faith and Knowledge’, 1996), media and technology (Echographies,
1996), and the so-called war on terrorism ( ¥oyous, 2003). And such an
insistence also means that the work itself functions as a type of
supplication, even a sufferance to the extent that that word still refers
to a type of patience or waiting, for it is less the sheer volume or the
sometimes maddening difficulty of Derrida’s writings than the very
performance of each and every one of them that has them waiting,
waiting to be read, holding out the chance that that reading will come to
be their event.

D. Wills

See also: adestination; affirmation; arche-writing; auto-immunity;

Cinema; Ciritical Legal Studies; Cosmpolitanism; Death; decon-

struction; democracy-to-come (4 wvenir); différance; Difference;

Epistemology; Ethics; framing; gift; hospitality; iterability; Lan-

guage; logocentrism; Memory; Metaphysics; onto-theo-logy; para-

site; pharmakon; Poststructuralism; Repetition; responsibility;
signature; simulacrum; Space; spectrality; speech acts; Subject;
supplement; Thought; Time; undecideability
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DESIRING-PRODUCTION A term that fuses Marx and Freud, used
by Deleuze and Guattari in Anti-Oedipus to describe a universal
production process.

Deleuze and Guattari do not merely combine Marx and Freud but
offer symmetrical critiques of both. Marx views desire as something
superficial, determined (even if perhaps just in the last instance) by a
base consisting only of economic production and social relations of
production. Freud on the other hand views desire as basic, projecting
social relations back onto the determining structure of an incestuous
family romance. Desiring-production refuses both of these attempts at
reductionism because desiring-production is simultaneously libidinally
and socially productive. In fact, desiring-production goes deeper still,
to a point of universal production where the distinction between nature
and culture is no longer operative. Desiring-production synthesises
psycho-social reality under determinate historical conditions. These
conditions, however, transcend the flow of desiring-production itself,
canalising it into unified subjects and objects (e.g. capitalist subjects
and commodities). Generalising Marx’s account of commodity fetish-
1sm, social life as a whole occludes the conditions of its own production.
In the detailed architectonic of Anti-Oedipus, one of the three syntheses
of desiring-production is illegitimately deployed in the formation of
each historical mode of desiring production.

Because desiring-production itself drives history, each social revolu-
tion, culminating in capitalism, involves a general freeing up of the
resources of desiring-production, a ‘deterritorialisation’. This is then
followed by the use of new instruments of repression to control the now
liberated flows. Capitalism for instance liberates productive potential,
which is, however, forced into the straitjacket of commodities.

A. Welchman

DESOEUVREMENT (‘worklessness’) A term that refers to Blanchot’s
thesis that the work (of art) is the effect of the non-work or the un-
power of being, in other words that artistic creativity requires the
relinquishment of subjective control. Power, for Blanchot, even in the
broadest sense of capacity or ability, always refers to domination,
whereas the work (of art) arrives only from the utmost un-power of
passivity, of ‘acting’ without intention. Far from being the effect of the
intention of an I or ego (of the author), the work is possible only when
the I suffers its own total abjection. ‘Not-writing’ or worklessness is not
the same as ‘I don’t want to write’ or ‘I cannot write’, as the latter cases
still relate to power by referring to its loss, to the lost capacity of a still
existing I. In order for not-working to ‘work’ a transition from I to ‘it’
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(the ‘neuter’ form of the third person singular subjective pronoun, /)
has to take place. For that transition Blanchot coined the word
subissement, from the infinitive subir, to ‘undergo’ or to suffer, and
the adverb subitement, which means ‘suddenly’. Subissement would thus
mean the sudden suffering of letting oneself go from oneself. “This is
abnegation understood as the abandonment of the self’, Blanchot
explains. Only out of this utmost impersonal passivity of the absence
of work will the work start shaping itself. In The Writing of the Disaster
Melville’s Bartleby will function as a figure of such a non-working, as a
figure of a non-author whose ‘I would prefer not to’ is the giving up of
the author-ity to speak.

B. Arsi¢

DESPAIR A concept originally denoting the loss of hope, but in modern
philosophy seen as a kind of split consciousness or divided self,
reflecting the German Verzweifelung. In the Preface to his Phenom-
enology of Spirit, Hegel claims that despair in this sense deepens
Cartesian doubt (Zweifel) in such a way as to lead to a new basis
for philosophy. Pursuing the splitting of a concept or form of life to its
end will set the stage for a reintegration at a higher level. Rejecting the
implication of a necessary movement from despair to reconciliation,
Kierkegaard portrayed despair as the basic state of anyone who has not
decisively chosen their life through faith. This may either take the form
of not daring to be a self at all (despair of weakness) or of affirming an
arbitrary and wilful self (despair of defiance). But what can the person
who is in despair do about it? He can despair! How does this help?
Because in despairing he accepts his truth and thus finds a point of
unification of all that is divided within him. Yet this kind of saving
despair must be chosen and willed. For Sartre, however, despair is no
longer the way to faith but, once more, the abandonment of any hope
based on eternal values or truths that might save us from having to
choose our values for ourselves. As such, Sartre says, despair is the
condition of modem philosophy.

G. Pattison

DETERRITORIALISATION A term used by Deleuze and Guattari in
Anti-Oedipus and A Thousand Plateaus to describe processes of creative
destructuring.

Strictly speaking, deterritorialisation is the process of leaving or
dismantling a territory, but Deleuze and Guattari’s use of the term
becomes increasingly general. In Anti-Oedipus it refers paradigmatically



DIALECTIC 147

to the transition from non-state to state societies. For the former, social
production always appears, in myth for instance, to emerge from the
earth itself. In state societies, notably the ancient empires, however,
social production is referred not to the earth but to the body of the
despotic emperor, who is the magical source of all value. The transition
involves deterritorialisation because of the displacement of territory or
the earth from its central organisational role.

In A Thousand Plateaus Deleuze and Guattari extend their account
beyond a social register into a biological one (territorial animals) and
simultaneously broaden their understanding of deterritorialisation to
include any process of rupture in the consolidation of matter operating
at the level of substance (they call the symmetrical process at the level
of form ‘decoding’). Such processes are creative because they unblock
the underlying absolutely deterritorialised matter flow and make new
configurations of matter possible. Deterritorialisation is ambiguous
because it is often attended with compensatory processes that forge new
territories or impose other rigid types of order. Empires are deterri-
torialising, for instance, because they replace direct territoriality with
an abstract principle of citizenship; but they also invent a bureaucratic
apparatus to code the material flows, controlling them in a different
way.

A. Welchman

DIALECTIC A term closely associated with Hegel’s philosophy, which
uses it in several senses. The ‘dialectical’ method of the Phenomenology
of Spirit examines philosophical concepts or principles in connection
with their purported domains of objects or events as embodied in
‘forms of consciousness’. Each form of consciousness is examined on its
own terms, internally, to determine the extent to which its key concepts
or principles are in fact adequate for their intended domains, and
whether their intended domains are also the proper and relevant
domains for the concepts, principles and issues under consideration.
Hegel’s method is modelled in part on Greek tragedy and addresses
Sextus Empiricus’ ‘Dilemma of the Criterion’ — the problem of how to
justify basic criteria of truth, without dogmatism, vicious circularity or
infinite regress. The ‘dialectical’ method of the Science of Logic analyses
concepts and other functions of judgement in abstraction from their
concrete use, though (in a different way) with regard to their internal
coherence and adequacy for their intended domains. ‘Dialectical’
relations are relations among two or more distinct concepts, objects
or events, where these relations are fundamental to the character and
behaviour of each relatum. These relations may be synchronic or
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diachronic, and may be constitutive or conflictual. ‘Dialectical’ ex-
planations explain phenomena by highlighting their dialectical rela-
tions and behaviour.

K. Westphal

DIALECTIC OF ENLIGHTENMENT A phrase taken from the title
of a work co-authored by Adorno and Horkheimer, it proposes that
some forms of reason produce irrational results. The Dialectic of
Enlightenment (1947) was the first direct response to the monumental
challenge facing German intellectuals after the Second World War:
taking responsibility for a culture with an ‘unmasterable past’. In
addition to its great historical significance, the book inaugurated three
main strands of late twentieth-century debate: (1) the meaning of
modernity and postmodernity; (2) the philosophical significance of the
Holocaust; and (3) the definition of totalitarianism.

In Dialectic, Adorno and Horkheimer launch these questions by
tracing a genealogy of the Enlightenment’s sovereign respect for
rationality and its political import. Their argument evolves as a
critique of rationality and, more generally, Western reason, which
they see inextricably connected to domination. The liberating
function of reason with respect to myth and superstition becomes
itself a myth, the myth of the Enlightenment, which prevents reason
from examining itself critically. What remains concealed and un-
bridled is the instrumental essence of reason that infects modernity
with a strain of self-destructiveness. This is why, with the rise of
capitalism and bourgeois society, reason seems to have turned
against itself and mutated into totalitarianism and authoritarian
conformism.

The history of twentieth-century continental philosophy unfolds as a
set of answers to this bleak picture. On the one hand, Habermas, the
leading thinker of the second generation of Frankfurt School theorists,
claims that while the legacy of the Enlightenment remains healthy, the
project of modernity has not run its full course. Therefore, to combat
the threat of totalitarianism and genocide, we need more, rather than
less, Enlightenment and modernisation. On the other hand, Heidegger,
Derrida and Foucault all claim, each in their own way, that what
Derrida was to call the ‘auto-immunity’ of enlightened reason may be
contained and controlled but not completely overcome. To achieve this
goal, albeit in different ways, all three of them recommend a minute
and patient interpretive work aimed at unmasking reason’s largely
illusory promises.

G. Borradori
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DIALECTICAL IMAGE A key concept in the thought of Benjamin,
who used it as the methodological cornerstone of 7The Arcades Project.
Benjamin never rigorously defined the term, but it is in fact a highly
idiosyncratic extension of Marxian dialectics. Marx had theorised an
acceleration of the process by which capital realises a profit through the
sale of commodities in the marketplace. Benjamin saw that this
acceleration had reached a condition of simultaneity: the economic
physiognomy and the cultural physiognomy of modern life converged
absolutely.

The dialectical image captures this convergence, which becomes a
moment of revelatory importance in the study of history. This ‘dia-
lectics at a standstill’ had both a synchronic and a diachronic sig-
nificance in Benjamin’s esoteric version of historical materialism.
Synchronically, it expanded on Marx’s concept of commodity fetish-
ism. An ambiguity of paired social and economic relations characterises
the dialectical image, an ambiguity that is not epistemological but
rooted in the concrete conditions of history itself. In ‘Paris, Capital of
the Nineteenth Century’, written as a synopsis of his Arcades Project,
Benjamin explained that ‘such an image is afforded by the commodity
per se: as fetish. Such an image is presented by the arcades, which are
house no less than street. Such an image is the prostitute-seller and sold
in one’. Diachronically, the dialectical image enters Benjamin’s histor-
iography as the saving possibility in which the present perceives not
merely particular events of the past but also how it has come to invest
these events with present significance.

P. Lewis

DIALECTICAL MATERIALISM The name given to the official
philosophy of Marxism-Leninism by its proponents in the Communist
Parties of China, Cuba, the erstwhile Soviet Union and its followers in
the International Communist Movement. Usually contrasted with
‘historical materialism’, which designates the theory of history and
social philosophy of Marxism, the term was probably first coined by G.
Plekhanov in 1891; it was not used by either Marx or Engels. However,
in situating his own philosophy, Marx describes himself as a follower of
Hegel who turns Hegel’s idealism the ‘right way up’ and sets it ‘on its
feet’. According to Engels, Marx rejects Hegel’s idealism in favour of
materialism, and yet he retains Hegel’s dialectical method and thus
avoids the mechanical form of materialism which had been common
among earlier Enlightenment philosophers.

These contrasts are spelled out by Engels in Anti-Diihring (1878),
Ludwig Feuerbach and the End of Classical German Philosophy (1886)
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and Dualectics of Nature (1927). These works constitute the fullest
accounts of their philosophy by Marx and Engels. This position is
further developed by Lenin, Materialism and Empirio-Criticism (1908),
and by subsequent Marxist-Leninist philosophers. In Dialectics of
Nature Engels sets out what he claims to be three fundamental laws
of dialectic (unity of opposites, transition of quantity into quality,
negation of the negation). These have remained controversial even
among avowed Marxists. Indeed, the very idea of a materialist dialectic
is disputed by many philosophers otherwise sympathetic to the He-
gelian aspects of Marx’s thought, such as Lukacs and Sartre. Cohen
(Karl Marx’s Theory of History, 1978) and other ‘analytical’ Marxists
have even tried to interpret Marxism without any reference to Hegelian
dialectical ideas at all, but this results in fundamental distortions of
Marx’s thought.

S. Sayers

DIALOGISM A term that can mean simply that our relation to others,
God and nature is structured like a dialogue, but its stronger and more
exact meaning is that subjects, words and the objects of perception or
thought are inseparable from the linguistic or gestural exchanges
between interlocutors. For example, Gadamer in Truth and Method
views history or tradition as the unending and multifaceted transfor-
mation of itself into its truth. This transformation takes place through
the dialogic exchange — the ‘fusion of horizons’ — of its participants.
History includes these participants in its self-transformative movement
by providing them with the subject-matter for their dialogic and
creative exchanges, and the participants provide history with the agents
it needs for its self-transformation. Because being is inseparable from
language and these exchanges, it is also ultimately dialogical.

Bakhtin grants a central role to dialogue also, but without Gadamer’s
subordination of it to history or tradition. For Bakhtin, dialogue is
ultimately creative ‘hybridisation’. Even when we speak face to face and
in the same ‘social language’, our words and the objects denoted by
them carry the meanings of the other voices that make up our dialogic
community. This intersection or interplay of voices constitutes our
setting and our destiny; ultimately these exchanges are part of a larger
contest between a tendency to produce more social languages (hetero-
glossia) and a counter tendency (one less favoured by Bakhtin) toward a
univocal master language (monoglossia). Dialogue, then, is much more
than a mere exchange of words between individuals; it re-enacts the

tensions implicit in any social framework.
F. Fvans
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DIFFERANCE A neologism invented by Derrida to mean variously
what gives rise to the possibility of difference; or what amounts to a
difference without recognising itself as such; or what both defers or
delays, and differs at the same time (the verb différer in French has
both those senses). The word distinguishes itself from ‘difference’ only
in its written form, its difference from difference being a silent one,
thereby robbing the spoken word of the ‘priority’ it assumes over the
written, but without introducing itself as a new priority. It is intro-
duced in Derrida’s early work on Husserl to account for the differential
structure, or ‘spacing’, that opens up historicity and time-conscious-
ness to its supposedly excluded ‘other’.

Derrida insists that différance is neither a word nor a concept, nor
something that can be understood according to the concept of the sign.
By its reference to time-delay it introduces absence into a system of
signification that presumes, impossibly, to represent what is present
and what supposedly remains present-to-itself throughout the move-
ment (and hence its absence-from-itself) into representation. But the
delay or absence inherent in différance also has to be understood as
something other than a simple postponement, for if it gives rise to
difference it is in the sense of precipitating it, ‘binding itself necessarily
to the form of the instant, in imminence and in urgency’, as Derrida
puts it in Specters of Marx.

D. Wills

DIFFERENCE Against a dominant trend in Western philosophy,
which, beginning with Aristotle, thinks difference as logically and
ontologically subordinated to identity, a number of twentieth-century
continental philosophers (Deleuze and Derrida especially) attempt to
free difference from the grip of identity, and show how it is in fact the
movement of difference itself that produces the apparent stability of the
world of fixed identities (of substances and essences).

For Aristotle, and a whole tradition after him, something (or
someone) is different from something (or someone) else only to the
extent that they can be subsumed under the identity of a common
genus, or kind. T'wo things can differ only in some particular respect,
only on the basis of something they have in common. An apple is
different from a banana only to the extent that they are both pieces of
fruit. An apple, on the other hand, cannot be said to be different from a
hammer, precisely to the extent that the genera ‘fruit’ and ‘tool’ cannot
be subsumed under a higher, ultimate term that would be common to
both. As such, they are simply ‘other’. Difference and alterity are thus
two different concepts. The former presupposes the unity of a kind,
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and so is only ever specific (it specifies a genus), whereas the latter
indicates pure heterogeneity, of which, strictly speaking, there is
nothing to say. Whether explicitly or implicitly, identity is primary,
and defines a thing in its essence, whereas difference is only ever
secondary and derivative. As such, differences are not essential to the
definition (or concept) of a thing. There is a concept of difference, but
difference itself is never sufficient to provide the concept of a thing. It
does not define the essence (the quiddity) of a thing. It merely indicates
some quality of that thing. It does not address that thing in its ‘form’,
but only in its material contingency. Throughout, difference is sub-
ordinated to what is known as the principle of identity.

In short, differences as traditionally concerned are qualitative,
material, contingent, secondary and derivative.

Against this dominant, Aristotelian conception of difference, a
number of twentieth-century thinkers, among whom Deleuze and
Derrida figure most prominently, have attempted to show how, in
fact, it is differences themselves, and the material, contingent qualities
they exhibit, which generate the apparent stability, permanence and
self-identity of the concepts that classical metaphysics took as its point
of departure. Drawing on advances made in the natural sciences
(evolutionary biology, thermodynamics), on recent developments in
the social sciences (psychoanalysis, structuralist anthropology, linguis-
tics and semiotics), as well as on proto-differential discourses in
philosophy, such as those of Nietzsche, Bergson and Heidegger, these
thinkers insist that differences are not accidents occuring to pre-given,
self-identical and already constituted substances, but the very back-
ground and process against which these seemingly stable and perma-
nent entities are generated. While agreeing that differences address
things with relation to the question gualis (or ‘how?’), and so indicate
something like qualities, they refuse to envisage them as material
contingencies happening to a substance defined primarily as form
and given in advance. Rather, they claim we should understand them as
events generating pseudo-identities on the basis of a purely differential
logic. This means that, far from pointing to stable essences, and to the
permanence and self-presence of something like a substance, concepts
only ever point to the way in which self-identical and self-present
entities are always and already inscribed in an endless chain of
displacement and deferal, thus revealing them as metaphysical illu-
sions.

The ‘real’ world, if we may speak in this way, is thus no longer that
of fixed identies and abstract forms, but that of differential processes
and structures that result in the illusion of identity and permanence.
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At the heart of the philosophies of difference is the ambition to
dislodge (and at the same time account for) these metaphysical
illusions, and to place philosophy on the path of the discovery of
the spatial and temporal dynamisms that are secretly at work behind
metaphysics’ commitment to self-presence and self-identity. There is
a differential space and a differential time that precedes logically that
of identity (of classical metaphysics), and to which thought is now to
be returned. In the process, and through this reversal, difference can
no longer be thought as subsumed under identity, and so as specific
difference. It cannot even be thought dialectically, that is as non-
identity and as contradiction. For even in speculative dialectic
difference turns out to be a moment in the constitution of identity.
It is now identity that is a ‘moment’of an originary difference, or the
‘effect’ of a differential logic that can never point to an absolute point
of departure or an absolute point at which this logic would terminate.
Difference is without beginning or end: it is the pure movement of a
term that is never there, a ‘term’ that is always lacking in its own
place, both already no longer here and not yet here, at once late and
early, present and absent; and yet, in this double movement, in this
spatiality in excess of presence, and this temporality in excess of
permanence, everything takes place and sense is produced. The
philosophies of difference reveal how, in the phenomenal realm,
the seemingly most stable systems, and, in the philosophical realm,
the drive to presence and identity, are in fact sustained and under-
mined by a purely differential economy.

Twentieth-century continental philosophy thus proposed substitut-
ing a principle of difference for that of identity. This is the ‘principle’
that declares that, for any given superficial identity, whether that of a
substance, an essence or a physical system, there is always a deeper,
hidden manifold of differences, the ‘law’ which philosophy articulates.
This is the principle that stipulates that, contrary to what Aristotle and
the ensuing tradition argued, not only is heterogeneity thinkable, it is
also the condition of possibility of thought — even of metaphysical
thought — itself.

M. de Beistegui

DIFFEREND A concept developed by Lyotard in The Differend (1983)
to designate an irresolvable conflict. T'wo sides of a differend cannot
agree to a resolution of an opposition in a common language. This is
because any such language or set of rules and goals must favour one
side over the other, to the point where one side loses something all-
important in the resolution. Lyotard was concerned that terrible
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events, such as the Holocaust, were betrayed if they were accounted for
strictly in terms of acts and descriptions of events. The wrong is so
great that it is a betrayal to treat it only in terms of numbers or sums,
for example in terms of reparations or comparisons with other geno-
cides. In a differend, something lies beyond accounts and financial
values, beyond descriptions and identifications. The question then
becomes ‘How to do justice to a differend?” Lyotard’s answer is firstly
that we must testify to the differend, that is show that there is
something that cannot simply be resolved or represented. But how
can we present the unpresentable? Secondly, therefore, we must appeal
to feelings in addition to understanding and knowledge. Only feelings
can testify to the differend. In particular, the feeling of the sublime
combines pleasure and pain to put us in a state where we sense a
presence (pleasure) but equally sense the impossibility of its repre-
sentation (pain). The differend, then, is a way into an ethics and politics
of the sublime, where philosophy adds a testimony for that which is
forgotten or excluded, to the resolution of conflicts and the instigation
of common measures and rules.

F. Williams

DIFFERENTIATION A term with different uses in biology, mathe-
matics and philosophy. In biology, it refers to the various processes
(folding, migrating, dividing and so on) whereby a cell attains its adult
form and function. In mathematics, it refers to the process whereby one
attains the derivative of an equation (the opposite of integration). In
philosophy, it refers to the movement of specification of concepts
whereby a genus is divided into its species (‘rational’ is the differentia
that divides the genus ‘animal’ into the species ‘human’ and ‘non-
human’). In Difference and Repetition, Deleuze attempted to bring all
three meanings together in a single philosophical concept: ‘We tried to
constitute a philosophical concept from the mathematical function of
differensiation and the biological function of differenciation.” The
calculus — or more precisely, the theory of differential equations —
provides Deleuze with his model of purely immanent Ideas (ideal
multiplicities defined by their elements, relations and singularities).
These Ideas are actualised spatio-temporally through the intervention
of intensive quantities (intensity is prior to extensive space), but every
actualisation entails a differenciation of an already differensial Idea.
One thus finds in Deleuze a purely differential philosophy of immanent
processes that replaces the traditional philosophical move of employing
self-identical essences as a principle of individuation.

D. Smith
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DILTHEY, WILHELM (1833-1911) German philosopher who con-
tributed to hermeneutics, life-philosophy (Lebensphilosophie), interpre-
tive psychology and the philosophy of the human sciences. His work
can be divided into three periods: (1) an early period involving
empiricist, historicist and romantic tendencies; (2) a middle pragmatic
period emphasising psychological inquiry; and (3) a late hermeneutical
period.

The early Dilthey developed the epistemological project of ‘the
empirical without empiricism’ in order to unfold a ‘critique of historical
reason’ that would validate the human sciences. In his critique of
empiricism, Dilthey argued for the irreducible richness and variety of
experience understood from out of itself. Experience is bound to
meaning-relating activities and structures that are only understandable
in their life-context (Lebenszusammenhang). He also used this descrip-
tion of lived-experience to reject traditional metaphysics. Metaphysics
conceives the world through a unified point outside the world, assumed
to be inherently intelligible, in order to represent the world as a
systematic totality. Metaphysics thus separates knowledge from its
historical context and the ‘totality of human nature’.

In his Life of Schieiermacher (1870) and Introduction to the Human
Sciences (1883), Dilthey interpreted the processes of life immanently
and in relation to a dynamic context that is never fully visible. This
‘inner’ perspective of life implies the original givenness of meaningful
structures and processes. ‘Inner’ thus refers to the life-context, which is
inherently worldly and social, while ‘outer’ refers to the abstraction of
objects from their life-nexus. The primary intention of the human
sciences is the explication of individuality in its life-context. Indivi-
duality presents itself as both the goal and limit of understanding since
it cannot be fully articulated. The ‘hermeneutical circle’ is the un-
ending and irreducible intersection of and movement between indivi-
dual and context, singular and whole. This dynamic is productive of
understanding.

During his middle period Dilthey developed his arguments for the
‘acquired psychic nexus’, the tension and differentiation of self and
world in the experience of resistance, and the categories of life. The
acquired psychic nexus indicates the complexity of overlapping func-
tions of the individual as it develops in a historical situation. Dilthey’s
‘proof’ of the external world through the experience of resistance
indicates the cogivenness of self/world. Epistemological categories
have their basis in the historical and social character of life. Categories
such as substance and cause are derived from the prereflective cate-
gories of life through which the world is experienced.
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In his final period, Dilthey focused on the hermeneutical and social
character of sense and meaning in the context of Hegel’s objective
spirit, which signifies the constitutive role of intersubjectivity for
human practices and products. Dilthey analysed historical life in
The Formation of the Historical World in the Human Sciences (1910)
through the relation of lived-experience (Erlebnis), expression
(Ausdruck) and understanding (Verstehen). He also developed a
‘philosophy of world-views’ in order to account for the genesis and
conflict of systems of interpretation of meaning. World-views express
the tendency to unify experience. Yet the conflict inherent in life
(Widerstreit) prevents the closure of life in conceptual systems, since
they inevitably face their limits in the antinomies and aporias generated
by life itself.

E. Nelson

See also: Lebensphilosophie

DISAGREEMENT (mésentente) The fundamental concept in Jacques
Ranciere’s political philosophy, it undermines the sociological ground-
ing and the institutional focus of classical and contemporary theories of
justice. Ranciere intends it to be an alternative to Habermas’s politics of
consensus and to Lyotard’s ‘differend’. Ranciere agrees with these
thinkers that politics can be conceptualised as a form of argumentation
testing the validity of truth-claims. He remarks, however, that the
speech situation in which political discussion takes place should not be
taken as a given. On the contrary, the genuine political question
concerns the very existence of a shared situation of speech. The
hierarchical logic structuring social orders recognises only some beings,
some interests and some issues as valid partners and valid objects in the
search for consensus or compromise. By asserting the radical equality
of all speaking beings, politics are polemical in essence, a challenge to
the inegalitarian logic of the social, and more particularly to the expert
discourses prevalent in ‘post-democratic’ societies. The understanding
(entente) aimed for in standard political discussion, which typically
finds its expression in laws and the formal recognition of rights, relies
on the existence of a more fundamental misunderstanding (the other
sense of mésentente) and disagreement over who can understand and be
understood and what there is to understand. Ranciére’s vision of
mésentente as the real basis of politics thus differs essentially from
Lyotard’s differend since its radical egalitarian principle leads to the
vindication of a common language beyond the heterology of language

games.
J.=P. Deranty
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DISCLOSEDNESS/RESOLUTE DISCLOSEDNESS (Erschlossen-
heit| Entschlossenheir) Terms used by Heidegger in Being and Time
to designate the general character of Dasein as the site of truth, and the
authentic moment of Dasein’s self-revelation. Erschlossenheit desig-
nates the truth-character of Dasein: Dasein is the being who, in simply
being the being that it is, or in existing, opens up or discloses a world.
This disclosedness, however, and somewhat paradoxically, is made
possible by the ultimate possibility and horizon of Dasein, namely
death. Death is the possibility of the end or the total closure of
existence. At the same time, however, it is also the possibility that
opens up all other possibilities, the possibility that makes disclosedness
as such possible. Entschlossenheit characterises one distinct possibility,
one distinct way in which Dasein can be disclosed to the world and to
itself, and that is as this finite, essentially temporal being that it is. In
‘resolute disclosedness’, Dasein relates to its own being as ‘being-
towards-death’. It is a moment of total individuation. As such, it is the
highest possibility, for in it Dasein comes face to face with itself as the
‘ek-sistent’ being or as truth. In Entschlossenheit, it is the essence of
existence as Erschlossenhert that is taken up again or repeated, yet the
way in which it is taken up makes all the difference for existence.
Specifically, it amounts to the difference between authenticity and
inauthenticity, between the loss or dissolution of individuality and total
individuation. Ultimately, this repetition amounts to a doubling and
hence an intensification of existence. It is existence brought to the
second power, existence existed to the full and made fully transparent
to itself.

M. de Beistegui

DISCOURSE ETHICS An approach to ethics mainly developed by
Apel and Habermas (with important historical antecedents in the
Socratic method of dialogue and in the social and political writings
of Mill, Kant and George Herbert Mead) that appeals to models of
free, equal, undistorted and inclusive communication as a touchstone
for moral deliberation. Its major claim is that moral deliberation is a
collective process of reasoning that is best exemplified in democratic
forums. In this respect it is quite antithetical to modes of moral
deliberation that take as their point of departure the lone individual
who relies for guidance solely on subjective moral feelings and judge-
ments, such as the ‘inner voice’ of moral conscience, reason, natural
sentiment or divine revelation. Such feelings and judgements no doubt
guide our actions, but discourse ethics recommends that they be shaped
and transformed in ongoing discussions with others who feel and think
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differently, for only this process provides a critical check on our
irrational and otherwise contentious opinions. Even in the moment
of decision, when discussion has ceased and one must act, persons
should always try to imagine how others — those actually affected by
one’s decisions as well as the ‘ideal’ community of humanity — would
regard their choice. This raises two important qualifications in the
application of discourse ethics. First, discourse ethics works best in
political arenas, in which persons are deliberating together about
shared norms of social cooperation. For discourse ethics, only norms
that have the general and uncoerced consent of all are truly binding for
each taken individually. Second, discourse ethics sharply distinguishes
‘sub-rational’ discussions whose resolutions are ‘constrained’ and less
binding from those that approximate the conditions of ideal speech.

D. Ingram

DREYFUS, HUBERT (1929- ) American philosopher who has made
remarkable contributions to the two ways of doing ‘continental phi-
losophy’ in North America. On the one hand, he has written scholarly
books about specific contemporary European philosophers. For ex-
ample, he has published books on Heidegger (Being-in-the-World,
1991) and Foucault (with Paul Rabinow, Michel Foucault: Beyond
Structuralism and Hermeneutics, 1983; Heidegger and Foucault on the
Ordering of Things, forthcoming); an anthology on Husserl (Husserl,
Intentionality and Cognitive Science, 1982) and another on Heidegger
(Heidegger: A Critical Reader, 1992); and an edited translation of some
of Merleau-Ponty’s essays (with Patricia Allen Dreyfus, Sense and
Nonsense, 1964) as well as numerous articles on Merleau-Ponty. On the
other hand, Dreyfus has ‘applied’ phenomenology and other methods
originating in contemporary European thought to problems in psy-
chology, technology and other areas that have been dominated by
quantitative methods and analytic philosophy in North America. In
this regard, he has published critical books on cognitive science and
artificial intelligence (What Computers Can’t Do: A Critique of Arti-
ficial Reason, 1972, 1979, 1992); expert systems and skill acquisition
(with Stuart E. Dreyfus, Mind over Machine: The Power of Human
Intuitive Expertise in the Era of the Computer, 1986); capitalism and
democracy (with Charles Spinosa and Fernando Flores, Disclosing New
Worlds: Entrepreneurship, Democratic Action, and the Cultivation of
Solidarity, 1997); and the Internet (On the Internet, 2001). These
publications, as well as the many honours Dreyfus has received and the
number of editorial boards to which he has been appointed, attest to his
central role in the growth of North American continental philosophy.
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Dreyfus’s criticism of cognitive science and other attempts to reduce
human cognition to computational rules or algorithms is almost always
three-pronged. First, he shows that the discipline in question over-
states the case for its expected success. Second, he demonstrates that
the optimism of these researchers is due to unwarranted assumptions
they make about the nature of cognition and its surroundings. Third,
he provides an alternative, non-computational account of cognition
that solves the problems blocking the computational paradigm. In
What Computers Can’t Do, for example, Dreyfus shows that in each
new phase of research in cognitive science — cognitive simulation,
semantic information processing, micro-world manipulation and
knowledge representation — researchers claimed that their early suc-
cesses in specific contexts would soon allow them to create programs
that could duplicate general human intelligence. But this optimism was
and is still not fulfilled. In order to explain this immediate but
unwarranted optimism, Dreyfus shows that cognitive scientists assume
that we initially encounter a world of discrete, fully determinate
features or objects, and that computational rules are all that is required
for processing the ‘information’ that these sorts of entities provide. In
response to these assumptions, Dreyfus argues along with Merleau-
Ponty and Heidegger that we first grasp the world as a whole: our
minds are embodied and our bodies are always already engaged with
our surroundings. Only on this basis are we then able to recognise,
manipulate or otherwise make sense of the specific aspects of our world.
Moreover, phenomenology or some other qualitative method is re-
quired for understanding our body’s non-computational grasp of the
world and the more specific forms of cognition based on that grasp.

F. Evans

See also: Cognitive Science; naturalising phenomenology; Psy-

chology

DROMOLOGY A term coined by Paul Virilio in Speed and Politics for
the study of the way speed is inherently connected to wealth creation, a
link that can be seen in the political economy of speed. For Virilio, the
political economy of speed can be observed in the historically increas-
ing velocity of state apparatuses, as they affect geographical space and
the human body. Dromology studies the inexorable acceleration of
human societies wherein the fastest speeds are the exclusive preserve of
the social elite and the slowest speeds are the all-embracing realm of the
socially disadvantaged.

In A Thousand Plateaus Deleuze and Guattari cite Virilio’s dromo-
logical texts while elucidating their ‘nomadological’ treatise of the war
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machine. In this treatise, Deleuze and Guattari propose that ‘nomad
existence has for ‘“‘affects” the weapons of a war machine’. A nomadic
way of life is therefore premised on they way weapons and tools have
different speeds, since weapons, unlike tools, have a ‘projective char-
acter’. Moreover, Deleuze and Guattari refer to Virilio’s conception of
dromology when examining contemporary processes of militarisation.
Indeed, the war machine triggers a vector of speed so identifiable with
it that Deleuze and Guattari in homage to Virilio have named it
‘dromocracy’.

J. Armitage

DURATION (durée) In Time and Free Will, Bergson argues that both
philosophy and science tend to conceive of time as an empty, homo-
genous medium, within which temporal events can be compared with
one another and thus quantitatively measured. However, this way of
thinking is appropriate to space rather than time, and whenever time is
conceived in this way, it is thereby ‘spatialised’. When experienced
directly, we find that temporal events endure. Time, or duration (duree),
is characterised by the ‘succession without distinction’ or the ‘mutual
interpenetration’ of its parts. Time is thus continuous, whereas space is
discrete. As a consequence, the parts of time or of temporal events
cannot be set alongside one another, and thus quantitatively compared
and measured, as can spatial entities, because they melt into one
another. The difference between the parts of time or temporal events
is qualitative rather than quantitative. Bergson thus defines ‘pure
duration’ as ‘a succession of qualitative changes, which melt into
and permeate one another, without precise outlines, without any
tendency to externalize themselves in relation to one another, without
any affiliation with number: it would be pure heterogeneity’. While the
process of intuition leading to this definition is quasi-phenomenolo-
gical, Bergson’s account of the relation between time and memory (in
Matter and Memory) differs fundamentally from Husserl’s. Moreover,
in Creative Evolution, he proceeds to explore the metaphysical and
ontological dimensions of his initial theory, exploring the implications
of the argument that evolution and life are fundamentally durational.

R. Durie

DUTY (Pflicht) A central concept in Kant’s critical moral philosophy,
the point of departure of which is the notion of a ‘possible pure will’
considered in abstraction from human volition. The latter is indeed
considered to be a mixture of pure will and ‘sensuous motives’ which
points to a tension within human volition. From the standpoint of the
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pure will, human volition is subject to restraint through duty. Duty
ensures through the categorical imperative that action is consistent
with the law of the pure will but is also the occasion for a feeling of
respect (Achtung) for the law. Moral action is that which is fully in
accord with duty. The Critique of Practical Reason situates this account
of duty in a broader theological context, anticipating the link between
divine commands and duty developed in Religion within the Limits of
Reason Alone. The main application of the concept of duty to practical
philosophy is, however, to be found in the Metaphysics of Morals.
There Kant developed a complex series of distinctions between
juridical and ethical, positive and negative and perfect and imperfect
duties. Juridical duties are those conducted according to duty, but not
necessarily from duty, the latter comprising ethical duties. Positive
duties command while negative duties forbid possible courses of action;
imperfect duties are broadly, while perfect duties are narrowly, for-
mulated. These distinctions are mobilised in a complex system of moral
and legal casuistry that nevertheless never loses sight of the theological
context from which the concept of duty emerged.

H. Caygill

E

EARTH AND WORLD A term that appears in Heidegger’s work in the
1930s. The concept of world was omnipresent in the early work, where
‘worldhood’ designated the very being of Dasein. The concept of earth
appears in the later work only, however, and almost always alongside
that of world. This pair of notions must be thought on the basis of the
essence of truth as involving a double and internally strife-ridden
movement of clearing and concealing, as in the problematic of
‘aletheia’. In “The Origin of the Work of Art’ (1935), Heidegger claims
that the work of art (and no longer simply existence) is a happening, or
an instance, of truth; the way in which the work of art puts truth to
work is by setting up the ‘strife’ of world and earth. The world signifies
that which first lets things be, lets them come to presence. It is the open
expanse in which things and human beings find their place and are
related to one another. (This is a de-subjectivising of Husserlian
intentionality or Kantian transcendental subjectivity.) The earth, on
the other hand, signifies the force that harbours, secures and so
conceals things from world. Earth resists the drive to openness and
disclosure of world; it withdraws from all efforts to disclose and




162 ECO, UMBERTO

penetrate it; it is essentially undisclosable and self-secluding. (This
seclusion testifies to the de-subjectivising of traditional philosophy that
Heidegger undertakes: the opening up of a world is not a subjective act,
so we can say that the origin of the open or the world is not open to us
or under our control; rather, it pulls away and hides, as earth.) Earth
and world are bound together by an eternal strife, each pulling in a
different direction as it were. In the age of technology and consumed
metaphysics, the withdrawing and self-secluding power of earth has all
but withdrawn. Art and ‘meditative thought’, as in a practice of
Gelassenheit alone, can still intimate its power.

M. de Beistegui

ECO, UMBERTO (1932- ) Italian semiotician and novelist, who
achieved international fame with the publication in 1980 of The Name
of the Rose —a murder mystery which reflects both his semiotic and
medieval interests. This celebrity semiotician (an oxymoron that can
only be employed for Eco) believes that mainstream contemporary
philosophy should not sideline semiotics. In A Theory of Semiotics
(1976) he declared that ‘semiotics is concerned with everything that can
be taken as a sign’. In this work he sought to combine aspects of
European structuralism and the semiotics of Peirce.

One of Eco’s central concerns is reflected in the title T4e Role of the
Reader (1979). As Peirce had noted, a sign is not a sign until it is
interpreted — a notion pursued further in Eco’s Semiotics and the
Philosophy of Language (1984). While Saussure had established that
signs always relate to other signs, within his model the relationship
between signifier and signified was stable and predictable. Drawing
upon Peirce’s notion of the ‘interpretant’; Eco coined the term ‘un-
limited semiosis’ to refer to the way in which the signified can function
in its turn as a signifier for a further signified. ‘Open’ texts can have
multiple interpretations, although unlike many postmodernists Eco
regards such interpretations as subject to constraints; for Eco, such
constraints demand a detective reader seeking an interpretation jus-
tified by the evidence. Like the structuralist semioticians Eco also
locates signs within codes — to which one must refer in interpreting
signs. These include both denotative and connotative codes. Eco’s
codes are more open, dynamic and related to social context than
conventional structuralist models; meaning is dependent on users’
variable competence in using codes and subcodes. ‘Aberrant decoding’
occurs thus when a text is decoded by means of a different code from
that used to encode it.

A Theory of Semiotics should be read in conjunction with Kant and
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the Platypus (1999) — an exploration of the relationship between
language, cognition and reality. Eco has declared that his abiding
concern is with the ways in which we give meaning to the world. In a
stance which critics interpret as idealism but which does not, as
Saussure had done, ‘bracket’ reference to a world beyond the sign
system, Eco insists that language does not merely mediate reality but is
involved in its construction. Hence his provocative declaration that
‘semiotics is in principle the discipline studying everything which can
be used in order to lie’.

D. Chandler

ECOCRITICISM A loose collection of interpretive stances which
emerged as a discernable ‘school’ of literary criticism and theory in
the mid-1990s (centred in the journal ISLE: Interdisciplinary Studies in
Literature and the Environment). Ecocriticism includes a variety of
projects concerned with the relation of literature and the environment:
the study of ‘nature writing’ from any critical perspective whatsoever
(in an attempt to move such writing from the margins to the centre of
the literary canon); conversely, the study of any text whatsoever from
an ecological perspective (in an attempt to show the universal relevance
of such a perspective); perhaps most significantly — following upon the
recognition that ‘nature’ is in part defined by cultural forms such as
language, art and literature — the attempt to alter for the better the
human comportment toward the non-human world by promoting
literary and artistic works that will help foster new and beneficial
understandings of ‘nature’.

It is in pursuing this latter project that ecocriticism draws upon
continental philosophy, most notably upon the ‘deep ecology’ formu-
lated by the Norwegian philosopher Arne Naess. From the perspective
of ‘deep ecology’, much contemporary environmentalism is ‘shallow’ in
that it does not question fundamental norms and, in its anthropocentric
understanding of nature’s value, fails to challenge the capitalist ex-
ploitation of nature. In his effort to overcome the dualistic division
between human self-interest and the interests of non-human nature,
Naess draws especially upon his reading of Spinoza’s Ethics, which for
Naess urges us to develop the most expansive possible sense of self,
ultimately to identify ourselves with others, including the other which
we call ‘nature’. Naess, by identifying the interests of humankind with
the interests of nature, offers an alternative to previous environmental
ethics, which have attributed to nature a value that is either ‘intrinsic’
(entirely unrelated to humankind) or ‘instrumental’ (entirely depen-
dent on human use). Ecocriticism has also been drawn to Heidegger’s
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later writings (the early Heidegger’s insistence on an absolute distinc-
tion between human existence and animal life does not appeal to
ecocritics), especially for their critique of the world-view of modern
technology (which sees all things as raw materials or resources for
human domination) and for the notion of ‘letting things be’ (Gelas-
senheit), which in Heideggerian terms means holding open the clearing
in which the being of entities may be allowed to emerge, rather than
claiming to hold definitive knowledge concerning ‘what things are’.

G. Stone

ECRITURE FEMININE (‘feminine writing’) A phrase used by Hélene
Cixous in the mid-1970s to address what she perceived then as the
impasses of discourses on sexual difference which construe difference
as a binary opposition and thereby generate unceasing controversies
over essentialism. In three essays, “The Laugh of the Medusa’ (1975),
‘Sorties’ in The Newly-Born Woman, written with Catherine Clément
(1975), and ‘Coming to Writing’ (1977), Cixous insists that difference
should not be construed ‘on the basis of socially distributed “sexes” ’
(‘Sorties’). The feminine, which is not necessarily the female, is
hospitable to alterity, opening to it without appropriating calculations,
giving itself away without return. If Cixous privileges ‘writing woman’,
it is because historically woman has not been allowed to write her own
‘instinctual economy’, her body, her jouissance, which might effectively
undo prevailing notions of sexual difference, and invent another
history. Examples of rethinking difference include recasting bisexuality
as the co-location of both sexes and not the fantasy of one complete
being (‘Sorties’), as well as questioning the metaphysical opposition
between the human and the animal (‘Coming to Writing’). Cixous
insists that the practice of feminine writing cannot be theorised and
coded; it responds to no existing programme.

B. Weltman-Aron

EIDETIC REDUCTION The act by which the Husserlian phenom-
enologist gains access to the essences (or ‘eide’) that he or she studies.
What is meant by ‘essence’ and its terminological equivalent, ‘eidos’, is
an invariant structure of pure intentional experience that is inseparable
from the transcendent sense of such experience’s subjective and
objective dimensions. The key moment of the eidetic reduction is
the cognitive regard’s withdrawal of attention from the contingent and
empirical aspects of experience, such that the eide they adumbrate are
highlighted and made capable of being thematically apprehended. This
focus on the essential is accomplished by a process of ‘variation’ in
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which elements of the target experience are systematically changed,
until such change renders the target experience unrecognisable as that
from which it began. That which cannot be so changed in the process of
variation is the essence or ezdos. The resultant thematic apprehension of
the eidos is characterised by Husserl as ‘essential’ or ‘eidetic’ seeing.

B. Hopkins

EK-SISTENZ (‘ek-sistence’) A term used by Heidegger in his ‘Letter
on Humanism’ (1946) to describe the essence of the human: the human
is the being that is open to being, that is, open to the Open itself. It is
the being who is disclosed and exposed to the facticity of the ‘there is’,
open not only to this or that being, but to the fact that beings are, and to
the fact that ‘being’ is itself in excess of ‘beings’, that is, open to the
‘ontological difference’. The human is the being who has always and
already been drawn into the clearing of being, who always moves itself
within a pre-understanding of it. In his later work (from the 1930s
onward), Heidegger interprets this openness to the Open as such in
historical and destinal terms: the destiny (or the fate) of the human is to
be drawn into the truth of being, and its history is played out in the
manner in which it responds to this call, or to the way in which it hears
this address of being. Ek-sistence signals the destiny of the human
being, as the being whose being is freed for truth. It is because the
human being is made to respond to the call of being that it is
responsible for it. The distinct responsibility of the human lies in
its responsiveness to the truth of being.

M. de Beistegui

ELAN VITAL (‘vital impulse’) One of the most notorious, and mis-
understood, of all philosophical concepts, ¢lan vital is invariably cited
by both scientists and philosophers who wish to dismiss Bergson as a
mere metaphysician or as an outmoded vitalist. But Bergson himself is
explicitly critical of naive vitalism, is adamant that metaphysics can be
of value to science and argues that élan vital is a notion derived from
actual experience. In Creative Evolution, Bergson demonstrates that
reductive, mechanistic, science is unable to account for the movement
of evolution. The notion of ¢/an vital designates those aspects of life and
the movement of evolution which are irreducible to mechanistic
explanation. Among these are the tendency of evolution towards
greater complexity and the indivisibility of the whole organism,
expressed in the co-ordination of its parts, which contributes to the
ability of an organism to adapt to environmental changes. But the most
significant stems from Bergson’s account of duration. If evolution could
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be explained by mechanism, then, Bergson argues, the forms adopted
by life in the future could be deduced according to the principle of
mechanistic determinism. However, to the extent that duration is the
‘essential attribute of life’; such forms are unpredictable in the strict
sense, just as, in time, the future cannot be predicted on the basis of the
past or present. In the final analysis, therefore, ¢/an vital is the mark of
the irreducible temporality of life, and hence of evolution, and thus
designates the fundamental creativity of both life and evolution.

R. Durie

EMBODIMENT A term with two philosophical senses: (1) the concrete
expression of human being in a body; (2) the concrete expression of
ideas, concepts and meanings in things, linguistic signifiers or social
institutions. Both these senses can have negative or positive implica-
tions.

Implied in both senses of embodiment is the idea of the incarnation
or expression in material form of a non-material attribute which is
assumed to precede its embodiment. So, for example, within the
context of Descartes’ philosophy where human existence is said to
centre on a thinking, non-material substance, the embodiment of that
consciousness (in a biomechanical, causally determined body) is viewed
as incidental and subsequent to the essence of human being. Similarly,
if concepts are assumed to be immaterial entities, then their embodi-
ment in and expression through material signifiers is said to be
secondary to the origin and essence of meaning. In both cases
embodiment tends to be viewed as a problem: a potential hindrance
to achieving rational subjectivity in the case of human embodiment,
and the source of the corruption of meaning in the case of the
embodiment of ideas and concepts. However, these two general senses
of embodiment already assume a dualism (between mind and body,
reason and passion, meaning and expression, culture and nature) that
continental philosophers find highly questionable. Where that dualism
is in question, the meaning of embodiment takes on a more specific and
positive significance: the expression of human being in a body, and of
ideas and meanings in material signifiers, becomes a primordial rather
than an incidental and secondary feature of human existence and the
expression of meaning.

With respect to human existence, this positive doctrine of embodi-
ment consists in various accounts of this embodied state that revise
accepted understandings of corporeality and the corporeal dimension
of human agency, perception, thinking, sociality and so on. In so far as
human existence is thereby characterised in a way that falls between
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materialism and idealism, the human body is characterised as irredu-
cible to a biophysical, causally determined mechanism of Cartesian
philosophy and of some forms of contemporary materialism. And
insofar as these models of embodiment deal with the incorporation
of social norms and ideas in instances of human existence, there is a
convergence between accounts of human embodiment and embodi-
ment with respect to the expression of meaning.

Contemporary continental philosophers interested in embodiment
tend to follow one of three approaches: (1) a Spinozist, monist account
that requires radical revision of the very notion of the embodiment of a
mind; (2) a materialist investigation of the role of the body in the
formation of subjectivity through ‘subjectivising’ practices; (3) a
phenomenological description of the role of the body in the workings
of subjectivity.

The first approach relies on Spinoza’s critique of Descartes’ sub-
stance dualism. In Spinoza’s monism the mind is an ‘idea of’ the body;
mind and body are the same substance conceived under two different
‘attributes’ (what the ‘intellect perceives of a substance as constituting
its essence’). Therefore the human body does not contain a mind nor do
bodies incorporate pre-existing ideas; rather, every ‘mode’ of extension
is identical with the ‘idea of’ that mode. In this way the very idea of
‘embodiment’ is brought radically into question.

Two aspects of Nietzsche’s accounts of embodiment have been
influential for materialist accounts of subjectivising practices. First,
his account in the Second Essay of On the Genealogy of Morals (1887) of
the social constitution of the responsible subject through the ‘mne-
motechnics of pain’ proposes that moral norms are incorporated
through punishment; in this way, the conscious expression of moral
ideas presupposes a prior ‘interpretation’ by bodies subjected to such
practices. Second, Nietzsche’s doctrine of ‘will-to-power’ includes the
idea that bodies, including human bodies, are ‘works of art’; bodies are
forces, sets of effects or ‘quanta of power’ in relation to other quanta of
power that, through resistance, measurement, evaluation and inter-
pretation, form complexes of power and meaning. Both these ideas of
embodiment foreshadow Foucault’s influential thesis that the human
body is the locus of subjection (social control and subject formation). In
Discipline and Punish (1975) Foucault argues that the human body is
the site of the operation of ‘micro-techniques of power’, such as
disciplinary power, which, in concert with prevailing social norms
and knowledges of the human sciences, form self-regulating bodies
that enact ideas that do not need to pass through consciousness. In
A Thousand Plateaus (1980) Deleuze and Guattari develop the idea of a
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‘body without organs’ more reminiscent of Nietzsche’s quanta of
power: the body without organs describes the corporeal intensities,
powers and flows that exceed and defy organisation and regulation into
a meaningful, proper body.

The third, phenomenological, approach, which focuses on embodied
subjectivity, is best exemplified by Merleau-Ponty, who claims that we
live our body and perceive another body, not as a body-in-itself
(‘objective body’) in objective space but a body in meaningful situation
(‘body subject’). The central thesis of his Phenomenology of Perception
(1945) is the primacy of perception of the body as I live it: against the
privileging of ‘objective thought’ within philosophy Merleau-Ponty
argues that perception, and hence knowledge, is pre-reflective and
grounded in a body acting through the world in which it is embedded
(where the ‘world’ is at once social and material). One feature of
embodied perception, so understood, is that meaning is necessarily
ambiguous and open to transformation; another related feature is that
embodiment is intercorporeal such that meaning comes as much from
the world and the other as from oneself. As these ideas of ambiguity
and intercorporeality are developed through Merleau-Ponty’s later
work, he tends to drop the emphasis on perception by a ‘body subject’
favouring instead the primacy of sensibility through ‘flesh’ (the
‘intertwining’ of bodies and of ideas and the corporeal). Throughout
his work, Merleau-Ponty brings together human embodiment with the
embodiment of meaning, understanding both in terms exemplified by
the following formula: the body expresses existence, not as a symbol of
an external or inner idea; the body expresses existence (and therefore
meaning) as it realises it through sensibility in the ‘undividedness of the
sensing and the sensed’ (‘Eye and Mind’).

Since the 1980s corporeal feminists have adopted these perspectives
in their efforts to develop and refine the notion of embodiment, thus
revising understandings of sociality, ethics, aesthetics, politics and
biomedical practice.

R. Diprose

See also: Corporeal Feminism; Feminism

EMPIRE Antonio Negri’s term, developed in collaboration with
Michael Hardt in their 2000 book of that name, for the socio-political
constitution of contemporary capitalist globalisation. Unlike traditional
models of imperialism, which functioned through the polarity between
a metropolitan European national centre and a colonised non-European
periphery, Empire is not centred in any nation-state that controls the
system, and consequently it has no periphery; centres of capitalist
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accumulation exist even in the most impoverished nations, and even the
US, the ‘sole superpower’, is subject to Empire’s overall command.
This functional universality of capitalist relations characterises the real
subsumption of global society within capital. Empire operates through
anti-democratic non-governmental organisations like the International
Monetary Fund (IMF) and World Trade Organisation (WTO), as well
as multinational corporations, all of which subordinate nation-states as
more or less interchangeable instruments for the management of
labouring populations. These populations, whose flexibility and mo-
bility mirror the features of the capital that commands them and the
commodities they produce, are subject to constant processes of sur-
veillance, measurement and reorganisation that Hardt and Negri,
following Foucault, call biopower or biopolitics. The rule of Empire
claims to suspend history in a perpetual present which is constituted as
a continuous state of exception or emergency; since it has no external
enemy upon whom to wage war, it justifies its deployment of violence
as police action, legitimated by international consensus, against terror-
ism and subversion. The only possible opposition to Empire must arise
from the denationalised labouring populations that comprise the
multitude, the heretofore unorganised collective political subject of
globalisation.

T. Murphy

ENACTION The process whereby a world is brought forth by the
interaction or structural coupling between an embodied agent and its
medium or environment; also the study of the manner in which a
subject of perception creatively matches its actions to the requirements
of its situation. The term was coined by Francisco Varela, Evan
Thompson and Eleanor Rosch in The Embodied Mind (1991), and
applies a number of Varela’s own theses about biological autonomy to
cognitive science. The enactive approach tries to present itself as a
middle path between the cognitivist vision of an essentially representa-
tional mind and connectionist models of the emergence of mind from
networks of neuron-like units. While sympathetic to the aim of
cognitive science, the concept of enaction belongs to the project of
a ‘naturalised phenomenology’. It relates to the notion of ‘being-in-the-
world’, and borrows from Merleau-Ponty’s early work on the structure
of behaviour, as well as from aspects of Piaget’s evolutionary episte-
mology.

Varela and his colleagues depict action (or sensori-motor behaviour)
as perceptually guided just as perception is dependent on action. On
this ground, enaction is used to repudiate both radical subjectivism (or
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idealism) and radical objectivism (or realism), both of which are viewed
as wedded to an untenable representational stance. Like Merleau-
Ponty, Varela and his colleagues are concerned with the ‘bringing forth’
(enactment) of meaning out of a history of embodied perceptual
activity, reliant on sedimented cultural and phylogenetic factors and
not grounded in any transcendental subjectivity or material structure
(whence the role of Buddhist anti-foundationalism in this approach).

A. Toscano

ENGELS, FRIEDRICH (1820-95) German communist social theorist,
philosopher and revolutionary, and close associate of Marx. The son of
a textile manufacturer, Engels became attracted to radical and Left
Hegelian ideas while in school. After military service and before taking
up a career in the family business he became involved with Young
Hegelian circles in Berlin. After a visit to England he wrote The
Condition of the Working Class in England (1845), a pioneering work of
social analysis and criticism of industrial conditions in Manchester. He
met Marx soon after writing this book and the two jointly wrote a series
of works in which the fundamental principles of Marxism were first
worked out: The Holy Family (1844), The German Ideology (written
1845, first fully published 1932) and The Communist Manifesto (1848).
He fled Germany after the defeat of the 1848 revolutions and settled in
Manchester in 1850, where he worked for the family firm and helped
Marx financially and intellectually.

Over the years, Engels became increasingly interested in philosophy
and the natural sciences; this interest resulted in Anti-Dihring (1878)
and Ludwig Feuerbach and the End of Classical German Philosophy
(1886). His notes on the natural sciences were published posthumously
as Dialectics of Nature (1927). Together these works provide the fullest
accounts of Marxist philosophy. Engels’s pamphlet Socialism: Utopian
and Scientific (1880, an abridged portion of Anti-Diihring) is one of the
clearest accounts of Marxism as a social and political theory, and one of
the most widely read works of Marxism. He also wrote a substantial
work based on notes of Marx, Origin of the Family, Private Property
and the State (1884), which has had a major influence in the field of
anthropology. After Marx’s death in 1883, Engels devoted much of his
considerable energy to editing and publishing the second and third
volumes of Capital (1885, 1894). As the leading figure of the com-
munist movement after Marx’s death, he also conducted an enormous
correspondence as well as playing a leading role in founding the Second
International.

His contribution to the philosophy of science has been very
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controversial. In Dialectics of Nature, he attempts to codify the basic
principles of Marxist philosophy, which came to be called ‘dialectical
materialism’, into three fundamental ‘laws of dialectic’: (1) the law of
the unity of opposites; (2) the law of transition of quantity into quality;
(3) the law of the negation of the negation. These ‘laws’ became part of
the orthodox philosophy of official communist parties throughout the
international communist movement for much of the twentieth century.
They are rejected and dismissed by many other philosophers, including
many sympathetic to Marxism and even to dialectic. Engels’s insistence
that there is a ‘dialectic of nature’ is similarly controversial. Never-
theless, Engels has a clear and straightforward literary style, which
avoids the Hegelian formulations of which Marx is so fond. His works
have been the main popular expositions of Marxism and have probably
been read at least as widely as those of Marx himself. He was engaged
in preparing the fourth volume of Capital (subsequently published as
Theories of Surplus Value, 3 volumes, 1905-10) when he died in
London in 1895.
S. Sayers
See also: contradiction (2); dialectical materialism; historical materi-
alism; ideology; Marxism

ENLIGHTENMENT (Aufklirung) A process of critical self-question-
ing that arises as a double-sided aspect of modernity, at least as
conceived of in Kant’s essay, ‘What is Enlightenment?’ (1784). On
the one hand, it expressed the ‘age of criticism’, identified as the
defining mark of Kant’s time in the Critique of Pure Reason: the process
of enlightenment is the release from tutelage, enacted through the
public, rational critique of religious and metaphysical sureties that hold
sway, not because of their immanent rationality, but through the
weight of external authorities. On the other hand, enlightenment
pushes beyond criticism through reason’s capacity to provide a positive
foundation for the moral ordering of individual and social life. The self-
enacted release from tutelage was not a launch into the chaos of
individual assertion, but into the harmony of universal law. And, if
a people were not yet enlightened, they could be provided for, in the
meantime, by a monarch who allows the public use of reason, and
makes laws that the people could approve, if they were motivated solely
by respect for the rational law. Thus, if the critical aspect of enlight-
enment, in Kant’s account, precedes the onset of its positive instantia-
tion, it does so only through the decisiveness of political power. So
political power itself is inured against the practical thrust of critique:
“You are free to question, only obey!” becomes the motto for a people
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whose path towards self-administration tends to become progress
towards an ever-delayed goal. Critique, severed from political action,
lives in the hope that a rational culture will produce enlightened
administrators who alone retain an agency capable of enacting the
enlightenment’s positive aspirations.

Recent efforts at assessing enlightenment as a process have generally
been less optimistic about the potential of an ostensibly universal
reason to negotiate the divide between critique and the administration
of powers. If one follows Marx and Nietzsche in seeing rational
structures as products of and intercessions in historical fields of power,
then the transcendental universality that underwrote reason’s promo-
tion of harmony as the end of history comes under suspicion. In his late
work on ‘political rationality’, Foucault offered such a critique: ideas of
law as the progressive actualisation of universal norms masks the extent
to which all laws are embedded in determinate practices of power,
including the modern state forms of disciplinary, pastoral and bio-
political power, which structure the very lives of individuals and
populations.

This does not mean that Foucault dispenses with enlightenment
altogether. Rather, he finds in Kant’s essay the model for a critical
attitude in which the present moment interrogates its meaning and
practices by articulating its relationship to the past. And, as for Kant,
such an articulation is a liberatory practice, in so far as it involves a
coming-to-awareness regarding forces that delimit our possibilities and
pleasures. Only, for Foucault, this critical element of enlightenment is
decisively separated from the universalist aspirations of Kant’s histor-
ical and political writings. What the critical attitude embodies, rather,
is an effort to dispense with grand narratives, to recognise the present’s
relationship to the past as a complex web of emergence and descent.
‘Enlightenment’ is modelled by genealogical critique; its practices of
freedom lie not in the grounding of transcendental norms of reason but
in its unmasking of such norms as the product of contingent events,
singular constellations in determinate fields of power. The present
shakes off the weight of the past by recognising the past in its
determinacy, as constituted by a web of powers and discourses.

If Foucault, thus, reconceives and recuperates the critical aspect of
enlightenment, his conception of its ‘positive’ aspect is more ambig-
uous, at least when compared to Kant’s progressive, rational history.
Foucault, no doubt, would have insisted that the ambiguity and
provisional status of positive political formulations is precisely what
one must embrace in a history of singular events. But others, including
Habermas, have insisted that Foucault provides no positive ground
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according to which political improvements can be pursued and as-
sessed, a failure that would vacate the hopes embedded in enlight-
enment discourse. For Habermas, Foucault’s genealogy is grounded in
an ‘ontology of power’, which provides no space for the conception of
freedom, precisely because all positions are equally determined by
structures of power that eclipse the agency of any subject.

Habermas does not entirely reject Marxist and Nietzschean notions
of reason’s implication in structures of power, but he does attempt to
limit the extent of that implication. The positive hopes of enlight-
enment rationality can be rescued, he insists, by the recognition and
affirmation of a divide within the modalities of reason itself. Modern
thought has generally understood reason as solely instrumental, as a
tool for mastery, in light of which all efforts to know are efforts to
control and determine. But neither this link between knowledge and
power, nor its critical exposition, exhaust the potentials of reason in
Habermas’s mind. Rather, the communicative function of reason — the
structures through which discussion, exchange and consensus are
achieved — can be understood to provide a basis for the articulation
of a positive practice and goal. The tacit structures and commitments of
communicative speech, that is, reveal a ‘quasi-transcendental’ set of
norms that function as guidelines for the production and organisation
of speech communities, which, in their processes of decision-making,
would be free from the dominating aspects of power. The positive
aspect of enlightenment can be saved precisely through the articulation
and enactment of such a set of norms, which needs neither to remain
unaware of, nor resign itself to, the intersections of reason and social
power.

That critics of Habermas have been sceptical of the manner in which
such ‘quasi-transcendental’ norms can find articulation outside of, and
enactment within, the social fields of power suggests the extent to
which — in its broad terms — the debate over enlightenment remains in
the shadow of its Kantian dilemma: to what extent can reason’s
reflective ability to map the powers that shape its understanding
provide an index and guide for actual practices of liberation?

M. Bray

ENVIRONMENTAL PHILOSOPHY The term for a relatively recent
movement incorporating a variety of philosophical issues concerning
the human relation to the natural environment. Originally formulated
in the 1970s as a branch of applied ethics — so that it was at the time
largely associated with analytic philosophy — environmental philosophy
has become a vital component of continental philosophy as well. In
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doing so, its scope has expanded to include not just ‘environmental
ethics’, but also issues of an aesthetic and theological character; the
possibility of a new philosophy, and perhaps even a new metaphysics,
of nature; environmental dimensions of policy and technology; and the
issues of bioregionalism and geopolitical praxis.

Early ‘environmental ethics’ explored the extent to which existing
ethical theories could be expanded to include the natural environment;
it also proposed new ethical formulations that to varying degrees
challenged the boundaries of then current moral philosophy. Figures
associated with such early work include Baird Callicott, Eugene
Hargrove, Don Marietta and Holmes Ralston. All of them have
remained active the field, but none have been very strongly influenced
by continental philosophy. Founded in 1979, the journal Environmental
Ethics published much of this early work and continues to be the
leading journal in the area; for some time now it also publishes articles
that go well beyond the limits of the ethical.

Many figures in continental philosophy can be seen as precursors to
environmental philosophy. In the nineteenth century, Schelling’s
Naturphilosophie, Feuerbach’s emphasis on the embodied and species
character of human existence, Kropotkin’s ecological view of human
society and Nietzsche’s call to ‘be true to the earth’ should all be seen as
anticipations of environmental sensibilities. In the twentieth century,
we find Heidegger’s emphasis on poetic dwelling, on saving the earth
and his technology critique; Merleau Ponty’s phenomenology of the
‘lived body’; and Bachelard’s poetics of the elements. Max Scheler, in
The Nature of Sympathy (1912), devoted an important section to the
human sense of unity with the cosmos (kosmiche Einsfiihlung).

Philosophers of the Frankfurt School of neo-Marxism, especially
Horkheimer and Marcuse, often dealt with themes related to environ-
mental issues. Also leading into issues of environmental philosophy was
the work of Hans Jonas and Carl Mitcham. Jonas, a student of
Heidegger’s, eventually concluded that Heidegger’s understanding
of human existence was inattentive to its biological medium, and in
The Phenomenon of Life (1966) and The Imperative of Responsibility
(1979), he articulated a view of nature, humanity and the contemporary
world that sought to redress the putative omission. Mitcham drew
upon a variety of sources in continental philosophy to develop a
sustained body of work, begi