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A few weeks ago, the death of Jean Hyppolite left us dumbstruck. Today,

we attempt to put into words who our colleagr"re and friend was, through

who he was for us,
For my part, I first met Hyppolite fofty-three years ago' but it was

only after we became colleagues at the Faculté de Lettres at Strasbourg,

twenty-three years ago, that I really came to know hirn. In the meantime,

my reading of his works had so changed my memories of our felations at

tlrê École Normale Supérieure that, on our reunion in 1945, it was he

wlro had to remind m" that in the École's revue of 1926 I had givcn an

irnpersonation of him. I had played the parl of an inquiret, of a man who

indefatigably questions and qtlestions hinself ldemande et se demandef.

V/hat stiuck ui all when he started at the Ecole was his capacity for
inquiry, for contirually putting things into questiou anew, foL renewal' At
the time of his death this hadn't changed, but he had long since acquired

a mastely in it. To acquire a mastery in this domain is not only to develop

a mcthod to the highest level of effectivcness, but to have learnt its

+ The tbllowing texts are translations of: 'Jean Hyppolite (1907 1968)'by Georges

Canguilhem and Michel Foucault, Rel'ue cle Métaphysique et cle Morale, O PUF,

April June 1969. Michel Foucault's text, 'Jean Ilyppolite' 1907 1968'was also

r.eprintecl in his Dl¡.ç et écrits, o Editions GALLIMARD, Paris, 1994. The eclitors

wòuld like to thank the Presses Universitaires de France ancl Gallilnard for
permission to reprint these texts in English translation.

In their or.iginal publication in the Revue cle Métaphysique et cle Morale, the texts

were preiederl-by the following editorial note: 'we are pleasecl ancl p|oud to publish

here, 
^in 

the form of a homage, thc two spccches given by MM. G. Canguilhe nl and

M. Foucault at thc memo|ial scrvice for Jean llyppolitc at the Ecolc Normale

Snpóricure on Jattuary l9'h 1969.'



2 Pt¡24 (20t3)

economy, to have acquired a disposition for it. That,s why Jean
Hyppolite's philosophical inventiveness in no way amounted to a fonn of
dispersal. He continr,rally retulnecl to the themes that had always been
closest to him, such as mathematics and langnage, continually re-
examined and re-evaluated authols snch as, most obviously, Hegel and
Marx, bnt also Bergson ancl Bachelarcl. No philosophel of his time
rernained as faithful to the initial orientations of his thinking, while being
so non-systematic.

It is not for me to say what the work of Jean Hyppolite changed in
Flench philosophy. That will be better said by two yòuttg philosõphers
whose careers and works I know he dicl not cease to follow and approve
of, as they know better than I how to draw out the difference ffaire la
difþrencel. As a contemporary and friend of Hyppolite, I was
transformed lreformél by our acquaintance rather than formed thlough
the study of his works. But if I had to say in a few words what we owe to
him, I would say that it was under his inflnence, along with that of
Cavaillès in another domain, that French philosopþ began to lose
conscionsness ofwhat it had hitherto regarded as Consciousness.

But what I wish to say, wl.rat I must say, is how, after so many years
of exchanges with him, I admired Flyppolite for his sryle of working, for
his manner of taking up and leading philosophical labour.

In onr day, a brisk intelligence is forurd up and down the
philosophical city, and it can happen that, in order to move faster and so
amive at its destination more quickly, it rids itself of some of the
impediments constituted by generosity and probity. Although kindness
and generosity often only exprcss indolence, Hyppolite's anxions and
vital intelligence consented to lose a greaT deal of time in older to be
supportive and fraternal. He also insisted on never concealing his debts,
on never taking credit for more than he was owed. Wrat coulcl be more
simple - but how rare at the time - than this declaration in the Preface to
tlre translation of the Phenomenology of Spirit - 'It was in composing a
stndy of tlre whole of the Phenomenology that we were led to prepare
this translation'. Hyppolite translates the text on wl'rich he aims to
prodnce a commentary and publishes the translation before the
commentary thereby putting alryone in a position to measure the
commentary against the text. Probify, in philosophy as elsewhere,
consists in exposing one's reasoning to potential criticism. Hyppolite did
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not draw his originality from the fact that the breath of spirit is blown

across the earth in many languages.

With Hyppolite, generosity and plobity were no baruier to irony.

His tireless pursuit of ideas did not make him distant; where people were

concemed, he had both an eye and a memoly' His philosophical passion

did not render him incapable of the rcsponsibilities of action. Not having

sought tranquillity, he did not know it' One morning, misfoltr-rne

shattered his strength, without causing him to lose sight of his duties. For

such a sensitive individual, so concerned with revisions and renewals,

only one fotm of peace was possible - not that of victory, but of afolding
baci over lreptil,such that death offers to life to obliterate its strife.

Georges Canguilhem

**{<

!
i

Those who were in kâgnet shortly after the war will recall M. Hyppolite's

classes on the Phenontenology of Spirit. In his speech, which would
continually panse and recommence as though it were reflecting within its

u"ry -ouênlent, we heard not only the voice of a teacher; we heard

something of Hegel's voice, and pcrhaps even the voice of philosophy

itself. I don't believe that one could forget the force ofthat presenÇe, nor

the proximity that he patiently solicited.
May the memory of that enaounter allow me to speak in tire name

of those who shaled it with me and who have put it to better use.

He did not describe himself as a historian of philosopliy' He spoke

more readily, and more exactly, of a history of philosophical thought.

Indeed, it was in this difference that the singularity and scope of his

underlaking resided.
By plilosophical thought, M. Hyppolite rmderstood that which in

any systenì - however accomplished it appears - overflows and exceeds

it, and puts it in a relation of exchange with and indebtedness to

An informal term for the literary and humanities classe préparatoires attx gtandes

écoles (in particular, fol'the secoucl year ofthis programme), which prepares high-

school gracluates for the entrance examination to the Ecoles normales supérieut'es'

and which Hyppolite taught at the Lycée Henri IV from 1941-1945 - trans.
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philosophy itself; for him philosophical thoughr was not the initial
intuition of a system, its rmexpressed intimacy; rt"wa, ris i""ïr"pr.t.""r.,
the debt that it ncver manages to ropay, the úlank rpo.. tt ut-nãr" J it,
propositions will ever blot out; that by virlue of which, however far- it is
pushed, the syste'r still falls short of philosophy. By philosophical
tho'ght, he also unclerstood that mome'f that is so diifióult to grasp,
covered over as soon as it appears, in which philosophical disci'rse
acquires determination fse décidel, breaks its silence, a'ã distances itself
from that which will henceforth appear as non-philosophy: philosophical
thought is then less the obscure and pre-given à"t..mlnuiion of a system
than the sndden and continually recommenced division through *lri.n lt
is establishecl. Finally, by philosophical thought, I belierie that M.
Hyppolite nnderstood that torsion and doubling, that surging forth ancl
regaining of itself rhrough which philosophical ãiscourse sayJ what it is,
justifies itself and, in distancing itserf froin its imnediate foil, manifests
that which might ground it and set its limits.

Thus co'ceived, philosophical tho'ght holds the cliscourse of the
philosopher within the authority of an indefinite vibration, rnaking it
resonate beyond all death; it assures the excess of philosophy ou". ãny
particular philosophy - rhe ligtr which kepr vigìi even 

^prior 
to any

discoruse, the ray which shines forth again after faõing.
In taking up philosophical thougrrt as a theme, M. Hyppolite sr.rrery

wished to express that philosophy is never actualised o. þì.ösent in any
cliscourse or any text; that in tmth philosophy does not exisì; that it rather
hollows out all philosophies by its perpeiuai absence, that it inscribes in
them the lack within which they arè ceaselessly developed, pushed
forward, then disappear and are strcceeded, and remain for ihe historian
in tire state of suspension in which he must take them up again.

What, then, does the analysis of philosophicai thiught clo? M.
Hyppolite did not wish to describe the rnovement of thõse ideas -scientific, political, moral - which littre by little and in a piecerneal
fashion have penetrated philosophy, and háve become established and
gained a new systematicity there. He wished to describe the manner in
which all philosophies take back into themselves an immecliacy that they
have already ceased to be; the manner in which they aim at air absolute
that they never reach; the mannel in which they fix lirnits that they
continually transgress. It was a matter of following philosophies thro'gh
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this play of light and shade, wherein their distance from philosophy

manifests itself and vanishes.
The problem that M. Hyppolite did not cease to address was

perhaps this: what is then this limitation proper to philosophical

äir"oi,.r. that lets it, or ratirer makes it, appear as the speech of
philosophy itselfl In a word: what is philosophical finitude?- 

And if it is true that, since Kant, philosophical discourse has been

the discourse of finitudc rather than of the absolute, perhaps one could

say that the work of M. Hyppolite - and this was the nexus of his

originality ancl of his decisive gesture - amounted to a doubling of the

question:-of this philosophical discourse which spoke of the hnitudeof
man, the limits of knowledge or the detetminations of liberty, he

demanded an account of its own finitude. A philosophical question posed

at the lirnits of philosoPhY.
The nattual consequence of this question - rather than an iritial

choice - was the undertaling of the historical analysis of philosophical

oelNres - of their beginnings and their pcrpetLral resumptions, of their

always unachieved ends. Is not history the privileged site in which the

hnitude of philosophy may appear?

But history, for M. Hyppolite, dicl not consist in resealching those

singulalities o. tltose detetminations which might have marked tire birth
o1 an oeuvre; neither did it consist in showing how such a monument

testified to the age in which it ernergecl, to those who conceived it, or the

civilisations which imposed their values upou it. More precisely still, to

speak of a philosophical oeuvre was not, for him, to describe an object, to

¿ètirnit it, fo enclose it within its contours, but rather to open it, to locate

its points of ruphue, its displacements, its blank spaces, to establish it in
iß ìrmption urid itr suspension, to unfold it in the lack or the unsaid

througú which philosophy itself speaks. Hence his position as a historiatl

not outside of, 6ut within the space of the philosophy of which he spoke,

and the systernatic effacement of his own subjectivity.
M. Hyppolite liked to quote Hegel's remark about the modesty of

the philosopher who loses all singularity. All those who have heard M.
Hyppolite will remember the solemn modesty of his speech; all those

*irò-huu" read him will know how his expansive writing is never lent by

the indiscretion of the f,irst pcrson. His was a modesty which was in no

way neutrality or a fonn of self-oppression, but one which allowed him
to iet resound rnore futly in what he said a voice that was not his own.
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And in his texts which flowed smoothly frorn quotation to commentary
and from reference to anaiysis, almost without the need for quotation
malks, philosopþ continued to be wlitten. TÌre prose of thor.tght: more
mnted and more insistent than all that rnen have been able to think
individually.

On several occasiorls, M. Flyppolite returned to the Bergsonian
analysis of memory. Perhaps I am mistaken in supposing that he saw in
it, even more than a tnrth, a model for the history of thought: for him,
thought's present was not ontologicaily separate from its past, and the
lristorian's attention had to forrn only the apex, present facnelle] and
free, of a past which hadn't lost any of its being. And just as for Bergson
the present sometimes succeeds in glasping its shadow by a sort of
twisting around itself, the historian, for M. Hyppolite - the historian that
he himself was - rnarks the turning point frorn which philosophy can and
must grasp the shadow which both dissects it at eacl'r instant but also
connects it to its invincible continuity.

It was from within philosophy that M. Hyppolite exarnined various
philosophies. He questioned them in their relation to philosophy, an evet
fugitive, though never broken relation. FIe wished to grasp them at that
point at which they begin, and aI that other point at which they ale
brought to completion and circumscribcd as a coherent system. In each
oeltvre, he wished to take hold anew of the relation, never entirely
establishecl, never entirely mastered, between an expcrience and a rigour;
an immecliacy ancl a form, the tension between the barely visible glimmer
of a new beginning and the exactitucle of an architecture.

M. Hyppolite willingly compared his own undertaking to two great
plojects contemporary with it, each of which he paid homage to in his
inaugural address at the Collège de France: Merleau-Ponty's search for
the originary articulation of sense and existence; and M. Guéroult's
axiomatic analysis of phiiosophical coherences ancl structures. Situated
between these two landmarks, M. Hyppolite's project had frorn the
beginning always been to name and to make appeal'- in a discourse that
was both philosophical ancl historical - the point where the tragic in life
takes on sense within a Logos, where the genesis of a thought becomes
the stnrcture of a system, where existence itself is articulated in a Logic.
Between a phenomenology of pre-discursive experience - in the manner
of Merleau-Ponty - and an epistemology of philosophical systems - as in
M. Gr.réroult - M. Hyppolite's project can equally well be read as a
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phenomenology of philosophical rigoul or as an episternology of
philosophically refl ected oxistence.

What lelation cloes philosophy have to that which is not it, but
without which it couid not be? In replying to this qnestion, M. Hyppoiite
refused to adopt either of two farniliar attitudes: one which hoids that
philosophy shoulcl reflect on exterior objects, be these thc scienccs or
everyday life, rcligion or law, desire or death; another which holds that

philosophy ought to question all those variotts naiveties, discover the

iignifications hiclden within them, clisturb their mute positivify and

demand an account of their possible grounds. For him, philosophy is

neither reflective nor foundational with respect to what is not it; but it
must grasp both the interior.ity whereby it already tacitly inhabits all that

is not it (it is already there in the activity of the mathematician, as in thc
innocence of the beautiful soul) and the exteriority according to which it
is nevel necessarily irnplicated in a science or a praxis. It is this relation
of interiority and exteriorify, of proxirnity and distance, that philosophy

must take back within itself.
Frorn that perspective, I believe it is possible to understand cet'tain

chalacteristic traits of M. Hyppolite's oeuvre.
I think first of his relation to Hegei - because Hegel, for hirn,

marked the motnent when philosophical discourse posed, in the

interiority of itself, the problem of its beginning and its end: thc motnent

when philosophical thought gives itself the limitless task of expressing

tl,e total field ofnon-philosophy, and airns to succeed, in all sovereignty,

in accounting for its own er-rd. Hegel, for M. Hyppolite, is thc moment

when western philosophy takes up again the task of speaking being in a

logic, sets ottt to discover the significations of existence in a

plrenomenology, and attempts to reflect on itself lse refléchir] as the
completion and terminus of philosophy. Hegelian philosophy marks in
this mannet'the moment when philosopþ has, within its own discourse,

come into possession of the problem of its beginning ancl its completion,
the moment when, pushing itself to its very limits, it has become the

question of the imrnediate and the absolute - of this immediate frorn
which it cannot liberate itself, although it mediates it, and of the absolute

that philosophy can only realise at the cost of its own disappealance'

With Hegel, philosophy, which at least since Descartes had been

inclelibly marked by a relation to non-phiiosophy, became not jttst
conscious ofthis relation, but the vcry discourse on it: the serions setting
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to work of the play of philosophy and non-philosophy. So while others
saw in Hegelian thought the folding over of phílosophy on itself, and the

moment when it becomes a recounting of its own history M. Hyppolite
saw in it the rnoment when philosophy transgresses its own limits in
order to become philosophy of the non-philosophical, or perhaps non-
phiiosophy of philosophy itself.

But this theme which haunted his studies on l-Iegel also gleatly
overflowed the bounds of the latter and calried his interest into other'

domains. He saw the relation between philosophy and non-philosophy
consumrnatecl lffictué] in Marx - whose thought was, for him, both the
ftrlf,rlment and the overtnrning lrenversemenr] of Hegelian philosophy,
the critique of all philosophy in its idcalism, the injunction to the world
to become philosophy, and to philosophy to becotne world. He also saw

it increasingly, in the course of the last years, in the relation to science.
He thereby rediscovered the concems of his youth and of the graduation
thesis fdiplôme] he composed on mathematical method and Descartes'
philosophical development. He thus came closer to the work of two men
for whom he felt the same admiration and unrivalled fidelity, two who
are for us the great philosophers of, respectively, physical and biological
rationality.

Such became the fields of his reflection: on the one hand Fichte
and the possibility of a philosophical cliscourse on science that would be

entirely rigorous and detnonstrative; and on the other hand the theory of
information which would allow the structnre of the message to be

discoverecl in the density ofnatural processes and the exchanges between
living beings. With Fichte he posed the epistemological problem of the
possibility of a scientific discourse on science, and of whether, startirg
fi'orn purely formal thought, it is possible to recover açcess to the real

content of knowledge. Conversely, the theory of infonnation presented
him with the following problem: what status ought one to accord, in
sciences such as biology or genetics, to those texts whicl-r have not been

spoken by anyone or written by any hand?
Around these questions many themes arranged themselves, many

avenues of research opened up: with regard to Frend, the analysis of the

effect, within desire, of the formal moment of denial fdénégationl; wtth
regard to Mallarmé, reflection on the play of the necessary and the

improbable within a work; with regard to Lapoujade, the analysis of the
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manner in which painting can paint itself in the naked and originary form
of its elements.

Let us rnake no mistake about it: all of the ptoblems which are ours

- wc who are his past or present students - all of these problerns have
been established for us by him; it is he who intoned them in a voice that
was powelful and solemn witirout ceasing to be amiable; it is hc who
fornrulated them in Logic and Existence, which is one of the great books
of our time. In the shadow of thc war he taught us to think the relations
between violence and discourse; later he taught us the relations between
logic and existence; and just recently he invited us to think the relations
between the content of knowledge and fonnal necessity. In the end, he

taught us that philosophical thinking is an unceasing praxis; that it is a
ccrtain manner of sctting non-philosophy to work lmettrc en c¡euvre Ia
non-philosophie] whlle rerraining as close as possible to it, at the point
whele it is tied to existence. With hirn, we tnust continually remincl
ourselves that 'if theory is grey, the golden tree of life is gleen'.

Michel Foucault
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l0 JEAN HYPPOLITE

Language and Being; Language and Thought.

JEAN HYPPOLITE

Translated by Emilio Comay del Junco

It is not by accident that these two thcmes have been brought
together: language |angageltand thought, language and being. Thought
is inextricably tied to language. It is through language ancl by language

that we think the world and ourselves. We reflect on language only
tluough language, and this reflection necessalily leads us to the whole
range of questions of meaning, above all to that of the meaning of being,

of the relationship betwccn language and the world, between being-said

|'être-ditl and being.

The following is a translation of'Langage et être. Langage et pensée', tn Figures de
la pensée philosophique, vol. II, (O Presses Universitaires de France, Paris, 1971),
pp.920 - 927 (originally publishecl in the Actes du XIIIe Congròs tles Sociétés tle
Philosophie de Langue française (1966). The editors would like to tharrk the
Presses Universitaires cle France, the Association cles Sociétés de Philosphie cle

Langue Françaises, ancl Palgrave MaoMillan for pennission to replocluce this text
in English translation,
Trans. note: Throughout the essay, Ilyppolite discusses both langage antl ltrngue,

which loughly correspond to, respectively, language-as-(sign-)system and

spoken/usecl language, echoing the Saussurian clistinction between langue and

parole or ergon vs. energeia. Ilyppolite does uot, however, make a thorottghgoing
clistinction betweeu the two; as snch, I have rentlerecl both simply as 'language.' I
have includecl the original term wherever there is ambigtiity, particularly when both
Flench temrs are used in close proxirnity. Vr'her'ê this is not the case, the French

term is given after the first instancc ofthe worcl'langnage'in the passage, and the

following instances can be assumed to refer to the sarne.

JEAN HYPPOLITE 11

Langnage has become the centre of ali philosophical problems

today. Undoubtedly it was always thus, bnt it is only today that we can

become truly aware of it and attempt to fotmulatc with greater precision
questions regarding the structure and form of language, through which
thought is expressed and communicated. The very concept of language

flangage] has become clearer for us. This is due to the progress in
linguistics since Sanssure, to the various results achieved by linguists
treating languages as systems in which oach element is linked to thc

others, such that a partial modification resonates tluoughout the totality.

The double articulation of human language, the combination of
phonemes on the one hand and ûlonemes2 on the other, of phonetic and

semantic units, is a result that has been obtained and the point of
departure for all rcsearch. The sign system which allows us to speak and

to write, to express thought and to trallsttlit and conserve it, has bccomc a
positive object of science. We have passecl the stage of empilical
description and historical derivation: We have attempted to reach the

elements of expression, to discover what Hjehnslev calls the general

secret of thc constmction of language llanguef, 'the possibility of forming
new signs simply by putting together in a new way the same familiar'

elements according to the same familiar rules, the elements and the rules

being few and quickly leatned'.3 We have thus arrived at the problematic

of the fypes of linguistic structure, much as the mathematician has anived
at the notion of algebraic or topological sttuctures. We are seeking to

distinguish the constant structure underlying the vadable realisations of
langtrage llanguel from the lealisations themselves, and, if we dale to
employ a vocabulary which indicates the generality of this problem, we

are distinguishing the 'genotype'of language from its'phenofype'.
But this object of linguists' study is at the same time an object as

close to ourselves as is possible. The treasure of language llanguel ís
mine. It is me - at least it scems so - who speaks, who exprcsses rnyself.

2 Trans. note: a term usecl by the French 'linguist Anclré Martiuet to denote the

srnallest meaniug-be aring linguistic urrit roughly equivalent to the lrore
commonly usecl tertned morpheme.

3 Louis Iljclmslev, Ltrnguctge. Trans. by Francis J. Whitfielcl. (University of
Wisconsin Press, 1970) p. 39, translation slightly ntodified.
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I use all the resonrces of language. I sometimes manage, as Merleau-
Ponty said, to make words mean what they have never tneant before.

There is, however, no pure interior thought which precedes its expression.

It is in moving and living expression that I rnanage little by little to think.
Progress of thought is always in solidality with progress of expression; an

incomplete discourse is thought that is still looking for ítseif, and, if there

is silence in speech, this silence ìs still an intention of speech. Following
Sør'en Kierkegaard, it must be said of everyday ianguage flangage
quotidien] that it rnay busy itself with the ineffable until it is expressecl.

This, adds Hjelmslev, is the 'advantage and the mystery of everyday

language'. This is why the Polish logician Tarski t'ightly says that

everyday languages llangues quotidiennesf, in contrast with other

languages, are characterised by their universalism.a

I spoke earlier about the systern of language llangue] as it is

studied by linguists and I almost opposed it to the usage of langnage, to

the living speech that is rny own and by which thought is explessed for
me and for others. But there is no primal speech, no creative speech

sepalable frorn its context, and in particular from a language that is

already a way of organising the world. I said that it was me who was

speaking by making use of language, but is this leally certain, or at least

can it be affirmed without reservation? I speak, but I use a language older'

than me. Though the individual signs may be arbitraty, they are not

arbitrary for me, who is continuing a tradition, nor are they arbitrary
wllen considerirg their relations. It was not me who created this
vocabulary, this lexicon whose terms hold together, nor these inflections
that modify the meaning of what I say, nor this syntax that determines

4 Trans. note: The sentence above referring to Kielkegaard is a paraphlase of
Hjelmslev, from whon both of the senteuces that follow are clirect quotatiotts.
Fljelmslev's version reacls: 'fir everyclay langttage, as Søreu Kierkegaard has said,

one call "work over the inexpressible until it is expressetl."' This is tlte aclvantage

of everyclay language and its mystery. Ancl this is why the Polish logician Tarski
(who reached the same conclusion inclependently of the present author) rightly says

that everyclay languages are charactet'ised in contrast to other languages by theiL

"univelsalism"'(Fljelmsle¿ Languctg,e, p. 105). The quotation malks appear here as

they are in the original.
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possible connections. When I speak, I can therefore still examine myself
and ask: who is speaking in me? Without a doubt, at evely moment aiong

the chain of specch, I ciroose, or at the least I can cltoose, this or that
expression, but not any which one; there are ruies of the game, syntactic

rnles tlrat I must observe at risk of non-sense fnonsensl,just as there are

rrrles of logic necessary to avoid anti-sense fcontre-sensf, contradiction.
Thought, rny thought, passes through the opacily of the language

llangue) that I learned as a child. This language is a systetn that irnposes

itself on me and which at the same time is so natural for me that it
constitutes me. Nonetheless the mechanism of its usage - sometimes

detectable in cases of of aphasia - is also beyond me. If tirere is only
space for one sole expression in the linear series of speech or writing,
there are othels lying beneath it, and they sometimes substitute

themselves without my knowledgc in place of those that I have

consciously chosen. The linear horizontal series is reflectçd in vertical
series containing sirnilar, br"rt excluded, expressions. Thus the general

problematic of language llangage] (languages llanguef, speech, writing,
mechanism ofusage and expression ofthought) presents itselfto us as the

problematic of linking that which is at once the furthest fi'om and closest

to us. But - and this point is essential - it is still by using language

llangage] that we reflect on this problem. Language, which is our natural

habitat, becomes the inshument that we use to tl,ink about language

itself.
It is necessary to pause for a moment to consider this duality

(natural habitat and instrurnent). We know well all the uncettainty, all the

arnbiguities, all the shifts in meaning that belong to the natural language

llangue naturelle] that I speak (everyday language llangage quotidien]).
This is why people have always tried to rernedy these defects. Their
reflcction on language led them to a conccption of a purer language

llangagel. Mathematics, the language llangue] of calculation, is no
different. It is a matter of fixing signs once and for all in order that their
meanings be univocal and their relations determined by precise tules. We
can thns construct artificial languages just as tire mathematician has

constructed formal systcms. We determine the codc fixing these signs and

the rules of their use, but we do so using a tnorc powerful langttage, a
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metalanguage lmeralangue] that can itself be codified. We thus risk an

infinite regression from a language to the metalangllage that describes it.

In fact, in the last instance we always rehrrn to natural language llangue
nctturelle], to that which we speak every day, to the everyclay language

llangue quotidiennef into which every other language can be translated,

but which itself cannot bc translated into any artificial and weil-
constructeci language. We can thus retuln to what was said earlier and

define everyday language following Hjelmslev.

By an everyday language is meant a language into which all other
languages can be translated fsuch as French, Engiìsh, German etc.s ].
Every game of chess can be translated into - rel'olmulated in - an

everyday lar.rguage, but not vice versa. In general, an evelyday language

differs flom all othel kinds of Ìanguage (e.g. the mathematioian's
symbolic language or the chemist's language of l'olmulae) by not being
rnade especially for particular pulposes but being of use for all purposes;

in everyday language, we can, if necessary through detours, and with
sulficient effort, formulate anything. Any piece of proglam music, even,

will be translatable into a piece of evelyday language, but not vice
versa.ó

An everyday language is thus the metalanguage of ali the languages we
fashion from it using particular cocles. It is also necessary to acld that it is
its own metalanguage: it speaks and speaks about its own speech. Its
grammar and lexicon are a discourse on discourse. If a science is a well-
nrade langr.rage llanguel, then all the sciences have their specifìc
languages and fìnd their original sonrce in everyday language. This must
be the point of departure and of arrival. For me, this arrival and refurn are

not far frorn defining philosophicai thought, to the extent that such

thought is a lucid realisation of the double movement that constitutes all
epistemology.

5 Tlans. note: This precision of the sense of'ordinary language' occurs in the
ptevious sentence ofthe l-Ijehnslev text quoted by Hyppolite.

6 Hjelnislev, Language, p. 104. (ttans. note: The clause beginning 'in everyclay
language'does not appear in tlie English translation oflljelmslev's text).
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HoweveL, is evetyday language llangue quotÌdiennef not also a

code that we apply when we talk or write? Doubtless, but this code can

never be perfectly formulated. We thus find in everyclay language the

transcendence fdépassement]1 of instrumentality, of technicality, which
taught Hegel that language flangagel was as much the child of
intelligence as its instrument. There are a multitude of languages, and

linguists, as we have seen, look not only for families, but also types of
structul'es that would allow the classification of languages - taking into
consideration, for example, on both levels ofatticulation, constitutive and

characteristic elements. They treat the languages that are their objects of
study as systems, but these systems, these generative grammars, or
semantic combinations, never adequately take into account lrecouvrent)
tlre hurnan language flangage], which, it must bc said, is a subject-object
or an object-subject. Linguists themselves rccognise that semantic

typology is significantly more difficuit than phonetic typology. Language

flangage] effectively signifies the world itself that surrounds us. In the

concrete process of signification (which Husserl so profoundly began to
study in lhe Logical Investigations), in the global reference oflanguagc to
the world through this process of signification (for the object spoken

about and the signification allowing it to be spoken about must be

distinguishecl), and fìnally in intersubjective communication, there is a
transcendence ldépassement] of any closed system of such an order that
we might think that scientific linguistics will always be the neighbour of
philosophical linguistics, just as philosopþ will never bc able to detach

itself fi'om natural language, to leach being other than through being-said

|'être-dit). The constituted system, the structure, turns back into an

exegesis, and this once again to a stntcture. It is the incompletion of the

total system, of the in-itself, that brings about the elnergence of sense for'-

itself. It is true that each particular cvetyday languagc is a particular
manner of articulating and dividing up the world; we only perceive and

only tliink the world though the opacity of this language which is our own

lle notre] without coming fi'om us fêtre de nousl. We think a universe,

7 Ilyppolite uses dëpassenrenr for ihc German AuJhebung (sublation, overcourit.rg,

transcenclence) in his tl'allslation of Flegel.
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Benveniste said, that our language llangue) has already rnodelled. But as

we are able to translate one human language into another, as we can

decrypt and decocle unknown or extinct languages, ultimately all httman

languages - that is to say human language in its entirety - involve a

fundamental relationship to being and to the wolld that we al'e never able

to finish probing, a relationship that is speculative as well as pragmatic.

What has just been said about philosophy and everyday language

llangage clttotidien] should not give the impression that we are tr.tming

away from the remarkable results of contemporaty science concerning
language, infolmation, and comlnunication. We sirnply wished to
emphasise the fundamental and inexhaustible chalacter of everyday

language. But this is not to take reftige in subjective exegesis. The

constnrction of formal systems, the project of a language flangue) of
logic can only help us in unclerstanding the logic of other languages.

Thanks to these consttnctions we can ask the qnestion of language

llangage] in its universality, but we must not forget that it is the concrete

universal that is first and foremost of interest to the philosopher. The

study of communication, of the sending and reception of messages, of the

transmission of information, eventually leads us to generalisations

regarding the notion of language that have a scientific and philosophical
value. Biology, in particularly genetics, makes use of this extension of
meaning [sers]. Thus we understand this passage of Canguilhem's:

If, in principle, organisation is a kind of language, the genetically

determined disease is no longer ¿r mischievous curse but a

misunderstanding. There ale bad leadings of haernoglobin just as there

ale bad readings of a manusclipt. But here we ale dealing with a word
which comes lrom no mouth, with a writing which comes from no hand.

There is then no ill-will behind the ill fate.8

The last parl of this qnote evokes thc differcnce that still subsists between

a philosophy of nature which employs the notion of information, and a

philosophy of thought that cannot clo without the notion of meaning

8 Geolges Canguilhern, On the Norntal and lhe Pathologicol. Trans. by Carolyn R,

Fawcett (Dorclrecht/Boston: D. Reiclel), 19'18, p. 113
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[sers]. In natnral information there can certainly be misinterpretation

fntalentendu]; can there also be intention and intirnationlsous-entendul?
A young philosopher, Michel Serres, has tricd, in an as yet unpublished
work,e to interprct the problem of communication and the inscription of
rnessages in its most general form, an interpretation that has led him to
the edge of an authentic metaphysics. Eveu assuming the good intentions
of those who communicate, there is extemal noise and obstacles to
cornmunication which constitute a third term that also has to be taken

into account, which disturbs thc rnessage, falsif,res it, ot even misdilccts it
and disperses it forever. The messagc sometimes never reaches its
intended lecipient. One can thus reflect on language in its universal role
of communication, as much as in its role of expression of properly

speculative thought (which Husseri atternpted) or in its poetic role (as did
Mallarrné). But it is thc rclation between the various roles of language

and the question of their unity or that which makes it possible to conceive

one of tl'rcse functions by starting from an other that is strictly speaking

interesting to the philosopher when he asks about the essençe oflanguage
and hurnan speech.

9 Trans. note: I lyppolite seems to be referring to Serres's Hermès L Lct

communicalion (Paris: Editious de Minuit, 1968).
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A New Perspective on Marx and Marxism.

JEAN HYPPOLITE

Translated by William M. Burtont

Marx's Epistemology

Marx had neither the time nor the leisure to formulate a theory of his own
theoretical practice. He coulcl not even finish his fundarnental work. The
last books of Capital appeared after his death, care of Engels and based
on his manuscripts, but the chapter in which Marx pianned to study the
classes of developed capitalist sociefy and the class struggle necessarily
implied by this organisation, and to show that this was the effective and
real result of the capitalist periocl, was missing. This lacuna is
palticularly regrettable, for by examining social classes, as he wished to
do, Max would dotrbtless have helped us avoid the misunderstanding
tlrat made his theoretical work into a work of pnre economics. Capital is
the exposition ofa region ofhistorical materialism and cannot be reduced
to a mere study of economy, in the strict sense of the term.

Historical materialism for Marx is a science, the constitntive
concepts of which he believed hc had formulated. A propos the
production of these concepts, we are not reduced to conjectnres alone.
Tlre origin of Capital goes back to 1859, when Marx wrote a Critique of
Political Economy, prececled by a methodological introduction which

* Originally publishecl as Jean Ilyppolite, 'Une perspective nouvelle snr Marx et le
marxisme', in Contemporary Philosophy: A Survey, etl. by Rayrnoncl Klibansky
(Florence: La Nuova Italia, 1971), 339 35'1 ancl replintecl rn Jean lIl4tpoliÍe, entre
slnrcîure et exisÍence (Paris: Editions Rue d'Ulnr: 2012). The eclitors woulcl like to
express their thanks to Maclame Claucle Chippaux-Ilyppolite lbr permission to
reprint this text in English tlanslation.

I The translator woulcl like to give warur thanks to Nick Charnbers, Rebecca Comay,
and Ernilio Cornay del Jmrco for thcir help. The reslronsibility fol all erlors,
however, remains rnine.
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was only published after his death. And while Marx invokes the
chemistry or the biology of his time, he continues to invoke Hegel as

well. Perhaps it is useful to reproduce the text of the 1872 preface to the
second edition of Capital:

My dialecticai methocl is, in its lbtmdations, not only diflerent h'orn the

Hegelian, but exactly opposite to it. For Hegel, the process of thinking,
which he even transforms into an independent subject, under the name of
'the Idea', is the creator of the real wolld, and the real wolld is only the
extemal appearance of the idea. With me the teverse is true: the ideal is

nothing but the material world reflected in the mind of man, and

translated into lbrns of thought.
I critioised the mystifìcatory side of the Hegelian dialectic nearly

thirty years ago, at a time when it was still the fashion. But just when I
was working at the first volnme of Capital, the ill-humourecl, arrogant
and mediocre epigones who uow talk large in educated Gennau cit'cles

began to take pleasure in treating Hegel in the same way as the goocl

Moses Menclelssohn treatecl Spinoza in Lessing's time, namely as a'dead
dog'. I therefole openly avowed rnyself the pupil of that mighty thinker,
and eveu, hele and there iu the chapter or.r the theory of value, coquetted
with the mode of expt'ession peculiar to him. The mystification from
which the clialectic suffers in Hegel's hancls by no mealls prevents hirn
flom being the first to presellt its general forms of motion in a

comprehensive and conscious mannet. With him it is standing on its
head. It must be inverted, in order to discovet' the rational kelnel within
the mystical she11.2

These texts raise diff,rcult qucstions. How can we reconcilo Marxist
science with the Hegelian dialectic? Vy'hat could be tite meaning of this
metaphor-'to invert the Hegelian dialectic', 'to discover the rational
kernel within the mystical shell'? Perhaps we ought not to take them
literally; if, as Marx says, the subject in his work is no longer the
spiritual subjcct, but pre-givcn reality, can the dialectic remain in the
same folm when the totality is no longel that of spirit lcelle d'un espritl?
Is it enough, as certain Malxists have believed, to add to the science a

few general diaiectical laws in order to demonstrate dialectical

2 Karl Marx, Capital: A Critique of Political Econonty, trans. by Ben Fowkes,
(London: New York, N.Y: Penguin Books in association with New Left Review,
1990),pp.102 103.
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materialism and historical materialism? Each tirne the natural sciences
have encountered theoretical problems, Marxists have spoken of the
diaiectic, but later clevelopments in those sciences have hardly
demonstrated the usefulness of this rather fonlal dialectic. Engels'
Dialectics oJ'Nature does not comply with the dcrnands of contemporary
science.

Until now, the interpreters of Marxism have shuttled betwcen two
poles: The frrst, which we coulcl call 'totalitalian Marxism', emphasises
the positive sciences, while claiming to be materialism since it adds the
clialectic to these sciences. Thc second, which wc could call 'fundamental
Marxism', drawing on the works of the young Marx and the influence of
Hegel and Feuerbach on them, becomes a philosophical anthropology.3
The central theme of the latter interpretation is alienation.It is no longer
a matter; as it is in Hegel, of the alienation of absolute spirit, but of an
alienation of humanify, which has collectively become the subject of
history. Capitalisrn, then, is the monumental alienation that humanity
must overcome. This interpretation relies on the writings of the young
Marx, in particular the article 'Political Econorny and Philosophy' from
1844. But ìn 1857, Marx broke away from ideologies. ln The Gerntan
Ideology, he attempted to explain ideologies through leal history. What
becomes then of this science, historical rnaterialism, of which Capital
marks the beginning of its creation, and of the reflection on the
conditions of the science that clialectical materialism should be? Our
stucly here seeks only to show how a new interpretation of Marxisrn
becomes possible within this problernatic.a This interpretation comes
about in the contemporary context of world history, which implies a

peaceful coexistence and its concomitant difficulties, the opposition of
developed peoples and developing peoples, the diversity (to say the least)
of the capitalist world, and also that of the comrnunist world. Marxisrn is
not just another philosophical doctrine, since it has ceaselessly been
developed within the advent of communism and commentaries on the
works. Tl'ris is why a new way of thinking about Marxist episternology
and its relationship to Hegelianism will be of intelest not only to

3 The expressions 'totalitarian Marxism' ancl 'fuuclamental Marxism' are borowed
from Alain Badiou, 'Le (re)commencement cln matérialisme dialectique', Critique,
1967,438 467.

4 This interpretation is that of L. Althusser and his shrdents. Onl goal is only to
present it-with reference to Marx and to clarifiT a palticular problematic.
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historians of thought. This new way of thinking emerges precisely when
there appears what we must call a soft of watering-down of totalitarian
Marxisrn and fundamental Marxism, of l9'r'cenhrry scientism (even when
injected with dialectic) and a humanist ideology in which the term
'alienation' has become so over-used that it has lost its rneaning. While
theory, urderstood this way, has stalled, and humanism is heralded
throughout a world that is hardly humane, the general situation offers a

striking contrast with the watering-down of totalitarian and fundamental
Marxism. Hence this reflection, even with its lirnitations, might be
meaningful (in a way that lerrains unpredictabie).

That Capital, for Marx, was a scientiltc work, and not an ideology,
cannot be doubted. But the scientifrc episterrology of Marx's time is not
ours. He seems to be referring to a kind of empiricism when he says that
'the ideal is nothing but the material world reflected in the mind of man,
and translated into forms of thonght'.5 ls science not therefore the
reflection of its object? Is it enough to lead the real-hele, human history

-in order to fomrulate its concept? Thanks to the liistory of science, to the
new scientif,rc spirit, the generative activity of which G. Bachelard has
described both in the realm of theory and in the laboratory rvhere
phenomena are created ('phenomenotechnique'), we know today that
science is a theoretical practice. But Matx knew this as well, ancl what he
calls transposition (or translation) appears, in the 1857-1859 introduction,
to be an elaboration of abstract concepts that together constitute a science
as science. He tclls us so:

It would seern to be the proper thing to start with the ¡eal and concrete
elements [...]. Closel consiclering shows, however, that this is wrong.

[...] The concrete concept is concrete because it is a synthesis ofmany
definitions t...]. It appears therefore in reasoning as a summing-up, a

result, and not the starting point [...].6

5 Marx, Capital,p. 102.
6 For these introcluctory texts by Marx, writteu for the Criticlue q/ Political Econonty,

I have consulted the German eclition, Karl Marx ancl Frieclriclr Engels, Werke,vol.
3, chapter 13,615-642. [English qrÌotatiors taken fron'r: Karl Marx, A Contt il¡ution
to lhe Criticlue of Political Econont.y, ed. by Maurice Dobbs, traus. by S, W.
Ryazanskaya, (New York: International Publishers, 1970), pp. 205 206. (trans.)l
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The construction of the object of knowledge through abstractions and
concepts is necessary fol science, but this genesis ofthe thought object is
not the genesis ofthe object itself.

This is not at all the process by which the concrete is generated.

Thus to consciousness-ancl this comprises philosophical consciousness

-which 
legards the complehencìing mind as the real man, and hence the

comprehendecl world as such as the only real worlcl; to consciousness,
therefole, the evolution of categories appears as the actual process of
production-which unfortunately is given an irnpulse fi'orn outside-
whose result is the world; and this [...] is tlue in so fat as the concrete
totality regarded as a conceptual totality, as a mental fact, is incleed a

ploduct of thinking, of comprehension; but it is by no lneaus a product
of the idea which evolves spontaneously [..,].?

This long quotation is necessary to show, first, that for Marx, scientific
concepflralisation is not an empirical reading of a given world (it is
perhaps for this reason that he insists on recalling Hegel); and second, to
show that the production of an object of thought that is a part of the
world is not a production that exists in things, that would be the
procluction of the world itself (it is certainly here that he distinguishes
himself, and perhaps more thau he ktlows, frorn Hegel).

The totality as a conceptual entity seen by the inteÌlect is a ploduct of the
thinking intellect which assimilates the world ir.r the only way open to it,
a way which dilfers h'om the artistic, r'eligious and practically intelligeut
assimilatior.r o[ this world. The conct'ete subject retnains outside the
intellect and independeut of it-th¿tt is so long as the intellect aciopts a

purely speculative, purely theoretical attitude.s

We are rather far here fi'om a confusion between thinking and changing
the world, between the theoretical production of concepts and social or
political practice (whìch has, in any case, the former as its condition).
But the difference fi'om Hegel is also very characteristic. Hegel was
attempting to find a dialectic of thought that would emerge frorn the
things thernselves (ancl this is why he was opposed to rnathematics as a

7 Marx, Criticlue, pp. 206-207
8 Marx, Criticlue,p. 207.

JEAN HYPPOLITE 23

knowledge that is exterior to its object). For Marx, Hegel placed the
concept and its development within things, rather than seeing them as a
product of a 'thinking brain'.

Hegel accordingly conceived the illusory idea that the real world is the
lesult of tlrinking which causes its o'tvn synlhesis, its own deepening and
ils own movement; whet'eas the method of advanciug from the abstract to
the concrete is sirnply the way in which thinking assitnilates the conct'ete

and reproduces ìt as a collcrete mental category. This is, however, by uo
means the process of evolution of the coucrete worlcl itsell.e

In these conditions, can we still speak-even metaphorically-of an

inversion? Can the real object that remains unchanged by the thought
which thinks it be a totality of the same nature as a thought that 'causes
its own synthesis, its own decpening and its own movemont'? With these

expressions, Marx describes the movement of a consciousness that
reflects itself and becones self-consciousness, and for Hegel, this
reflection is immanent to the object which in-itself is alreacly virtually
for-itself. In the material object, however, there cannot be any such thing:
that is to say, for Marx, the totality-nature, history society-cannot be
of the same order as a totaliry whose essence is to think itself, to reflect
itself.

Of course, we are sirnplifying both Marx and Hegel here. Hegel is
not a prisoner of this self-knowledge; the richness of the content of
Hegelian thought sulpasses the notion of self-realisation and self-
knowledge. His concepftral elaboration-what he calls 'the strenuotts
effort of the conccpt'-cloes not atnount to a redttction to a subjective
process. And while we rnight speak of the ratioual kernel of the clialectic,
we must look for it where it does not appear as a system. For his patl,
Marx knows the irnporlance of selÊrealisation, even if he does not make
it the single motor of history; and he can also recognise the possible

conjunctions of moments of the thor.rght object and the real object, but in
a forrn that is no longer that of Hegelian systematics.

What results fi'om this new perspective on Marxist epistemology is
that, for Marx, the real thing can be neither the totality, nor the
ontological negativity, of Hegel. If it v¡ere othetwise, Marxism would be

9 Marx, Critique, p. 205. My ernphasis.
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either an onto-theology that refuses to acknowledge itselÍl or a self-
generating anthropology in the style ofFeuerbach.

Totality in Hegel and in Marx

The expressions 'inverting Hegelianism' and 'putting the Hegelian system
back on its feet' should be understood with a great deal of reservation
then. They describe Feuerbach better than Marx, for it was Feucrbach
who formnlated an anthropological translation of Hegelian alienation,
Fenerbach who saw in Hegel's qbsolute idea a representation of
hurnanity estlangecl frorn its creator. Mnst we then say that Marx
continnes and extentls Feuerbach? This woulcl mean admitting that
Capital, and indeed 1859's Critique of Political Economy, are
developments of the 1844 study Political Economy and Philosophy. On
this reading, Marx would only havc deepencd and justified the hutnanisrn
of his earlier work. This is in fact Lukács's interpretation, as well as the
interpretation that in palt inspired my first investigations of Capital.
Great is the temptation to see in CapiTal the expression of the alienation
of human labour in histoly, and in the formation and clevelopment of the
working class, the means by which this alienation rnight be overcome, by
which the genelic person, who woulcl have lost and almost perverted
their essence in the production and nnconscious reproduction of the self
that constitute the capitalist wolld, might be found again. The cliscovery
of the works of the young Marx can only favoul this interpretation,
which we have called 'fundatnental Marxism'. If we cannot cornpletely
disregarcl this interpretation, as I believe we cannot, wa must however
admit that it is more ideological than scientific.r0

The Criticltte of Political Economy and Capital see things
otherwise. In writing The German ldeology, Matx fotmulated a new
critique of ideologies. They are to be explained prirnarily by real history;
they may stand centre-stage, but they lefer to conclitions that they do not

l0 Without insisting on this point, I am not sul'e that we can completely clisregarcl this
interpretation insofar as Marxism remains a philosophy, clialectical materialism, in
which the ideological ancl the soientific nlust at the sarne time clistinguish
themselves fi'om each othel ancl meet each other. Dialectical materialisrn is the
place where the cliversity of practices-including theoretical practice-is
considerecl as such.
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translate imrnediately; in this way, they contain something illusory; in
order to understand them, one must consider them more as symptoms
than as texts that one might read directly. One rnust then go from
ideology to science, via a'break', via what G. Bachelard has thought as

an 'epistemological break'. In 1859, Marx experienced the political
radicalisrn of the Frcnch working class and camo to know, by the
intermediary of Engels, English capitalism. For hirn, it now became

important to understand the field of history, the historical totality of
which capitalism was an illustration. The method must be adequate to its
object, and the totality which was his starting point could only be a pre-
given totality. And while this totality is not, as in Hegel, rhe concept,
while it is anterior to his conceptual reflection, which leaves the totality
itself unchanged, nevertheless this totality must necessarily be different
from a subject. Malx did not thernatise this diffelence; it only appears in
the way that he treats the problem (of historical materialism), and it
ought to have found its way into Matxist philosophy proper: that is to
say, into dialectical maîerialism. This is why the ncw perspective on
Marxist epistemology that I am examining here, and its relationship to
Hegel, can only be supported by a few texts, and by reflections based on
Marx's lasT w ork- C ap i t a I .

Breaking with ideology means breaking witl, the theme of a self-
consciousness immanent to natural bcing or even to historical being. In
Hegel, religion is already self-consciousness of the spirit, and the
movement frorn religion to absolute knowledge is the progress of that
which is still only lepresentation to a conceptualisation, Real self-
consciousness is the truth of a self-cousciousness that represents itself
instead of thinking itself. There is nothing like this in Marx. If the
absolute is the subject in Flegel, this is because the absolute, through its
development, its contradictions, thinks itself, reflects itself. I would
emphasise these reflexive protloutls. They mark the difference between
Hegcl and Marx. The retru'n to self tluough an internal opposition is the
motor of the Hegelian dialectic. This explains how one moment can be
thc truth of another through sublation, negation of the negation; or how
the whole movement can tend toward a self-knowledge that is somehow
implicated in the first stirrings. Certainly, Hegelian thought is much more
complex and much deeper than the sumrnaly I am giving here, than the
sumlnary Hegel himself explicitly gives; but if we want to clarify the
difference between Marxist science and Hegelian thought, this is how we
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must proceed. The Marxist dialectic can no longer be an aff.rrmation, an
intemal contradiction, a holistic retaking of the self, because there is no
Sell the historical totality might have moments that oppose one another,
relationships that are iikeiy to evolve, and thns a certain dialectic, but it
is no longer the clialectic of the Hegelian subject that posits itself,
contraclicts itself and resolves its contradiction thlough a reaffir'mation of
itself in a higher form.

This difference was understood by Lenin. Lenin was not a
philosopher (doubtless he had other things to do), but he attributed great
impoltance to theory; he knew what Marx said he owed to Hegel, and
during Lenin's time in prison and exile, he read and annotated Hegel's
Logic. Often he copied Hegel's text: he indicated what might lcad the
latter in the direction of historical, or dialectical, materialism. He also
noted passages that appeared to him mole meaningful than others. Thus
in the logic of essence, in which Hegel opposes the essential to the
inessential, the essence to the appearance, only to often reverse the tenns
of this opposition, Lenin insists on the importance of the inessential and
the apparent, for it is often in the surface agitations that we can best see
the real opposition. For examplc, 'the movement of a river'-the foam
above and the deep crurents below. But even theJbanz is an expression of
essence!'rr when one knows the explanation that he gave for tñe Russian
Revolution-the weakest link-these notes take on their full rneaning. In
fact, communist revolutions have never bcen achieved according ìo a
simplistic economic dialectic; they appeared in forms that were
considered exceptional. Bnt when the exception becomes the rule, it is
necessary to reconsider and unclerstand the complexity of developments
in another way. We know that according to Lenin, the erlor was io wait
for the revolution to emel'gc out of an automatic development of the
economy. There are other aspects, other instances, where the struggle
attains its cuhnination, which does not mean that the relations of
production ate not clecisive, but that they are so in a way that cannot
manifest itself as a pure and simple expression. Thus in our life and even
in our dreams, a decisive opposition disguises itself and is dispraced. The
field of history co'ld be constitnted in such a way that these
displacements, these conclensations, these transpositions ai-e in fact the
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rule. Neveftheless, these metaphors, whicir L. Althusser borrows fi'orn
psychoanalysis, remain inadequate. But then it is necessary to think this
totality otherwise than as the expressior-r of a subjectivity. This too was

noted by Lenir apropos of the concept, which, in Hegel, ís the suhject.

This is still, he writes, 'a tlibnte to mysticism : iclealism'.r2 'Subjectiviry
(or the Notion) and the objecl-are the same and not the same'.''
Nevertheless, Lenin sought a refutation of subjective idealisrn in Hegel's

logic, and also sought and discovered in Hegel's work the conditions for
a living history and for a practical, human activity; he therefore does not
push his criticism of the concept as subject to its endpoint. He did not
ur.rderstancl that dialectical materialism coulcl no longer accommodate the

Hegelian ideas of totality and negatìvit.v. It has been, in my opinion, L.
Althusser''s great virtr,re to have emphasised this neccssity. Indeed, we
must here say a little bit more than Malx himseif said, for in the

exposition of Capital, he practised a method whose characteristics he did
not clescribe completely. If the ficlcl of histoty, envisioned both at a
ccrtain pcriod and in the succession of periods (synchronically and

diachronically), is a totality, characterised by a stmcture, and even a
stnrchrre of struchrres, that stnrcture could not be deduced from putting
Hegelianism back on its feet.14 Marx starts with a pre-given field that he

reconstitutes in thought; that is to say, with abstractions that are not, itl
principle, moments of the real (the field remains unchanged after, as

before, this reconstruction). Each moment is not an image of a tnoment of
the real. In the structure that thought reconstittttes, the instances-that is

to say, the particular practices articulated one on top of the other-are not
expressions of a subject (which Leibúz would call e pqrs totalis or
monad), but neither are they terms or particular structures exterior to one

another, as in a mechanical sequence in which there are only things and

relationships of exteriority. Tliis is why we can, if we want-and Malx
did so l-rirrselË-speak of dialectic, but it is uecessaty to replace the

inteliority of the terms, or the exteriority of the elements, with a causality
of another order that would be neither the expression (as a painting
representing a person expresses the unity of a character or a way of being

-only 
a spiritual subject expresses itself), nor the mechanism of an

exteriority. We rnust conceive a struchrral causality that would govern the

l2 Lenin, xxxvrrr, p. 177.

13 Lenin, rxxvnr, p. 184.
14 The teln structure has long been ttsed to tt'anslate Marx's Gertnau leiln Bou.

Ì
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It vladimir Ilyich Lenin, Philosophit:cil Notebook.ç, translator unknown, collectecl
Works (Moscow: Progress Publisher.s, 1972), xxxvrrr, p. 130.
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various instances; each of these would not be the expression of the
Whole, but neither wor¡ld it be one of several cornponents, of which the
whole would be the result. There might well be a dominant instance that
does not exclude detennination by the relations of procluction; but this
determination docs not manifest itself as such in the instances that
occupy the field of history in a given tirne periocl. The dominant instance
might be political, religious (as was the case in the l8'r'century), etc. Let
ns recognise that the srudy L. Althussel gave of this stmcture is not to be
found as such in Marx's works. It is nevertheless towards a structrlre of
this order that we must orient ourselves if we want to think both
determination by the relations of production and the diversity of
instances that present themselvcs within this histolical totality.

Some have attempted to think of Marx as if he had only aclded
history to political economy, pointing out the mistake of economists who
rnistook that which was in fact a product of history for etemal conditions.
Thus, Marxism has often been reduced to a historicism. But Malx
himself explains, as we shall see, that he is not referring to historical
events in the banal sense of the word-wars of conqnest, or the redtrction
of one group of human beings to slavcry by another. There is truly a
structure of history in which the relations of production are tightly bound
to the forces and modes of production that Marx wants to think. This is
neithet'pure historicisr.n, trol an a priori concept in the Hegelian sense.
The field of history-the historical totality, with all of the instances that
manifest themselves therein, the political, the juridical and the
ideological-is doubtless determined by the relations and modes of
production, but this underlying determination (which can also be
represenledby a particular economic instance) is not present as such; it is
neither a subject that expresses itself, nor an external cause.

It is the interest of L. Althusser's stndy to have attempted to think
through this causality: certainly, Marx asked the Hegelian notion to play
this role, but at the same time refused it the characteristics given to it by
Hegel: rÍs subjectivity and its expressive form, which here lose their
meaning. L. Althusser too insisted on Marx's rationalism, drawing him
closer to contemporary epistemology. He rightly opposed the
'reconstruction by the tliinking brain by mcans of constructed
abstractions'to the ernpiricism that claims to read experience clirectly and
receive all of the elements of its constmction fi'om the outside. We accept
this thesis, on the condition that it be extended by the following remark:
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Conternporary science prodnces its theories and constnrcts its
phenomena in laboratories, but it still finds them in nature. The
laboratory is also a part of nature, and in a certain sense, nature is a

laboratory. While it is tme that the Marxist idea of labour in its most
general and abstract form is an element of thought which aids
cornprehension, it is also an element that can be found accomplishcd in
cettain fomrs of economy.

Marx writes:

The most general abstractions arise on the whole only when concrete
develollnent is most profuse, so that a specific quality is seeu to be
conìmon to many phenomena, or coÍrmon to all. Then it is no longer
perceived solely in a particular form. This abstraction of labour is, on the
other hand, by no means simply the conceptual resultant of a variety of
concrete types of labour. The fact that the particular kincl of labour
employed is imrnaterial is appropriate to a form of society in which
individuals easily pass lrom one type of labour to another, the particular
type of labour being accidental to them and therefore it'relevant. Labour,
not only as a category but in leality, has become a means to create wealth
in general, and has ceased to be tied as an attribute to a particular
individual. This state of affails is rnost pronounced in the United States,
the most moclern form of bourgeois society. The abstract categoly
'labour', 'labour as such', labour sans phrase, the point of departure of
modem economics, thus becomes a plactical fact only there. The
sirnplest abstlaction, which plays a decisive role in modem political
ecolìomy, an abstl'action which expresses an ancient relation existing in
all social formations, nevertheless appears to be actually true in this
abstract form only as a category of the most modern society.rs

Thus moments of thought construction can indeed be found in experience
as wcll; it is true that one discovers them only when the elaboration has
already been completed. Rare ol' unstable elements, which are
nonetheless essential to materiality and which the labolatory was able to
produce, are thereafter found in interstellar space. But this secondary
empiricisrn, if I may call it tl-rat, does not allow us to link the
development of categories in thought to their development in reality, as

Flegel thought. As for this overall causality which govems historical

15 Marx, Critique, p. 270.
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structure and justifies the name of historical materialism as a new method
of explanation, Marx foresaw its originality and tried to register it with
an eloquent metaphor:

There is in evely social lonnation a particular blanch of production
which determines the position and irnportance of all the othels, and the
lelations obtaining in this branch accordingly detelmine the relations of
all other branches as well, It is as thotrgh light of a particr.rlal hue were
cast upon everything, tingeing all other colours and rnoclifuing their
specific features; or as if a speciai ethel determined the specihc gravity
of everything founcl in it.'6

'We must of course recognise that the problematic opened here by Marx is
not closed; the theme of this determination of positions within the
cletermined conjuncture remains to be deepened by that which Marx
calls, without separating the terms, 'a particular branch of production [...]
and the relations obtaining in this branch'.r7 A similar detenninate
causality has raised difficult questions for all interpreters of Marxism,
some rehuning to a non-clialectical materialism and to a simplistic and
obviously illusory explanation ofhistorical totality, others returning to a

lelationship of expression, as Hegel frequently understood it. I say
fi'equently because Hegelian thought does not allow itself to be conhned
to this term 'expression', which belongs most clearly to art and religion.
One might even say that in Hegel, the subject is an infinite ptocess, a
mecliation or a becoming, but there is always in his work an
unclelstandìng of the return, of the circle, that we cannot easily eliminate
fi'om his dialectic; there is also in Hegel's work a totality all of whose
parts seem to be irnages of the whole itself; thus we rnight, on the
contraly, think that these parts, tÌrese instances of the historical field, do
not have in Marx the same rhythm of temporal development, but even
then, can we not find in Hegel different temporal rhythrns that cannot be
so easily reduced to the evolution of a single totality? The more one
reflects on these nllances, the more one is led to think of the originality

16 Marx, Cr i tique, p. 212.
17 [In the French translation that Flyppolite quotes, the telms are not separatecl: 'nne

production déterminée et les rappofts engencùés par elle [...] assignent à toutes les
autres ploductions et aux rapports engenclrés par cclles-ci leur rang et leur
importance' (trans.)]
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of the Marxist explanation, but by a sort of hindsight, one is also led to
take up reading Hegel again. What speaks volumes is that Marx, in his
preface to Capital, no longer refers to Feuerbach, but to Hegel; he refers
to the one who reflectcd on conceptual elaboration as such. The
'inversion' of Hegel does not, then, have the literal meaning we might
give to it; but the reference to Hegel neverthclcss letains a deep meaning,
when we exclude fi'om it what derives from ideological 'expression'.

Historical Materialism and Political Economy

What is the relationship between historical materialism ancl political
economy, as it evolved from Adam Srnith to Ricardo? The vcry title of
tlre 1859 work is rneaningful: Marx speaks of a Criticlue oJ'Political
Econonty. His unclerstanding of society and its existence, if we take this
term in its fullest extension, derives from a reflection on political
economy. He says that he owes mnch to economists, particularly to
Ricaldo, but tire precise cliticisms that he formulates (the confusion of
constant capital with valiable capital, misunderstanding of the common
souuce of annuities, interest and proht in surplus-value, substitution of
labour force for work actually perfonned)-all of these criticisms
translate a diffcrent way of understanding the historical object; this new
way of understanding things has not always been noticed. Many have not
seen tlrat the object of Capital is ncithcr that of political economy, nor
that of history. For it is in the elaboration of the concepts of production,
distlibution, exchange and consumption that the epistemologtcal break
becomes manifest, the bleak which exposes political economy as being
merely ideology. Louis Althusser has lightly insisted on this subject of
Capital, although he has perhaps rnisunderstood to sorne extent how
much Marx owed to Hegel, even here. To see this, it does not snffrce to
evoke the Hegelian schema of the four-tenn syllogism (there are often
four terms in Hegel, the particular being clivided in its double
relationship to the universal and the singular). Marx speaks, with a little
hnmou¡ about this Hegelian syllogism to which we might corrpare the
chain: production - distribntion - exchange - consurnption.

But this reference remains significant. It refuses the purely logical
clialectic, but it borrows Hegel's conceptual constr-uction, the only one
that hc could oppose to the horizontal exposition of political economy.
Doubtless, it is also from Flegel that Matx borrowed the construction that
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integrates content to form, and this even in the analysis of civil or'

bourgeois sociefy. Hegel understood that his State snffered frorn the
discordances of civil society; hence the necessity of a new way of
thinking about the historical object that Hegel, according to Marx, did
not formnlate himself. The core of the Marxist construction is to detect
the rnultiple implications of the four terms, one among the four being the
deciding term, being the universal, as it almost already is in Ricardo. It is
production. But this constmction deals more with content, when it
integrates the relations of production into prodr.rction itself; then history
becomes tied to econorny, as economy to history, but by a reconstruction
of thought which does not add from the outside the historical to the
economic. Marx has no trouble in the bcginning demonstrating that in
certain ways, procluction is already a consumption of vital forces or of
the means of production, and that, in its turn, consumption is productive,
o4 as he puts it, reproductive, of life and human existence in a given
rlilien, but this immediate identity is also a mediation. Consumption-
nse value-is the endpoint of production; it is in consumption that the
product truly becornes a prodnct: 'a dress becomes really a dress only by
being wom, a house which is uninhabited is indeed not rcally a house',r8 and
a railway line that no-one nses wonld lose its meaning. Br.rt this endpoint also
plays the role of motor: it determines the production and is in turn determined
by production. Without need, no production; but consumption reproclnces
need, and procluction in turn creates new needs. Economists have recognised
this productive consumption, but they make a more particular distinction
between distribution and proclnction.

It sometimes cvcn happens that distribution is used to defrne
political economy, as in this defrnition taken from a glossary of
philosophical terms: 'Science, whosc object is knowledge of the
phenomena and the cletennination of the laws that concern distribution of
wealth, as well as the production and consumption of wealth, insofar as

these phenomena are linked to those of distribution'.re
Distribution is the hrst division of products, the first

particularisation, that. which fumishes, for example, salaries, annuities,
prohts. Exchange is the adaptation of these products to indiviclual
consumption.

18 Marx, Crilique,p. 196.

l9Élie IIalévy, 'Économie politique', Vocalntlctire technique et criîicpe cle la
philosophie (Paris: Presses universitaires de France, I 95 I ), p. 26 I .
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Production creates articles corresponding to requirernents; clistribution
allocates them accolding to social laws; exchar.rge in its tum distributes
the goocls, which have already been allocated, in oorrfonnity with
individual needs; finally, in consumptior.r the product leaves this social
movement, it becomes the clirect object ancl senr'ant of an individual
need, which its use satisfies.2o

But this clear'-cut separation between distribution and production is
precisely what Marx contests. This is fhe crux of the question for him.
Distribution is alreacly inplicated in the mode and form of production.

The relations of production-slavery or wage labour, for example

-are 
irnplicit in production. 'The structure of distribution is entirely

detennined by the structure of production. Distribution itself is a product of
production [...]'.2r This intertwining of the two structures is the conccpt
that must be thought, and by which Marx criticises political economy and
constr-ucts a science.

Vy'hen one says that Marx adds history to politicai economy, one
must understancl that this is a new notion.

Economists like Ricardo who are mainiy accusecl of having paid
exclusive attention to production, have accoldingly regalded clistribution
as the exclusive object of political economy, for they have ir.rstinctively
treated the fonns of distribution as the most precise expression in which
factors of procluction manifest themselves in a given society.22

For the isolatecl individual-the slave, the serf, the proletarian
distribution looks like a social law that determines their function within
the process of production. As soon as they are born, tl'rey ale reduced to
wage labour by social distributior:r. But the fact that they are reduced to
that condition is the result of the existence of capital, of landcd property,
as independent agents of ploduction. One must not believe that history in
the folm of wars or revolutions precedes production, by sornc sort of
originary distribution that would be alicn to the process of production;
for before the distribution of products, there was a distribution of the
instrnrnents of production, and the distribution of members of society

20 Malx, Critique, p. 194.
21 Marx, Critique, p. 200.
22Marx, Critique, p. 201. [Translation slightly rnodifiecl (trans.)]
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arnong different types of production; and, if one insists that we mllst, at

any cost, start with natural givens, we must conclude that

[i]n the course of production [...] fnatural givens?] ale transfot'med from
nahrrally evolved factors into historical ones, and although they rnay
appear as natural pre-conditions for any one peliod, they are tl.re

historical result of another period. They are continuously changecl by the
process olproduction itself. For example, the employment of rnachinery
led to changes in the distribution of both the means of procluction and
the product.23

Starting t'om this point, we can understand everything in Cctpital rhal
concerns population and the development ofwage labour.

Marx also shows that exchange is linked to production and is, in
tnrn, also a productive activity, for there is no exchange without a

division of labour. Private exchange presupposes private production, and
the intensity of exchange and its mode are determined by the
development and structrlre of production. Marx writes that the result this
leads to, in what must indeed be called a dialectic, is not the identity of
the four terns, but the fact that they are all elements of a totality,
differentiations within a structnre. It is a matter of truly unclerstanding
the object of history, and not of reflecting the sequence of these terms as

though it were a logical sequence. Marx speaks simultaneously of cycles
and of irreversibiliry, insofar as the sequence of the cycles tlansfotms the
starting conclitions, without forgetting the other conditions v,hich are
linlced to theJbrmer.

We cannot speak ofjuridical relations without considering that any
form of production will engender its own juridical relations, its own fonn
of the State: 'It is a sign of crudify and lack of comprehension', Matx
writes, 'that organically coherent factors are brought into haphazard
relation with one another in a morc relationship of reflection',24 that is to
say, an external link that is not a part of a strucfure, of an organic totality.
We have already insisted on the specific character of this structure, of
this totality, which is not the totality of a subject. The difficulty here is
thinking through the mutual actions and reactions of the terms, insofar as

they are not properly speaking the expressions of a whole. 'While the
social conditions appropriate to a particular stage ofproduction are either

23 Marx, Critique, p.202.
24Malx, Critique, p. 193. [Tlanslatiou moclifiecl (trans.)]
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stìll in the course of evolution or already in a state of dissolution,
disturbances naturally occur in the process of production, although these
may be of varying degree and extent'.25 Marx says very explicitly that this
stlucture does not behave as a singuiar subject: 'nothing is simpler for a

Hegelian than to assume that production and consurnption are identical.
t . I]f one considcrs a nation - or rnankind in abstracto thcn its
production ls its consumption'.26 But this means forgetting the creation of
the means of production; it especially means forgctting the spccific
character ofthe lelatior-rs ofproduction that to a greater or a lesser extent
oppose individuals; therefore, it doubtless neans forgetting social
classes. On this point, in an overall assessmcnt, economy, just as much as

a logical subject, erases the divergences as weli as the convergences that
conceptual reflcction reveais. The conception ofthe total structure is not
that of a whole that thinks itself; furthermore, it could not be a calculus
that substitutes itself for the concept and precedes it, rather than
following it. 'It is moreover wrong to consider society as a single subject,
fol this is a speculative apploach.t...] tl]n society, the relation ofthe
prodncer to the product after its completion is extrinsic, ancl the retul'n of
the product to the subject depends on his relations to other individuais'.27

All of this analysis seemed necessary in order to understand the
difference between political economy and historical materialism, in
which economy is rethought, developed in its concepts, which are those
of the conditions of hnman history, without thereby being inspired by
hr.rmanist ideology, whicir is of another order. Stalting with this
difference, we understand tl-re criticisms Marx makes of the economists,
the way in which ire reads them, the lacks, as L. Althusser calls them, that
he perceives in their texts. Ricardo, who returned all the way to the
notion of abstract labour, nevertheless did not see, according to Marx, the
conunon source, the concept fi'om which one must think annuities,
profìts, interest. Ricaldo allowed the three of thern to persist in their
divelsity, because he had not undelstood the original surplus-value. The
latter is not the observation of an economic fact, but rather that alone
which rnakes possible the ruses of the capitalist economy. It is the same
for the slippage of labour theory of value into laboul power'. The
economist substituted-without appropriate wariness regarding the

25 Marx, Ct'itique,p. 193
26 Marx, Critique,p. 198
27 Marx, Critique,p. 199
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possible confusion of domains-the means of reproducing labour power
for work actually performed. Thus, for Marx, classical political economy
or the vulgar economy that followed it, appear, in light of historical
materialism, to be ideology. In Capital, Marx gave only a partial
presentation of this scicncc. A situation, an historical conjuncture, is of
course cletermined by econornic practice; but this determination is not
simple, for it is not sirnply a mechanical expression or effect. The visible
field is occupied by various practices-political, ideological, etc.-and
the economic practice that detennines conjunctural changes is therein
rncrely reprcsented. L. Althusser's new perspectivc on Marxisrn allows ns
to distirguish the clornirant instances of an historical situation (which
might be diverse and not solely economic) fi'om determination by
economic practice, which constifutes histolical materialism as such. But
this determination and its causality are not immediately visible. If
'historical materialism' is the science of this determination of a complex
stt'ucture, we must separate this science of ideologies, or rather we must
reflect on this difference, rethink it within a 'dialectical materialism',
which is the proper philosophy of Marxisrn.

Science and ldeology

'The tmth of history cannot be reacl in its manifest discourse, because the
text of history is not a text in which a voice (the Logos) speaks, but the
inaudible and illegible notation of the effects of a struchrrB of
structures'.28 The sector thaf represenls economic practicc in a given
historical situation needs itself to be conceived of in relationship to the
other sectors, and this conceptnalisation is not simple, since 'while, as

Marx often says, what is hidden in capitalist society is plainly visible in
feudal society or in the primitive community, we can plainly see in the
latter societie s that the economic is not dircctly and plainly visible' .2e

The entirety of the new perspective that we ale studying here depends upon
the distinction between the ideological and the scientihc; it leads first ofall
to a clarification of these two tems.

We already mentìoned the notion of 'epistemological break'bonowed
fi'om G. Bachelard. There is a moment in which a tr-Lrly scientific concept

28 Louis Althusser and Etienne Balibar; Reacling Capital, tlans. by Beu Blewster; lst
American ed. (New York: Pantheon Books, 197 t), p. 17.

29 Althusser and Balibar, p. 178.
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will fi'ee itself fi'om an experience that we might call lived or immediate, in
order to constrÌct itself, to produce itself theoretically; we might think of
the science ofheat, fol the scientist, and ofall that precedecl that science in
the hurnan imagination, but we must not simply say prcceded, for even
afterwards the ideological lemains. If the pþsical science reveals ideology
in wirat preceded it, it does not thercby do away with ideology. Louis
Althusser extends Marx here, characterising ideology 'as a system of
representations [... in which] the practico-social function is rnore important

[than the theoretical flinction] (function as knowledge)'.30 Henceforth, the
ideological nevel disappears to the extent that it bririgs together inexh'icably
tlte rectl relation and the intaginary relation that human being.s have to the
world: the icleological is the ttnconscious of consciousness, of 'lived'
experience; it'expresses a wilÌ 1....], a hopc or a nostalgia, rathcl than
describing a reality'.3r What appears condenrned here is the rehun to things
themselves, the ideology of a philosopþ of inrmecliacy.

The consequences of this clarification are multiple and far-reaching.
The ideological is not a mystification; it is not to be clevalorised fol itself,
since it is the very function that allows the subject to take its place in the
world, to play its role; and this is why L. Althusser can say, which Marx did
not say explicitly (he even at times seems to say the opposite) that'it is not
conceivable that comrnunisrn, a new rnode of production irnplying
detenninatc forces of production ancl relations of production, could do
without a social organisation ofproduction, ancl corresponding ideological
fon.ns'.12 We can sce that idcologies pcrsist in the countries of the East and it
could not be otherwise; but we nrust know to what real conditions they
corresponcl and, therefore, what effective situations they üanslate into their
own imaginaries. The comprehension of ideology cannot be made to
happen without leaving the level of ideology; as Marx writes in Z/le
German ldeolog,t, wc must go back fi'orn ideologies to their real conditions,
ancl only change in those conditions can modi$ ideologies,

This is why, while cormnunisrn inevitably allows ideology to persist

-and 
in some cases, humanist ideology-Manist science itself is not what

we might confuse with an ideology, in parlicular with hunanist ideology.
Nevertheless, while [,. Althusser's new perspective seems to clarify the

30 Louis Althusser, For Mart, trans. by Ben Brewster (NLB, 1977), p. 231
31 Althusse¡ p. 234; emphasis Althusser's.
32 Althusse¡ p. 232.
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difference befween science and ideology, it does not fail to encounter some
kind of impurily in tlis difference.

Althusser seems to single out one ideology as nrol'e worlhy than
others when he speaks of

[t]his 'break'behveen the old religions or icleologies, even the 'organic'
ones, and Marxisrn, whiclt is a science, ancl which must become the
'organic' ideology of hurnan history by producìng a nev, fom of ideology
in the masses (an icleology which will depend on a science this time-
which has never been tlte case before).33

This new form of ideology raises questions, as, for Marx, does the
persistence of certain kinds of art when tireir objective conditions have
disappeared: 'The difficulty we are confronted with is not, howevel that
of understanding how Greek art and epic poetly are associated with
cefiain forms of social development. The difhculty is that they still give us

aesthetic pleasrue and are in celtain respects regarded as a standard and
unattainable ideal'.34 The questions raised both by the possibility of a new
ideology ancl by tire permanence of ccrtain older forms are not of the same
order, but they have the virtue of making us reflect on the naftrre of
icleology as such ancl its role in lived experience. Ultirnately, we must
recognise that in L. Althnsser's perspective, dialectical materialism-that
is to say, Marx's philosophy-has a primordial status. It determines the
scientificity of science, which raises the most clifflrcult qnestions
concerning the human sciences; it reflects, in a history of science, the
breaks that detach a palticulal science fi'om the icleologies that blocked its
way; it is aiso the only knowledge that can detennine itself ldécide de lui-
même], and reflects its own difference. It would not be absurd therefore to
compare it, with all necessary reservations, with what Hegel called
absolnte knowledge. The science-ideology difference, which at first
appeared clarified, in this philosopþ yel retaiîs a certain irnptrrity.
Perhaps this indicates a ceftain necessity, insofar as there rcmains a

philosophy-even that of dialectical materialism-next to the sciences.
All I have wished to do in this text was to present this new perspective in
light of those texts of Mam's which might justify ìt, without concealing
the difficulties it encounters, and without wanting to close off the

33 Althusser and Balibar, p. 331
34 Marx, Criîique, p. 216.
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problematic that it opens. It is rnoreover certain that this problematic is
located within the context of tl,e historical situation in which we live, and
that its imporlar.rce is linked to the historical development of communisrn
itself.
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1. lntroduction

Jean Hyppolite is well known as one of the tnost impofiant passeurs of
Hegel's pñltosophy in France. His translation of Hegel's Phenomenology

oJ'Spirii, with its detailed notes aud commentaty,r along with his two

majôr studies, Genesis and Structttre of Hegel's Phenomenology of
Spirit' and Logic and Existence,3 influencecl evelyone from

contemporaries like Simone de Beauvoir (who read Hyppolite's

translatìon of the Phenomenology during the Second World War'),4

Maurice Met'leau-Ponty and Jean-Paul Sartre, to the generation of
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Jean Hyppolite and the French Kierkegaard
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1 G. W. F. Llegel, La Phënonúnologie de l'esprit,2 vols., traus. by Jean Hyppolite
(Paris: Aubier-Montaigne, 1939 anci 1941).

2 Ìean Hyppolile, Genèse et stnrcture de la Phénonténologie cle l'esprit de Hegel

(Paris: Àubier, 1946); tlans. by Saûruel Chemiak and John lleckman, Genesis and

Structt¡'e of' Hegel's Phenornenologlt of Spirit (Evanston, IL: Northwestenl

University Press, I 974).
3 Jean llyppolîie, Logique et exisîence; esscti xn' la 'Logique' cle Ílegel (Paris"

Presses'Universitaires cle France, 1953); tlans. by Leonard Lawlor ancl Amit Sen,

Logic ancl Existence (Albany, NY State Universiry of New York Press, 1 997).

4 Beãuvoir read Flegel in Ilyppolite's translation, with the aid of Wahl's Le Malheur
de lct conscience dans la philosophie de Hegel'and sorne English commentators':

Simone cle Beauvoir, Letlers to,S4rl¡", tlans. by Quintin IÌoare Q"lewYork: Arcacle

Publishing, 1993), p. 326, letter of l3 July 1940; Lettres à Scnfre, ed. by Sylvie Le

Bon de Bèa'voir'(Paris: Gallimarcl, 1990), vol. 2,p. 11l; see also het Jcrurnal de

gtrcnei sepren\bre 1939-janvier- 1941 (Paris: Gallimard, 1990)' p' 343 ancl La.l'orce

ãe l'äge (Paris: Gallimarcl [Folio], 1988), pp. 537-38. Saltte clicl not lead

Hyppoiite's translation until afte| he hacl wtitten L'êtt'e et le néant (Patis:

Gailin-rarc1, 1943); all of Sartre's references to tlegel in that work are taken from
llenri Lefebvre antl Norber.t Gnterman's tlanslation of excerpts from l-Iegel,

Morceuttx choisis cle Ílegel (Paris: Gallimarcl, 1939); see my French Ílegel From

Sttrrealism to Po.gtntoclernisn (New York and London: Routleclge, 2003), p. 200 n
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philosophels who came to pt'ominence in the 1960s: Gilles Deleuze,
Michel Foucault and Jacques Derrida among them.s Hyppolite in turn
was always quick to acknowledge the influence on his work of Jean
Walrl, whose Le malheur de la conscience dans la philosophie de Hegel

092Ð6 made the 'unirappy consciousness' the centre and turning point of
thc Hcgclian dialectic.T Yet, Wahl is equally celebrated as perhaps the
rnost important commentator on Kierkegaard durìng Kierkegaard's great
voguc in France in the 1930s, most notably in the writings collected in
Walrl's massive Etudes lcierlcegaardiennes.t As Hyppolite pointed out,
tlren, Hegel's Phenomettology ar,d other early works were being
translated and introduced into France at the same time as Kierkegaard's,
and both mediated through Vy'ahl's comrnentaries, such that scholars of
his generation

sornetimes found that Hegel was already Kierkegaardian before
becorning systematic and that Kierkegaard was still Hegelian even when
he substituted the Paradox for mediation, because Kierkegaard took
seriously "the labour', the pain and the patience of the negative" that
Hegel demanded. We even wondered wlrether Kìerkegaarcl did not lrave
his place in the Hegelian itinerary [of Absolute Spirit's developrnent],
that ofthe unhappy consciousness or the beautiful soul.e

5 See Gary Grrtting, Thinking the hnpossible. French Philosophy Since 1960 (Oxford
ancl New York: Oxforcl Univelsity Press, 2011).

6 Jean Wahl, Le nnlheur de la conscience datts la philosophie de Hegel (Paris:
Rieder, 1929).

7 On Hyppolitc's dcbt to Wahl, sce French I[egel,pp.28-32; scc Hyppolite,'Discours
d'introdtrction', Hegel-Studien Beihe/i 3 (1966): p. 11; Infiodut:tion ¿l la
lthil<tsophie cle I'hisroire de Hegel (Paris: Seuil, 1983 [1948]), 12n, pp.31-39;
Genèse et structtn"e, l90l Gettesis ond Structure, p. 184; 'Flegel et Kierkegaard clans
la perrsée française contemporaine', in llyppolite, Figures de la pensëe
philosophique (Paris: Presses Universitaires de France, 1971), vol. 1, pp. 196-208;
'Íleget à I'ouest', in Figw'es, vol. 1, pp. 262-"14;'La Phénoménologie de Hegel et la
pensée française contemporair.re', il Figures, vol. 1, pp. 231-41, especially p. 233;
'The Concept of Existence in the Flegelian Phenomenology', in Stuclies on Marx
and Hegel, trans. by John O'Neill (New York: Basic Books, 1969), pp. 22-32,
especially p0.23-24; Phënomérnbgie cle I'esprit, vol. 1, v, p. 176, 181.

8 Jean Wahl, Endes kierkegaardienne,s (PaLis: Aubier, 1938).
9 l{yppolite,'Hegel et Kierkegaarcl dans la pensée flançaise contemporaine', p. 198.

Hyppolite takes this point from Jean Wahl. See Wahl, 'Hegel et Kierkegaard',
Rewe pltilosophique de lct France et de l'élrangerlll-1l2 (1931): 321-80; 'No
doubt the Hegelian will say that Hegel studied the state of Kielkegaard's soul in
aclvance and gave it a naue, that of the unhappy conscionsness.... Kierkegaard's
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'By a strange paradox', theu, 'Hegel came to be associated with an

existentialist movement whose precursors were adversaries of the

Hegelian system', notably Kierkegaard and Marx'r0
It is Hyppolite's roie in the reception of Kierkegaard in France-, and

especialiy the òonnection between Kierkegaard and Marx, which forrns

tnä focus of this paper. In addition, I will also consider Wahl's role with

respect to the inìroduction of Kierkegaard's thor.rght in France.

concerning the fir.st point, the connection between Marx and

Kierkegaaìã as opponentÀ of Hegel's System was' as is weil known, later

taken rip by Sartì.ô in his 1958 
-search 

for a Method,tt b.o¡ had already

been mãde-in the 1930s, and i' French, by Karl Löwith, who tries to

effect a rapprochente¡¿¡ of Kierkegaard and Marx, ancl by Henri

Lefebvre, \VIlo oppor"s Marx's rational concrete to Kierkegaarcl's

irrcttionail one. Löwith's and Lefebvre's roles in the introduction of
Kierkegaard,s thought in France have been largely, if not entirely,

forgottãn. Hyppolitõ, becanse of his respect and enthusiasm for Wahl's

*Jrk on Uegèi and Kierkegaard, effectively ignores the entirr polemic

aronnd Kieikegaard which raged in France in the 1930s' This

controversy pitõd rcligio's Kierkegaardians such as Lev Shestov and

Benjamin þou¿uu" ugãin*t securalists such as Wahl; it set 'existential'

Jews (shestov and Fõndane) against christian Kierkegaardians.snch as

the piotestant Denis de Rougemont. Using Hyppolite's writings on

Kierkegaard as my guide, I will t1'y to rescue some of the rich and

compleix histoty oî Èierkegaald's reception in France fi'om its relative

oblivion.

thought is the protest of that unhappy cousciousttess that Hegel considered to be a
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Hyppolite's f,rrst articles comparing Kicrkegaard to Hegel were writtcn in
the first flush of the existentialist vogue in post-war France: 'The
Concept of Existence in the Hegelian Phenomenology' (1946)r2 and 'The
Hunran Situation in the Hegelian Phenomenology' (1947), the latter
appearing, not at all coincidentally, in the 'house organ' of Parisian
existentialism, Les temps modentes,ts the former the object of a very
sympatlretic account by one of Les temps modernøs'editors, Merleau-
Ponty.ra It was a matter of situating Hegel in lelation to existentialism,
and more particularly, in lelation to Kierkegaard. Hyppolite begins by
crediting Kicrkegaard for introducing the tem'cxistence' into philosopþ
and noting that Kierkcgaard's criticism of Hegel's system was that it had
no place for existence, but rather 'reflects the disappealance of the very
notion ol existence'. Against Hegel's system, Kierkegaard, through his
passion and his paradoxes, insists on the originality and irreducibility of
inclividual existence. Indced, Hyppolitc goos so fal as to concede that in
this respect, 'there is iittle doubt that Kierkegaarcl is right against Hegel'
(c822).

Yet that is not the whole story. Citing Wahl's Le malheur de la
conscience, Hyppolite statcs that Wahl's book admirably demonstrates
'the concrete and existential çharacter of Hegel's early works', which 'all
lead up to the cirapter in the Pltenontenology ol the 'unhappy
consciousness" (CE 23). ln short, before the Hegel of the system, there
was an existentialist Hegel, Kierkegaardian avant la lettre, and on the
othcr hand, Hegel had already anticipated Kicrkegaard's position in his
chapter on the unhappy conscionsness-as Wahl had earlier pointed outr5

-with 
the result that the Hegel of the Phenomenologl was 'much closcr

12 Hyppolite, 'L'Existence dans la Phénoménologie de Hegel', Études germaniques 2
(April-June 1946),132-45, translated as 'The Concept of Existence in the Hegelian
Phenonrenology', ir Studies On Mort ond [Iegel, pp. 22-32; hereafter referred to
parenthetically as CE.

13lÌyppolite, 'Situation de l'homme clans la Phéuoménologie hégélienue', Les îentps
mo¿lerne.s l9 (Malch 1947); Studies on Mcu'x tmd Ílegel, pp. 153-68.

l4 Maurice Merleau-Pont¡ 'L'existentialisrne chez I-legel (à propos d'une conférerrce
c1e J. Flyppolite)', in Mcrleau-Po't"tTy, Sens et Nut-.sens (Paris: Nagel, 1966), pp. 109-
21.

15Jean Wahl, 'Hegel et Kierkegaard', Revue philosophique de la France et tle
l'étranger lll-1 12 (193 1), 321-80.

transcendcd moment of cvolution' (pp. 3 6 I -62).

l0llyppolite, 'flegel à I'ouest" p. 262. Flyppolite say_s the same thing in his'Prcface to

tlre'English Edition' of his s¡¿r¿lies on Marx 
'nd 

Hegel, trans. by John o'Neill (New

york: Éasic Books, 1g6g), pp. v-vi. See also Hyppolite, 'La phénornénologie cle

Hegel et la penséá franiaiié contemporaine', pp. 234-35 on how I-legelianism

becäme know' in Frarrce through existentialism aud Marxism, as lvell as

Alienotion and objectif,rcatior-r: comrnentary on G. Lukacs' The Yourlg Hegel" in

Sttttiies On Marx ând Hegel, pp.81-87, on the relation of the Marxia' iclea of

alienatiott to Hegel's'unhappy cousciousness'.

I I Jean-panl Sartl, Sench /iti a Method, trans. by Ilazel Barnes (New York: Vintage,

1968); originalþ 'Questions cle méthode', in Sattre, Critique de lo rctisott

ctiole'itiqtre. Vol.-1, Théorie cles ensentbles (Paris: Gallirnard, 1960)'
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to Kierkegaard than might seem credible' (CE 23)''ó For Hyppoiite, what

irnites rlãrtegaard's thought with that of the eally Hegel is the .tragic
conflict betwãe' the 

'niversal 
and the individual as expressed in the

unhappy consçionsness, the fonn of Spirit which 'best illustrates the

.on"õpiion which Hegel had of hurnan existence' (C824)'

As Hyppolite e-xplains, this conflict begins in conscionsness of life

as 'knowledge of the whote oJ Liþ as the negation of all palticular forms,

the knowled"ge of 'real life', but át the same time knowledge that 'real life

is absent', eien though the inclividgal discovers this ¡eal ancl universal

life within himself çCU Z+; altered).'7 Br¡t this universal life, insofar as it

is tu.riversal, transcànds and negates the individual i' his particularity,

and so confronts him with the consciousness of l,is own mortality' It is
this existing in the face of death, in which the individual attains authentic

self-consciãusness, which is properly called 'existence' (CE 24)' At the

sarre time, authentic existencè is an awareness of 'the tragic opposition

between the finite and the itfinite" between the individual and the

absolute (CE 23), or as Wahl pnts it, between the mutable and the

irnmutablÈ, the particular and the universal, grasped in a divided

consciousncsr *i.ti.h 'takes the immutable into account in orcler to

oppose itself to it and to be reborn out of this very opposition. as

pãiticrrla.'." This dividecl and unhappy cottsciousness is exemplified in

ih" frg.rr. of Abraham, who'alienates himself ¡om all palticular forms of

tifc' aäd attaches himself to an infinite God'bcyoncl all determinate living

cr.eaftrres" a God of absolute transcendence (cE 25). It is precisely this

Coá, tn" ábsolute who is 'wholly Other', which Kierkegaard celebrates in

Feaí and Trentbling, where Kierkegaard makes the case that 'without

transcendence, withãut this vertical relation, man sinks into the banaliry

of everyday social relations'. 1e

l6See also fÌyppolite, 'La Phénoménotogie de flegel et la pensée française

contenrporaitre' , Figures, vol. I ,pp.23l-41
abscr-rt'-la

; see p. 233

l7 l-Iyppolite's phrase'real life is

Rimband, A Season ìn IIell; see Arthnr Rirnbaud, Collected Poems, tràns' by

Mattin Solrell (Oxford: Oxford World Classics, 2001).
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From here, however, one can proceecl in two contraly directìons.
For Kierkegaard, according to Wahl, these antinomies are not resolved
through the conceptual rnediations of the Systern but thlough paladox,
passion and a resolute decision which holds together the opposition
between finite and infinite without abolishing it.20 By contrast, Hyppolite
opts fol a Hegelian solution, in which hurnan 'existence' becomes
possible thlough the consciousness of death which internalises death as

'the act of transcenderlce or srupassing of every limited situation' and as

an 'anxiety in the face of death' which makes man a free 'being-for-self
who 'negates every detennination of being within and beyond himself
(CE 28-30). In short, whereas Kierkegaard seeks to restore the individual
beyçy¿ the global or the universal,2r Hegel dissolves individuality in the
univelsality of Spirit negating its particular forms on the way to absolute
self-knowleclge, reconciling contradictions in thonght, bnt not in reality.22
It woulcl appear that Hyppolite's 'existential' Hegel-with the emphasis
on anxiety and being-towards-death-atten-rpts to reconcile Kielkegaard's
'existence' with Hegel's 'Spirit', but does so in a Hegelian way, at the
expense of Kierkegaald.

However, such an interpretation would be too hasty. Hyppolite
himseif is very aware of the difference befween a reconciliation of
oppositions tn thought and their reconciliation in reality.Incleed, in an
essay on 'Marx and philosophy' contemporaneous with'The Concept of
Existence', Hyppolite brings together Marx and Kierkegaard as critics of

Bulletin de lo soc:iété Jrançoise de la philosophie 3'7, no.5 (Octobcr-Decen-rber
193'l),161-211. Ilenri Corbin, 'La théologic dialectique et I'histoire', Recherches
philosophic1ue,s 3 (1933),250-84, also argues that the transcendent Other,'which is

folever outside history' is 'the founclation of every concrete indivicluality' (p.252).
Colbin went on to produce the influential tlanslation of Heidegger, Qu'est-ce cpre

la méfaphltsicltte? (Paris: Gallirnard, 1938), which contained, as well as Heidegger's
essay, 'What .is metaphysics?', key excerpts fron ßeing and Tinte on anxiety and
historicity and fiom Kcmt and the Problent o./ Metaph¡,si¿5 on human fininrde, in
addition to the essays 'On the essence of grounds' (Vom Wesen des Gruncles) and
'Ilölderlin and the Essence of Poetry'. The connectiou between Kierkegaard and
Heideggel was establishecl early by Wahl in Vers le conu"et (Paris: Vrin, 1932) and
in his article 'Lleiclegger et Kielkegaarci. Reoherche des elemeuts originaux de la
philosophiecleIleidegger', RecherchesPhiloso¡shiques,2(1932-1933),349-'70.

20 Wahl, 'Hegel et Kierkegaard,' pp.367-70.
21 Wahl,'Hegel et Kierkegaard,'p. 379.
22Wahl, 'Hegel et Kierkegaard,' pp. 379,341 .

vraie vie est absente-is an allusion to

i8 Wahl,'Hegel et Kierkegaarcl,'p. 361.

ió ff'ppofit"l,Uegel et Iõerkegáard clans.la pe'rsée française co'temporaine', p.206.

OäCo¿ as thJabsol'te anã hanscendent Other, see Wahl, Existence humaine et

irnnrcu,,,rlenr" (Neuchâtel, Switzerlancl: Éclition. cle la Baconniòre, 1944), pp.29'

Zg,2-43,90. This was oiigirrally given as a lecture itt 1937 before the Socìété

tonçu¡.. de la philosophiJancl-followed by a discttssio' incluclirrg Emtnannel

Levinas, Denis cle Roúgemont and others; sce 'Subjectivité et trauscendauce',
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Hegel's idealism,23 a strategy he will maintain over the years, although

torriards the end, he comes to favotrr Marx over Kiefkegaald as he comes

to favour Structgralism over sgbjective philosophics of consciotlsness.'o

The comparison of Kierkegaard and Marx, writes Hyppolite in 1946,'is

not really as strange as it might seem at f,rr:st' (MP 97); both Mal.x and

Kier.kegãard affirm the reality of the indiviclual and historical humanify,

who b-oth 'disappeared' as 'vanishing moments' of the Absolute's

progressive self-iôalisation in Hege1.25 Existential thought laid c'laim to

fotñ Marx and Kierkegaard in order to vindicate 'the rights of existence,

the freedom of man in situation, involved in a history whose meaning is

ambiguous and is not guaranteed once ancl for all, despite all the

calculations of the risks'.26

For both Marx and Kierkegaard, the main critique of Hegel comes

down to his confusion between thought and realify: Marx, like

Kierkegaarcl, contends that Hegel only snppresses alienation in thought

wlrile iÍre contradiction reappears between man's actual condition atd

plrilosophy as a system of iãàa,s. Kierkegaard writes that'the philosopher

iras built ã paiace out of ideas but lives in a hovel,' and by the same

token, Mari argues that since l{egel o'ly grasped labour, 'the activity

throngh which man produces himself,' in idea, he could only overcome

tlre aiienation of labóur in thotrght, such that Hegel's palace of ideas 'left

standing the hovels of the everyìay wo.ld' (MP 100). This comparison of
Marx a"nd Kierkcgaar.d, invoking Kierkegaard's contrast between the

oalace of icleas a-ncl the hovels of reality, appears as a leitmotif in

hyppolitc's writings.2T Both Kierkegaard and Marx, argues Hyppolite,

23 Hyppolite, 'Marxisme et philosophie', Lct Rewte socialiste,5 (1946): 540-49; 'Mat'x

and Philosophy', in Sttulies on lvlarx ancl H egel, pp. 93- I 05; hereafter MP,

24See Hyppolite's 1966 essay, 'Essai cf interprétation cle la Préface de la

Phénornénologie' , in Fign'es, vol. 1' pp 375-308; see especia lly pp. 294-95 and
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oppose the 'contemplative leduction' of the world to thought (MP 101)
and the nrerely speculative resolution of alienation in the name of the real
alienation which persists for really existing individuals. It was this
insistence on the ineducibility of existence to thought which was
decisive for post-war French thought: 'Kierkegaald's affirmation of
cxistence against thc thinker who forgcts hirnselt his reliance on
certainty against objectiviry hìs thoughts on anxiety...: all of this is so
well integrated into our contemporary philosophy that orthodox
Hegelianism no longer has any place in it'.28

The rapprochement of the Christian Kielkegaard and the atheist
Marx had alreacly been prepared during the reception of Hegel,
Kierkegaard and Marx in the 1930s. As noted at the outset of this essay,
because his generation was introduced to Hegel by Wahl, who
emphasised the yonng, 'Romantic' Hegel of the eally theological writings
and the 'unhappy consciousness', and because Wahl was also, in
Hyppolite's view, the philosopher who macle Kierkegaard known in
France,2e Kierkegaard was read through Hegei and Hegel tluough
Kierkegaard. During the same peliod, Henri Lefebvre was publishing his
Hegelian interpretations of Marx, such as Le matérialisme dialectique,30
and his Marxist interpretations of Hegel, such as his commentary on his
translation of Lenin's notebooks on Hegel's logic,3r so that Marx and
I{egel were read in terms of each other. And so it was that Hegel became
known in France through his advetsaries, existentialism and Marxism,
Kierkegaard and Marx, with alicnation and its overcoming as the central
problematic.32

'Alienation ancl Objcctihcatiott,' Sfudies on Marx and Hegel,p.82.
28 Ilyppolite,'Hegel et Kierkegaarcl clarrs la pensée française contempolaiue', p. 198.

The clate of I-lyppolite's article is 1955. Conrpare Wahl,'Flegel et Kierkegaard', pp.
348-50: 'the problems of existence are not logical problems,' as one never ftllly
transcends or cancels existence in thought, a condition which would amount to a

state of total self-forgetfulness and'clistraction.'
29 l.Iyppolite,'Du Bergsonisme à I'cxistentialisme', in Figure,s, vol. l, pp. 443-458; see

p.444. Originally pnblishecl in the Merctn'e de France no. 103i (1st July 1949).
Sec also 'La Phénoménologie de llegel et la pensée française contemporaine', p.
233.

30 Henli Lefebwe, Le ntatérialisnte dialeclic¡ue (Paris: Alcan, I 939).
3l Flenri Lefebvre and Norbert Guterman, trans. with an Introcluction, V. I. Lenin,

Cahiers sur Iø diolecticlue de Hegel (Paris: Gallimard, 1938); hereafter CDH.
32 Hyppolite, 'La Phénornénologie cle Hegel et la pensée française contemporaine', p.

234;'Hegel à I'ouest', pp.262-65.

306.
25 Llyppolite, 'Flegel à I'ouest', pp. 262-63.

26'Hegel à l'ouest', p. 263.

27 See-Hyppolite, 'La corception hégélienne cle l'état et sa critique par Karl Marx',

Ccthiers internationcfitx de ,sociologie, 2 (1946): 142-61, translated as 'Matx's

critique of the l.Iegelian concept of the State,' studies ott Marx and Hegel,p. 1I1:

Marx is at his besiin opposing-'the hovels of reality'to'the philosophet's palace of

icleas'. A similar passage ocõurs in 'De la structttt'e clu Capital et cle quelques

prósnppositions ctì l'æuvre cle Ma|x,' Bulletin ¿le la sociëté Frattçctise de

Þnin'ropni", 6 (1948), trâuslatecl as 'On the Strucltlrc and Plesttppositiorrs of
Marx's 

'Capital' 
, ittrl¡es on Mt x arul Hegel,pp. 126-149 (see p. 134) as well as in
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fi'om Hegel's Philosophy of Right that 'Whatever is rational is real and
whatever is real is rational'-and reinstate the separation between
essenae and existence, idea and realify, subjective and objective, heaven
ancl earth, man and world, each insisting on an essential difference
befween Hegel's speculative system of ideas and, on the one hand, the
internal and ethical existence ofthe individual (Kierkegaard) and, on the
other hand, the external, real economic existence of the masses (Marx).36
For this reason, Löwith argues that the comparison of Kierkegaard with
Marx is more revelatory ancl significant than the usual one between
Kierkegaard and Nietzsche.3T

Philosophicaily, says Löwith, Hegel sees a reconciliation between
thought and reality through the progressive philosophical undelstanding
of ths world by universal Spirit, which in knowing the world removes its
strange ancl objective character (APC 238-39); politically, for Hegel,
Spirit is reconciied with itself in realiry with the advent of the modern,
rational and bureauclatic State (APC 240).In effect, Spirit has come to
earth and impregnates the spirit of the age, completing the reconciliation
of God and man already effected by Christ, making Hegel's philosophy
essentially theological, right up to its three-fold dialectic of thesis-
antithesis-synthesis, which corresponds to the triune God of Christianity
(APC 242-44). Against this tireological-speculative dissolution of
oppositions, Kierkegaard insists on an absolute distance between God
anci man; Marx, appalently more radically, expels God frorn the world
altogether (APC244).

The chief dìfference between Marx and Kierkegaard, however, is
that wheleas Matx argues that Hegel's conclusions are unfaithful to his
principles, Kierkegaard rejects Hegel's plinciples themselves. For Marx,
tlre unily of reason and reality is not in Jàct achieved in a State in which
the bureaucracy is ln theory a universal social class devoted to ths
interests of the State but in ./àct is a particular class of self-interested
officials (APC 254-55), making Hegel's reconciliation of reason and

36 Löwith, 'L'achèvement cle la philosophie classique', pp. 232-34, hereafter APC;
From He ge l t o Ni etzs c h e, pp. 137 -41, hereaft er l{N.

37 Sec HN p.417 n 37: 'The following comparison between Marx and Kierkegaard is
also intenclecl as a corrective to the cornparison of Nietzsche aucl Kierkegaarcl,
which up to the preseut |939] has beeu considered the only meaningful ancl

fruitftrl comparison.' Löwith then cites his own Kierkegaard und Nielzsche
(Frankftrrt, 1933), Karl Jaspers' Vernunft und Existenz (Groningen, 1935) ancl
Wahl's .E/¿¡des lci er lcegaardi en nes.

3. Kierkegaard, Marx and Al¡enation in the 1930s: Löwith and

Lefebvre

Hyppolite's linking of Kierkegaard with Marx, his bringing together the

thcmes of the Unhappy consciousncss and alienation, had already been

anticipated in the Fi'ench reception of Hegel, Kierkegaard and M-a1x ]n
the lô30s. On the one side, vety much like Hyppolite in the 1946-1955

periocl, Löwith sees Kierkegaard and Matx as allies in their critique of
ilegel's ideaiism, however far apart they are in other respects. On the

othãr side, the Mar.xist philosophels and French Comrnunist Party

intellectuais, Norbert Guterman and Lefebvre, contrast Marx and

Kierkegaard, seeing in Marxism a rational and realistic method for

diagnoling and oveicomirg alienation, as opposed to the iüationalism of
Kierkegaard and existentialism.33

i.i*ith, who had been one of Heidegger's star stndents at Freiburg

before being forced into exile after the Nazi take-over of 1933,34

published two articles on Kierkegaard and Marx in relation to Hegel in

ihe slrorrlive d (1931-1931) but remarkable French journal, Recherches

Philosophiques,3t ajournal which at valious time includecl articles by

Jean Wahi, Jacques Lacan, Gabriel Marcel, Emmanuel Levinas,

Alexandre Kojèvè and Jean-Paul Sartre. Löwith argnes that whe¡eas

Hegel's philosophy aimed to ovorcome and reconcile divisions both in

thoirght 
- 

and 
-reality, 

Kierkegaard ancl Marx overturn Hegel's

reconciliation of reason and reality-summed up in the famous phrase

33 On Lefebvre ancl Guter.rnan, see French flegel, chapter 4; on Lefebvre and

Guterman's critique of Kierkegaardian existentialism, see also Baugh, 'Ambiguités

antour de Kierkegaarcl en France dans les années trente" Europe: rewte ntettsuelle

li ttéraire, no. 972 (April 20 10), 209 -20

34 See Richarcl woliin, Íleictegger's children: I{annah Arenclt, Karl Löwith, }Iatts

Jonas ancl Herbert Marcusè (Princeton, NJ: Priuceton University Press, 2001),

ohapter'4.
3S far.i Lowith, 'L'achèvement cle la philosophie olassique par Hegel et sa clissolution

par Marx et Kierkegaarcl' , Recherches Philosophiques, 4 (1934-1935): 232-6'7;'La

toncìliation hégélienne,' Recherches Philosophiques, 5 (1935-1936): pp' 393-404'

Both these stuãies are incorporated into Löwith's Von Ílegel zu Nietzsche: Der

rcvoltttionäre Bntch in Denl¡en des neunzehnten Jahrhunderîs (Zurich: Europa

Verlag, 1939); hâl]s. by Davicl E. Green, Fr"om llegel t0 Nietzsche: The Rew¡lution

in Niieteenth-Cenftn'¡, Thotrglrt (New York: Colurnbia University Press, l99l)' See

pages I 37-173 of Green's translatiou'
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reality something which occurs merely abstractly and in thought, and llot
in historical t"utity 1,a.lc 249). Yet Marx maintains Flegel's ideal of
reconciling reality with reason, merely sccttlarising it and arguing that

when this r.econôiliation is blought about through a social revolution,

theory and practice will be unified in both society and the ind]yfd1al,

leaving both philosophy and the State to wither away (APC 251-53)-_For

KierkJgaard,- however, there simply can be îo concept lBegrffi of
exisÍenle, 'existence' being 'the fact of really being there, and in
particula¡ yollr or my individual existence' (APC 256). Neither can there

t" uuy recãnciliation of religion with the world, as in the nonsensical

'Christian State' and its 'medioct'e Protestants'; one can only be a

Cl1ristian pol emically, in opposition to Others and to the world, through a

desperate and resolute faith which clings to paradoxes instead of trying

to àissolve them in thought (APC 256-62, 244-45). In that l'espect,

wtrereas Marx remains Hegelian in his premises, Kierkegaard disputes

tlre very basis of Hegel's enterprise, the atternpt to capttlre rcaL existence

in thouglit or icleas (HN 148-49).
let despite tliis fundarnental difference, both Marx and

Kierkegaard agiee in rejecting Hegel's view of the world as reasonable,

along ïith hi* .otr.tponding view of 'existence' as the outward

"-eig"nce 
and expression of an inner being with which outward reality

is in accord (APC 264-65). wrereas Hegel could reconcile being a

pliilosopher with being 'something' in the bourgeois world-the state-

äppointèd professor Q2 rofes s o r ptúl icus o rcli n ari us,)-Kierkegaarcl ancl

Marx, like Nietzsche, were 'consciously outsiders"3s without profession

(Apc 266-67). Hegel maintained that divisions existed only in order to

be overcome, and that man rîust 'acclimatise himself to what is foreign

and other than him' through philosophy, such that one f,rnds in the world

one's homelancl and is at home there in one's spirit. By contrast, Marx

ancl Kierkegaard were no longef 'at home' in a world grown foreig-n to

them, and pirshed their disaccoid with the existing world to the limit.3e

So lt is that Löwith, Marx and Kierkegaard, despite their

clifferences, repr.esent 'two aspects of a common destruction of the

bourgeois-chriÀtian world" 'Marx's target fbeing] the alienation of man

frorn- himself produced by capitalism, I(ierkegaard's [being] the

alienation of the Chlistian from himself p|oduced by Christianity' (HN
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l5l-52). 'Malx's economic analysis and Kierkegaard's experimental
psychology belong together conceptually and historically: they complise
one antilbesis to Hegel', a rejection both of Hegel's reconciliation of
reason and reality and of an alienated world of 'merchandise and
money. .. and the'drudgery' of boredorn' (HN I 6 I ).

At the same timc as Löwith brought together Marx and
Kierkegaard, the Marxists Lefebvre and Guterman argued against the
assimilation of Marx's anti-idealisrn to Kierkegaard's anti-Hcgelianisrn,
and inveighed against the Kierkegaardian 'irrationalism' of Wahl and
Heidegger.a0 They algued that it is Marxism, not Kierkegaard, which
provides an effective defence ofindividual existence.arlt is not that they
believed Hegel's clairn that 'the reai is rational and the rationai is real'.
Lefebvre and Guterman do not deny the 'living fact' of alienation, which
is 'attested to at each hour of the day by all of us. This solitude in the
midst of the crowd is alienation. That ignorancc of self, that lucidity
without content, that abstraction without matter, this instinct without
thought and thought without instinct, this despair, is the alienation of the
hurnan'.42 But they rather acerbìcally note that'if Kierkegaard cures us of
Hegel, Hegel cnres us of Kierkegaard'.43

Kierkegaard presents us with all the claims of the individual-all of
them, including the craziest. The individual wants everytl.ring and wants
it right away... Impatience wants the impossible and does not worry
about the steps, Hegel says somewhere.., Is not religiosity precisely the
impatience, tire greedy haste of the slave in his prison or recently freed?
(MCH l7; see MCH 223).

40 See Lefebvre and Gutelman's 'lntroduction'to Lenin's Cahiers sur la dialectique de
Ílegel, pp. 95-96; hereafter CDH.

41 Henri Lefebvre, Crilklue de la vie quotidienne, vol. 1 (Paris: Glasset, 1947), pp.
64-70. Lefebvre ancl Gutertnan's critique ofexistentialisrn for its'obscurantistn'and
'irrationalism' is rather milcl when cor.npared to that of their fellow Conmunist,
Gcorges Politzer; see Politze¡ 'Dans la cave de I'aveugle. Chronique de
I'obscurantisme conten-rporain,=', La Pensëe, 2 (July-September 1939); citecl in
Margaret Teboul, 'Repères chlonologiques. Les philosophies de I'existeuce', in
Europe: revue litlëraire mensuelle, no. 972 (April 20'0),266-73.

42tlelr'i Lefebvre aud Norbert Guternrau, La conscience ntystilìëe (Paris: Gallimard,
1936), p. 148. Hereaftel CM.

43 Henri Lefebvre and Nolbert Guterman, 'lntroclnction,' Morcectux choisis de Ilegel
(Palis: GallimaLd, 1939), p. 17; hereatter MCH.

38 The word'otttsiclers' is in English ill Löwith's Frenoh text.

39 Löwith, 'La conciliation hégélìenne', pp. 400-404; see IJN pp' I 62-73
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Marx provides a 'positive critique' of Hegel; Kierkegaard's critique is,

quite literally, a'reduction to the absnrd'(MCH l8). Marx's rational
critique incìicates concretely irow alienation is to be overcome: througÌr a

socialist revolution which will return to man his full being and full
powers and put an end to the alienation of the human undet' capitalism
which makes lrttman beings into 'prochrcts of their products', detennined

by the commodities they produce instead of fi'eely determining
tlremselves (CDH 25-27, 62,98; CM 180-93). 'The critique of the

boulgeois world and of all human 'alienation' cau only cease with their
practical elimination'aa in a new social organisation which makes possible

'the free individual in a free comrnnnity.'4s Kierkegaard, on the other

hand, rather than overcoming the contradictions between the bourgeois

world and the demancls of individual existence, fixes them in place (CM
53).46'Full of regrets for lost absolutes', the existentialist f,rnally'fìnds an

absolute in the absrucl'and flees reality (CM l8), leaving the

contradictions of existence intact.

4. The 'existentials'and their Quarrels

Lefebvre and Guterman's critiques were aimed not so much at

Kierkegaard himself as his Ft'ench expositors of the 1930s: Wahl,

certainly, but also Lev Shestov (Léon Chestov) and his followe¡
Benjarnin Fondane (see MCH l7-18). They cite in particular Shestov's

essay, 'Job ou Hegel? A propos de lø philosophie existentielle de

Kierlcegaard,al Shcstov's book-length study, Kierkegaard et la
philosophie existentielleas and Benjamil.r Fondaue's La conscience

malheln'euse (The Llnhappy Consciousness).ae More generally, they were

no doubt woried about the great influence enjoyecl by Kierkegaard's

thought in the 1930s which made it and the existentiai thought it inspired

44 Flenri Lefebvrc ancl Norbefi Guter.man, 'Intlocluction,' Ilorc:eaux cht¡isis de Karl
Marx (París: Gallimarcl, 1936), p, 25; hereafter MCM'

45 Henli Lefebvre, Le tnatérialisme dialectique (Paris: Alcan, 1939), p. 58; hereafter

MD,
46 See also CritiEre cle la vie cptotidienne, vol. 1, pp. 64-68.
47 Léon Chestov, 'Job ou llegel? A propos de la philosophie existentielle de

Kierkegaard', La Nouvelle Revue Française, vol' 23, no.260 (1 May 1935), 755-

62.
48 Paris: Les Anti.ç ¿le Lëon ChesÍr¡v Vrin, 1936; hereafter KPE.
49 Palis: Denoël et Steele,1936; hcreafte¡ LCM.
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(Fleidegget, Jaspers, Karl Barth and Franz Rosenzweig in Germany;
Wahl and Marcel in France) a formiclable rival to Marxism.50

Shestov and Fondane, together with Shestov's one-tirne follower
Rachel Bespaloff, formed a counter-current of Kierkegaard interpretation
in France during the 1930s, opposed to Mauism and in solne senses

opposed to Wahl's more 'acadernic' approach. Ali three were Jewish
emigrés, Shestov fì'om Russia, Bespaloff from Ukraine, and Fondane
fi'orn Romania, and all, to varying degrces, embraced Kierkegaard
precisely on accolrnt of the 'irrationalism' which Lefebvre and Guterman
condemned in hirn. Together with Christian interpreters of Kierkegaard,
such as Denis de Rougemont, they espoused an explicitly religious
understanding of Kielkegaard against the seculalising tendencies of
Heidcggcr, Jaspers and 'Wahl. This 'existential' interpretation of
Kierkegaard, particularly Shestov's, would go on to influence Camus'
Myrh of Sisyphus and his conception of the absurd.5r

Against academic interpreters such as Wahl and Löwith, the
'existentials' insist on a personal and engaged interpretation of
Kielkegaard. In Fondane's words, in existential thought, 'Kierkegaard has
not become an object of curiosity, a historical form of thought to be
classified among already lived forms of thought; it is his passion itself
wlrich, lived anew, comes back alive into the living' (rentre dans le
vivant, vivanle).52 Fondane, in particular, argues that the only way of
undelstanding Kierkegaard is through a personal involvement in his

50On'the rarc good fortunc'olKicrkegaard's thouglrt in the 1920s and 30s, see
Emmanuel Levinas' book review of Chestov's Kierkegoarcl et la philosophie
exisÍentielle inthe Revue des études juives, vol. 2, no. 3 (July-December 1937): pp.
139-141 . Karl Barth is absent frotn Levinas' list. See Karl Barth, Parcle de diezt,
parole luntaine, trans. by Piene Maury ancl Auguste Lavauchy (Paris: Je Sers,
1933), which incluclecl translations of excerpts from Kierkegaard's works. Barlh's
book was favoutably reviewed by one of the 'existentials,' Benjamin Fonclane, in
the Cuhiers du Sud 11, no. 163 (July 1934),492-95.

5l Albelt Camtts, The Myth of'Sßyphr./s, trans. by Justiu O'Brien (London and New
York: Penguin Books, 2000), pp. 29-30, 36-43. Camus groups Shestov and
Kierkegaarcl together as philosophers of the absurcl. Even though Camus disagreecl
with Shestov aud Kierkegaarcl, he regarded himself as closer to what he called'the
existerrtials'than to Sartre and the existcntialists. Sec OlivierTodd, Cantus: A LiJÞ,
trans. by Benjamin Ivry (New York: Knopf, 1997).

52 Benjamin Fondane, 'A propos dn livre i1e Léon Chestov: I(ierkegaarcl et la
plrilosoplrie existentielle', Revue philoso¡thique de la France et de l'étranger, 37
(1931),381-414; see p. 386.Hereafter LC.



{

s4 Pl¡24 (2013)

thought,53 but Rougemont likewise sees the translation of Kierkegaard

into Þrench as responding to 'one of the necessities of our spiritual

state',sa just as Shestov emphasises that Kierkegaard is 'among all

thinkersihe one who is most necessary today'5s-necessary that is, to the

individual who can internalise Kiefkegaard's thotrght and passion. In

Fondane's worcis, becanse 'Kierkegaarcl's truth is strictly personal; the

individual is alone before the truth, alone before God,' it can be neither

shar.ed nor cornmunicateci in any clitect way or as sol1-le sort of doctrine.56

For that reason, any interpretation which does not place the intetpreter

himself in question falis wide of the mark (HP 767). This is aptly

captured ir Rougemont's quip: 'One does not study Kierkegaard' One

caiches him like a siçlçnsss's7-the Sickness (Jnto Death being the fìrst

major work by Kierkegaar.d to be translatecl into French.s8 one either

cat;hes Kierkegaard fever or one does not, but thefe is no possibility of
being lukewatm and dispassionate towards a philosophy of passion-(HP
'757-\8) which presentJ itself in fever and in passion' (LCM 209)'

Incleed, because Kierkegaard's thought'is passionately J'or or passionately

against' (LCM 212), it was not a matter of being simply J'or or against

K-ierkegaarcl, but, as Jean Grenier noted, of being fot or against lhis or

tlrat ini-erpretatiou as representing lhe'true face of Kierkegaard':5e the

53 Benjanrin Fondane, 'Héraclite le pauvre, ou nécessité de Kielkegaard' Les cahie^rs

ciu \url, vol. 13, no. l'7'l Q{overnber 1935),751-770; see pp. 767, TT0 lIereafter

FIP
54Denis de Rougenront,'Kierkegaarcl en France', La Nout,elle Rewte Frcoryttise, vol

24,no.2'/3 (1 June 1936) 971-'16, quote on p. 971.

55 Chestov, 'Job ou Hegel,'p. 755.

56 Benjamín Fomlane, ieview of Kierkegaard , Ttaitë ¿lu désespoir, in The Ccthiers dtt

&øl vol. 20, rio. 134 (Jamrary 1933),43-51; see p. 48

5TDenis de Rougemont, Les personnes dtt dratne (Paris: Gallimañ' 1947)' p' 47;

hereafter PD. This chapter of Les ¡tersonnes ¿lu clrante originally appearetl in an

articie,'Nécessité cle Kierkegaarcl,'in a special Kierkegaard issue of the Plotostant

jonnral, Foi et We: Rewrc tle ctrltm'e protesîtrrrle (August-Septembcr 1934)'

53kiekegaard, Traité du désespoir, tlans. by Knud Ferlov and J,-J. Gateau (Palis:

Galliñarcl, 1932). The title iiself was misleacling, as it gave rise to the impression

that Kier*egaar,l *u. ro*e sort of aclvocate fol despair', rathel than for its remedy,

faith. Fondãne ancl Rougemont both pointecl this out, Fonclane noting that in his

clespair, Kierkegaarcl is like all ofus, ancl that it KieLkegaard's absurcl hope (espoir)

which is clistinctive GIp 769). See also André Babélon's book review in Za

Notpelle Revue Frcutçctise,vol20,no. 228 (l Soptember 1932)' 460-65'

59This was the title of a book by Piene Mesnard, Le vrai visage tle Kierkegocn'tl

(Paris: Éclitions Beauchesne, I 948).
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tr-trtlr of Kierkegaard's personal and subjective truth J'or ¿¡s.t'o A 'concrete,
tensed, passionate and assiduous thought' (LC 405-6) 'only opens up
when oul own experience is shaken up and is directly interested in the
solution being sought' (LC 386); it cannot be the object ofa disinterestecl
appraisal.

On this point, the existential Jewish and Christian intcrpreters were
in agreement, including even the Catholic Maurice de Gandillac who
remalked,

One would have to be as naïve as a Danish bishop to think that existence
can be taught from the outside; it is up to each person to find it, il he
can, in his rnost intirr.rate self.... The distinctive merit of the Danish
philosopher is to have brought into plain view the value of human
cl'roice, of that free decision whereby we afhnn ourselves and take lill
responsibility lor our own existence. 6r

Kierkegaald's thought, born of an irunense struggle within himself and
against Hegel, installs that struggle within us, says Fondane, and its
violence is such that it forces us to take sides; 'it is a real drama taking
place beforc orlr eyes, in thc strcet, and we fìnd ourselves forced to join
in ourselves... ws are not allowed to remain spectatorsr, but rnust
respond with either a colnmitrnent or a refusal (HP 758). Either-Or!-
one had to choose, in a choice that engaged one's very being.

If the first of the either-or choices facing the religious
existentialists was 'Hegel or Kierkegaard,' their choice was clearly in
favour ofKierkegaard and against Hegel, for the believel and against the
philosopher, for the irrationalist man of contradictions and against the
rationalist man of the system, for existence and against the idea (PD 100-
103).62 But this was just the starting point. One had to decide in favoul of

60Jean Greniel, review ofLéon Chestov's KierLegaord eÍ lo philosophie exisÍentielle,
in La Nouvelle Revue Française (Novernber 1936), 906-908.

61 Maurice de Gandillac, 'Kierkegaard, le Pascal dtr Nord', ìn La Revue Universelle,
59, no. 15 (1934),371-76; ses pp. 372,375. Ganclillac, howeve¡ is not himself an
existential philosopher: 'It is evident that existential philosophy, because it has
refnsecl any consideration of orcler or essence, hansforms itself by irnperceptible
clegrees into a nihilist philosophy', such as that of the 'lumberjack' (bûcheron)
I leidegger (pp. 376. 37 I ).

62 Grenier; art. cit., and Gandillac, 'Kierkegaar<l, le Pascal clu Nord', p. 373; see Herui
Delacloix, La Religion er la ./oi (Paris: Alcan, 1922), pp. 180-82 ancl 'Soeren
Kierkegaarcl. Le clristianisme absolu à travers le paradox et le clésespoir', Revue de



- -

s6 Pl¡ 24 (2013)

the secular and academic Kierkegaard (Heideggeq Jaspers, Wahl) ol the
religious-existential one, and for or against a specifically Christian
Kierkegaard.

Against mole'reasonable' academic interpretations, Shestov,
Fondane and Rougemont fìnd in Kierkegaard's thought a weapon against
the omnipotence of the clairns of rationalism (PD 100-102), reason and
logical Necessity (PD 71), 'a desperate struggle against reason which
struggles like a rnadwoman for the possible' (LCM 204) and against 'the
all-powerful principle of contradiction' (LC 399). In this struggie against
reason, the existential interpreters of Kierkegaard emphasise
Kierkegaard's anxiety (angoisse) as 'Kierkegaard's acute, irrational point',
which places us before that Nothing which car.rses the world of self-
evident tnrths of reason to crnmble because it reveals a Nothing prior to
the logical opemtion of negation and a fi'eedom prior to logical necessity
(LCM 176-78). At this monrent, says Rougemont, 'all philosophical
systems vanish in the face of the terror (l'el/ioi) of conclete choice' (PD
103). As Bespaloff puts it, 'Kiel'kegaarcl's thonght n-raintains itself at the
extreme limits of its domain, where contralies cannot be reconciled and
where philosophy, seized by panic, rears up and retreats', leaving
systematic thought in ruins.63 Of course, this anti-philosophical
philosophy was a precarious and difficult position to maintain.6l lts anti-

ntëlaphysique et de morale 8, no.4 (1900): pp. 451-84, as well as Victor Basch,'Un
ìndivicltraliste religienx, Soeren Kierkegaard', La Grande Rewte (1903), 281-320.
Delacroix's ancl Basch's articles wcrc the fir'st on Kierkegaarcl to appear in France.

63Raohel Bespaloff,'Notes sur La Répétition de Kierkegaalcl', in Clterninements et
Carreþtu's (Paris: Vlin,2004 [938]), pp. 119-59; see p. 154. I-lereafter CC.
Bespaloffs alticle first appearecl in the Rewte philosophique de la Frctnt:e eÍ de
l'ëlranger in January 1934. Bespaloffs article is in response to Paul-llenri Tisseau's
translatior.r of Kierkegaard's Lq Rëpëtitior (Paris: Alcan, 1933). In the 1930s,
Tisscar.r, a Plotestallt, also translated The Concept ol Anriety-Le conce¡tt de
l'angoisse (Paris: Alcan, 1935), Fear and Trentbling-Crainte et trentblement
(Paris: Aubier-Montaigne, 1935), ancl a part of Stages on Lifeß Way,'In viuo
veritas' Ie ßanquet (Paris: Alcan, 1933). The haphazald tlanslation and
publication of Kierkegaard in France letl to Kierkegaard's works being lead in
isolation from one anothe¡ often lesulting in very distorted intelpretations; see
Flélène Politis, Kierkegaard en France ou XXe siècle: archéologie d'une reception
(Paris: Kimé, 2005) ancl Patricia Desroches and llélène Politis, 'Trornpeur en vue
de vrai: entretien avec Hélène Politis', Europe; rewß mensuelle littéraire, no.9'72
(April 2010),66-79.

64 See Jacqnes Maritain, Existence ctnd the Existent. An Essu¡, on Christian
Existentialism, trans. by Geralcl B. Phelan (New York: Image Books, 1956), pp. 13,
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rationalism was opposed to Heiclegger and Jaspers, whom they accused

of taming and domesticating Kierkegaatd's thought, and of betlaying
existence in favour of philosophy, reclucing anxiety's significance to that
of 'shining a light on Being' (see LCM 178), and so folcing this
primordial experience to confonn to the demands of knowledge, instead
of grasping anxiety as 'abolishing forevcr the very possibility o.f any
knowledge'based on logical Çategories (LCM 243).6s

The differing interpretations of Kierkegaardian anxicty are levelatoty in
this respect. Christian and existentialist interpreters all agtee that anxiety
is anxiety before 'Nothing' (Néant), in the face of freedom's 'possibility of
possibility'(KPE 131-33), and that it is a'sudden'emotion, without any
definite object or cause (see KPE 144). The disagreement concerns the
status of this 'nothing'. For Shcstov, Fondane and Bespaloff, anxiety
before Nothing changes 'the possibility of fi'eedorn into a possibllity oJ'

Nothing', an'abyss of possibility' (CC 155, 186), a'fainting ftt' (syncope)

of freedom (LE 32) in which fi'eedom sucÇumbs to sin, such that the
Notlring becomes sin, sin being a Nothingness within the individual, a

fascinating and crushing force which imprisons human freedorn (KPE
146, 182,257,304,309; LE 31-32). This is why'anxiety no doubt

69, 129-32, 136-39, 148-50; see in particular pp. l3l-32:'The existentialisr.n of
Kierkegaarcl, of Kafka, of Chestov, of Fondane, was atl essentially teligious
inuption and clairn, all agony of faith, the cry of subjectivity towards its Gocl. It
was both the revelation of the person ancl of his anxiety in the face of the Nothing
which is the non-being in the existent, the 'clack in the existent'. But... it was the

misforflrne (rnalheur) of this existentialism to ariso ancl develop within
philosophy. . . . It was a religious protest in the guise of a philosophy a philosoplty
clirectcd against the professionals of philosophy.... It was a philosophy against
philosophy'. Maritain's internal c¡uotation regarding'the Nothing in the existent... a

clack ffêlureì in the existent'is taken frotn Benjarnin Fonclane, Le lundi existentiel
et le dint¿tnche de l'histoit'e (Monaco: Editions c1u Rocher, 1990),31-32, hereafter
LE; oliginally in L'Existence, ec1. Jeau Grenier (Paris: Gallitnard, 1945), a

collection which also contained essays by Camus, Mattrice tle Ganciillac and
Etienne Gilson amoug others.

65 See Fondane's 'Le luncli existentiel', especially LEpp.20-25,28-29,31-34,38-41,
60-62. From the opposite side, Georges Gurvitch, in Les Tendances aclttelles cle la
philo,sophie allemande (Paris: Vrin, 1930), calls Lleidegger's philosophy 'an
existential phenomenology' (p.2Ð or au 'existentialisrn' (p. 218), a synthesis of
inationalism and dialectics based on Schelling and Kierkegaard (p. 228) which clicl

not fit very well with the ftrndamental rationalisrn of Husserl's phenomenology.
Both Gurvitch ancl Fondane, from opposite perspectives, argue for the
incompatibility of Kierkegaard's existential thought with phenornenology.
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reveals the Nothing to us, but also the nothingness of this Nothing [/e
néant de ce néantl' GE 28). On this interpretation, the Nothing which
holds human freedom in bondage (sin) is to be combated and overcome
(LE 153),66 as it leads to despair, a form of powerlessness (KpE 120)
which 'deprives the individual of his sovereignty and plunges him into
cleath' (CC 187). On this reading, the Nothingness which certain
metaphysicians (Heidegger, Jaspers) clairn to fincl in Kierkegaard as a
grotrnd of authentic existence, says Rougemont, is precisely what
Kierkegaard denounces.6l At the same tirne, this interpr.etation moves
Kierkegaard closer to his catholic critics than they rnight think, insofar
as lre too regards anxiefy as something prepdratory to faith and to be
overcome through faith.68

Wahl, on the other hand, takes a much more Heideggerian line.
Contrary to Rougemont and Shestov's followers, for Wairl, Kierkegaard
is 'above all else' a metapþsician who offel's a new theory of subjeciivity
and temporalify rathel than a religious thinker (EK 140-41). ,In the
plrenornenon of anxiet¡r', he writes, 'the power of nothing lrienf, the
positivify of a Nothing lnéantl which attracts, is revealed' (EK 221). This
Nothing, far fi'om enslaving or cnsnar.ing human fi.eedom, 'is the
possibility of something which both ls and is not', it is the 'anxiety-
inducing fangoiss ante] possibility of being-ab1e þourvoir.], without oné's
knowing just what this being-able means; that is to say, it is fi.eedorn (EK
220). Anxiety is 'the vertigo of teedom' in which freedom awakes (EK
220) and becomes conscious of the fliture as the individual's own
possibility (EK22l). As with Heidegger, anxiery thus indivi¿lualises the
individual and tears her away from the anonymous 'one, fdas Manf of
everyday existence-a point which Fondane readily concecles,6e but with

66 Originally, Benjami' Fouclane, book review of Fleidegger, eu'est-ce qtte lct
ntëtaphysique?, tra's. by Henri Corbin (par.is: Gallimarcl, l93g) in the Cqhiers du
&øl l8 (1939),603-6.

67 Rougernont, 'Kierkegaard en France,'p. 972. See Margaret Teboul's very rich stucly,
'La réception cle Kierkegaartl e' France 1930-1960', in the Rewte cles sciences
philosophicptes et théologicyues, no. 89 (2005), 315-36; on the existentials'
opposition to the secularisation of l(ierkegaalcl by Fleiclegger and Jasper.s, see p.
322.

68 see Maurice ile Ganclillac, 'Le Pascal du Nord,' p. 376 ancl his reference to Jacques
Maritain, sepî leçon.r sm' l'êtt'e et les pretniers principes cle la rctison spt)culcrtive
(Paris: P. Téqui, 1932-1933), pp. 57-60.

69 Forrclane, review of Traitë th clésespoit., it Ccthiers tlu Strcl,loc. cit., p. 50 , l.
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the proviso that anxiety only places one on the thi-eshold of 'truth'.7o For
Wahl, though, 'courage for anxiety before death' is already authenticity.
Anxiety is not to be overcome; it is to be retained and clwelt with in
'anticipatory resoluteness' before death.

Needless to say, it was Wahl's Heideggerian interpretation of
Kierkegaard which prevailcd, most obviously in Sartre, who follows
Wahl in reconciling Kierkegaardian anxiety before fi'eedom with
I-Ieidegger's anxiety before Nothing, and in describing anxiety before
freedom through the experience of vertigo, which for Sartle reveals the
nothingness o/ Dasein's own beingTr-rather than a nothingness l¡r one's
being, as the religious Kierkegaardians maintained. However, if
Kierkegaardian anxiefy was the focal point of what was already tenned
'the crisis of existentialisrn',72 thc issue of personal engagement was
paramount. Criticisrn of Wahl's Etudes lcierlcegaardiennes, whlle full of
admiration for this 'fcast of erudition',73 complair of Wahi's excessively
ob.jective approach to The subjective rhtnker par excellence (LE 9-100).
Pierre Mesnard observes: 'It is sutprising to see Vy'ahl give us what
amounts to an eminently 'classical' perspective in which Kierkegaard
occupies precisely 'the paragraph'-sornething he did not want at any
price-between Hegel and Jaspers.'74 Fondane, while noting that
everything in Wahl's interpretation is exact, precise, considered and
judicions (HP '764), regrets that Wahl places hirnself outside of
Kierkegaard's thought instead of understanding Kierkegaard's experience
tlrrough lris own, 'through an identification with what is lived in thts
thought, a vital act which is therefore indivisible, irreducible' (LE 99).
The only way to understand Kierkegaard, according to Fondane, is the
way in which Kierkegaarcl tried to understand Abraham, namely, to
realise that 'each of us canies his Isaac within himself (LC 406). Even
Bcspaloff, who had a dcep frienclship with Wahl which extended fi'om

70 Fonclane, review of Tt'ai.îé du désespoir, p. 48.
7l Jean-Paul Sartre, L'êlre et le néant, new edition establishcd and corectcd by Arlette

Elkaìm-Sartre (Paris: Gallimarcl, 1998), pp. 63-79; Being and Nothingness, trans.
Ilazel Bames (New York: Washhgton Square Press, 1992), pp. 65-85.

72 See Sylvain cle Coster, 'La clise de I'existentialisme: à propos cles Etudes
kierkegaalcliennes de Jean Waltl', Rewe inlernationale de phiktsophie, I, no. 2
( l 938- r 939), 398-402.

73 Benjarnin Fonclane, book t'eview of Eftdes kierkegaarclienles, in the Cahiers du
Sud, 18 (1939), 169-71; reprinted LE pp. 95-100.

74 Mesnard, Le vrai visage de Kierkegaard, p. 21.
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the 1930s to their tìme together i'exile at Mount Holyoke college
during the Second World War,75 reproached Wahl for his disengaged
approach.T. 'one wondcrs whether the absolute reserve which 

-walil
adopts does not constitute in certain respects a hindrance rather than a
help' (NEK 301). 'An inteilectual by race and vocation', Wahl 'will 'otaccept, for himself, the tonnents and rnutilations that the faith of
Kierkegaard or the hope of Nietzsche inflict ancl wish to inflict on man'
(NEK 322), and for that reason, he remains a stranger to Kierkegaard,s
thought: 'There is a point, very difficult to cletemrine, at wirich in oider to
foilow Kierkegaard-or, I would say, even to understand hirn fully-one
would have to imitate hin, and to pass from imitation to participation'
(NEK 323).?? As for Bespaloff herself, one has only to readirer accounts

75 See the colrespondence collected in Monique Jutrin, ed., Leth-es cle Jean wahl òt
Ra.chel BespalolJ'Q937-1947). sur le.fontl le plus tléchitpretë cle I'histoire (paris:
Eclitions claire Panlhan,2003) as well as Jutriri's introcluciio'to this volume.

T6Rachel Bespaloff,'Notes sur les Étucles kierkegaarcriennes cle Jean waltl,, Revue
philosophique cle la France et de l'ën.ange,; 39 (June-July 1939), 301-323,
herealte¡ NEK; see p. 301.

77 It_is remarkable that Bespaloff, wahl, Fondane and shestov were all Jervs, ancl so
all would be regarcletl by the followers of Maurice Barrès ancl 'nativist'antisemites
as_'intellectuals byrace,'the intellectual being, accor.cling to this icleology, a type of
déraciné, someone without roots in the 

'ative 
soil of France. See sañuel Moyn,

origins ol the other, Emannuel Levinas Behveen RevelaÍion cmcl Ethics (lil.áca,
NY and London, UK: Conrell University press,2005), p. lgg: ,Thc nunìber of
philosophers of Jewish origin-Bespaloff, Shestov, Fonclanc, wahl, was well as
Levinas-whose nrm to Kierkegaard's christian philosophy took place in this
clecade of Furopean upheaval [the 1930s] is surely itriking.' Moyn's book provides
an interesting accorlnt ofthe French reoeption of Kierkegaãrcl inihe t930s, but it is
biasecl in favour of wahl and against shestov and Fãnclane, such as íhe' he
clescribes Fondane's'Lléraclite le pauvre'(1935) as a'remarkábly malicious'and
'r.rnprovokecl'attack on wahl's 1938 Enrclas kierkegoottÌiennes (lgi)-which wor.rlcl
have madc Fondaue's attack l'ematkabty prescient as wcll. In fact, Fonilane was
rcsponcling to wahl's preface to Tisseau's translation of Fecu. ancl ri"embling-
crainte et trelnble¡nenî (Paris; Aubier-Mo'taigne, 1935), the preface later being
rncorporated inTo Ende.s kierlcegacu'diennes. In a later essay, Moyn provicles the
'plovocirtion'for Fonclane's attack-wahl,s statement that'evên itwe tirint that the
religio's stage of existence Kierkegaard clescribes does not correspo'd to any
reality, it nevertheless remains the case that he n-racle present to us the òonflicts ancl
the te'sio' which fo'necl_the clepths of his being' 1Ér zol;; Moyn, 'Anxiefy arcl
secularisation. Soeren Kierkegaarcl ancl the Íwentieth-ôennriv Inventión of
Existentialism,' in Jonathan Judaken ancl Robcrt Bemasconi, ecls. sihtating
Exi,stenîiali"tn, Key Texts in context (New yor.k: columbia university press,
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of Fear and Trembling and Repelilio¡r on faith as 'the absolute risk of
being deceived forever without us being offered the slightest assurance

in exchange'(CC 185),'the risk of an insane hope'without the
precautions of mistrust (CC 147), ancl on 'the resurrection of love in
suffering transfonnecl into an ordeal lëpreuve]' (CC I47) to see that when
she statcs lhat'a lived truth çan never bc transfonned into a knov,n truth'
(CC 163), she speaks from the engaged perspective of pet'sonal

expericnce.
Rougemont, while agreeing on the necessity of an engaged

approach, nevertheless thought that the whole debate rested on a false
premise. Subjectivity is indeed the essential thing, but 'subjectivity
consists in the fact of becoming a subject of truth' through total
subjection to God (PD 104). As Rottgemont puts it in the discussion
following Wahl's 1937 lecture on 'Subjectivity and Ttanscendence', 'I
cannot conceive of any concrete relation with transcendence which
lacked the touch of the divine or the sacred'.78 More specif,tcally, the only
gemrine 'absuLd' for Kierkegaard is 'the unthinkable paladox, the
historical Incarnation of God' (PD 74). When Kierkegaard speaks of faith
'in virhle of the absurd' overcoming despair; the 'absttrd' refers to the
Incarnation, ancl not to some general anti-rationalism (PD 51). If
Fondane and Bespaloffindeecl favour an engaged and personal approach
to Kierkegaard, well, then, 'the only way to engage the whole person in
following Kierkegaard' is to follow him in the task of 'becoming
Christian' (PD 70), and 'the rest is nonsense' (tout le reste est
littératw'e).1e

Of course, for a Jew (however nnorthodox) such as Fonclane, this
is a non-starter:

If Kierkegaard is only above c/i a Christian... if he fights against Hegel out of
Christian cluty, then Kierkegaard is lost, and I clon't see how we othels (nozr,s

auîres) could have any need of him. If Kierkegaald touches us, it is because his
way of thinking is more suited than alryolle else's to propelling out' own; it
consists ir.r desiring freedom because we are suffocating within the walls of
reality, and not in declaring that we have to suffocate because Chlistianity
demands it (HP 765).

2012), pp. 279-304. Nouethelcss, even his later accoul'rt relnains partial in both
senses of the telm.

78 'Strbjectivité et trarìscendance', p. 204.
79 Rougemont, 'Kierkegaald en Frauce', p. 976.
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80 Jeanne Élersch, irr 'Colloqtte Kierkegaard: gronpc cle discttssion', ìn Kierkegaartl

Viv on t (P aris'. Gallimarcl, Idées, 1966), pp. 249-50; hereaftet'KV

81 Moyn is the excePtion, bnt even he balely mentions Rottgetnont, and his account of

Shestov, Bespaloff ancl Fonclane is mislcading and inaccttrate.

82 On Wahl ancl Marcel, see Paul Ricoeur, Emmanuel Levinas ancl Xavier Tillette,

Jean Wahl et Gabliel Marcel, introduction by Jeanne Hetsch (Paris: Beauchesne,

te97) as well as Mathias Girel, 'Avant-propos' to Wahl's Vers le concret (Paris:

Vrin, 2004), pp. 5-26. See also Margaret Tebottl , 'Naissauce du Palarligme cle

I'existence. PhilosoPhie et religion clans les aunées trctrte,' in Etnope: revtte
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Birkenau in 1944; Bespaloff, in despail and exile, committed suicide in
1949. Camus, who personally knew both Fondane and Bespaloff, lnoved
away from 'the absnrd' toward a philosophy of revolt, leaving
Kierkegaard and Shestov behind. Sartrean existentialism, bolsteled by
Beauvoir and Merleau-Ponty, was the uncontested champion. When
Hyppolite refers to Kierkegaard's impol'tance for existential thought,
then, and when he links Kierkegaardian 'existence' to Marx's criticism of
Hegel's idealism, he is operating within the framework of Sartrean
existentialism. When he moves away f1'om Sartrean existentialism, it is
toward the Heidegger of the 'Letter on Humanism' and the structuralist
Marx of Althllsserrs school.

Nevertheless, even in the mid-1950s, Hyppolite offers a reading of
Kierkegaard that is sensitive and nnanced, and singles out Kierkegaard's
tlrree key v/orks as being Fear and Tt"embling, Repetition and The
Concepî oJ Anxiety: the works which, together with The Sickness Unto
Death, held the greatest significance for Shestov, Bespaloff, Fondane and
Wahl, fal mora than The Concluding Unscientific Postscripl or thc
Philosophicøl Fragments, or even The Present Age. lndeed, Hyppolite
emphasises how Kierkegaard's three key works fit togetirer ancl support
each other.

The main thernatic links between these works are Kierkegaard's
category of 'the excoption' and transcendence torvards God. As Hyppolite
notes, Kierkegaard can be regarded as ran exceptional case... an
existence who isoiates himself and is perhaps stuck in a face-to-face with
transcendence, an exceptional being undergoing an ordeal fépreuve]from
God'. 8r Kierkegaard, like Abraharn in Fear and T"embling, is isolated by
a secret, 'the mystery of a singular being' which cannot be directly
communicated with another human being or with any collective
ot'ganisation, be it Church or State (200). Through pseudonymous,
indirect communication, adopting the personae of Johannes de Silentio
(John of Silence), Constantìn Constantius (Constantly Constant) and
Vigilius Haufniensis (tl.re harbour watchman), Kierkegaard
'cornmunicates', but it is not a real communication. Instead, he saclifices
reality in order to be certain of being authentic, which amonnts to
abandoning the'ethical stage' devoted to universal duties and being-with-
others 'in order to become more and more religious, extraordinary,

83'Hegel et Kierkegaalcl clans la pensée française contemporaine', p. 198. Further
references to this article given in parentheses in the text.
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No doubt Fonclane would have agreed with Jeanne Hersch's statement

much later, during thc 1964 UNESCO conference in Palis

commemorating the l50tlt anniversary of Kierkegaard's_birth, that what

;ilir-i; Kierlãegaard is his struggl e against organised Ch'istianity, 'and

it is the 'how' of the confliõi which counts, the quality of the

confrontation' and revolt; it is this revolt and its quality which allow non-

christians to expcrience 'the feeling of uuderstanding Kierkegaard by

breaking and entäring, by a sort of theft', and b-y the same token-m¿ke so

á"no'ln"g thc Chr.ist]an claims of 'a soft of exclusive possibility of

understindin g and reacling Kierkegaatd'. E('

5. Hyppolite and Kierkegaard

I have dwelt at some length on the debate alnong the existential

lnt"ip..t".t of Kierkegaard in 1930s France in part beçause Hyppolite

himself ignores it (he ãit..,tt"t only Wahl) and in part þcays9 this is an

episode iti.tt ¡uò been a¡nost entirely ignored in English-language

accounts.sr In some respects, this silence is puzzling, especially in

Hyppolite's case, given tirat Hyppolite came of age intellectually.in the

f qjôr, b't it can pãrhaps be beif èxplained by the overwhelming triumph

of Saitrean existèntialism after 1945 and the consequent oblivion into

*hi"h pr"-*ar existential thought fell, Camus' Mltth of Si'spyphus

notwithstanding, not to mention the aggravating factol of the non-

academic and èvcn anti-acadernic style of thinkers stlch as Shestov ancl

e.rAyo"u. Of the religious existentiai thinkers of the interwar pet1od,

only Marcel continueã to be a pre sencc 
- 
after the war, aided by his

i".'narnip* with Wahl a'd Pa*l Ri.o",r., both philosoplers wit¡in the

academyJ, Shestov died in 1938; Fondane was gassed at Auschwitz-

mensrtelle littéraire,no. 972 (April 2010), l5 l-69
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uniquet (202). The danger.is that by guarding the mystery, the secret of
his åxistence, through indirect commnnication, Kierkegaard risks ending

up with a refusal oi communication ancl the abstraction of solitude, the

pãsition of Flegel's 'beautiful soul' who 'lacks realify' and cannot

õomrnuni cate concletely or effective ly (203 - 4).

Yet that is not the case, says Hyppolite. Kierkegaard cannot be

reduced to the figure of the 'beautiful soul' or the 'unhappy

consciousness', for in his rebellion of the part against the whole,'it is the

Hegelian whole, the system of knowledge, which is henceforth

imiossibie' (208). In the first place, the Hegelian AuJhehmg-the

diaìectical surpassing which preserves what it annuls and in which the

parlicular is mediated by the whole-is replaced by repetition,^an

äxpression of Chr.istian liope and a relation of the individual to God

wiìhout the mediation of universals (206). Abraham, at the moment when

it seems that he has lost everything and must sacrifice Isaac, gets Isaac

back again 'in virtue of the absurd', Job, who loses all, regains

everything, contrary to all human probability. The sufferings and

unhãppinãss of Abraham and Job, who are correlative and

complèmentaty figures (207 n 1), ate ordeals (épreuves), and as such can

only be undeistoód through the individual's unmediated and absolute

relátion to the God who puts that individual to the test. In such an ot'deal,

anxiety arises as a self-questionhg and restlessness in tire soul. 'The

anxiety ofinnoccnce is thc anxiety offreedom in the face ofitself, in the

face oi its own being-able [son proper pouvoir']" as Heicleggef ancl Safire

will later say (205). This is anxiety in the face of one's own ftttnre' but

the 'future' possibility about which one is anxiotts is, in Kìerkegaard, 'the

incognito oi eternity', 'the form in which eternity presents itself within
the tãmporal' in the imoment of decision' (201 tt 2). Rather than the future

being a continuation of the present on a plane of immanence, the ftihtle

t"u"ãl"d in anxiety is eternity breaking through into time, the

transcendent breaking into the imrnanence of subjectivity, constituting a

new form of subjectivity and thought (207-8). In short, 'existence aud

transcendence: a ncw dimension of the problem of Being' (208). At the

same time, the transcendence of the individual towards God, correlative

to Gocl's testing of the individual (Abraham, Job), rnakes the individual

an exception placed outside of the universal, 'suspending' ethics and

languagê, a'd setting the individ'al higher tha' the species, 'the
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indiviclual against the rnass', authentic and alone, outside and against
lristory (206,208 n2,207 n2).

Hyppolite's 1955 text on Kierkegaard is by far his most detailed
and sympathetic reading of the Danish'exception', and it is not surprising
that it is the text of a talk which Hyppolite gave in Copenhagen at a
conference marking the centenary of Kierkcgaard's death (196). By 1966,
with existentialism in eclipse and structuralism (Althusser', Lévi-Strauss,
Lacan) in the ascendant, Hyppolite's tone shifts drastically. At this point,
rather than agreeing with Kierkegaard's metaphor of Hegel as the builder
of a palace of ideas who lives in a hovel, Hyppolite writes that 'Flegel
was ,stigmatised as an essentialist, a professor building a system which
bore no relation to leal existence'.sa But 'Kierkegaard's attacks are not
based on a genuinc reading of Hegel, but on the old Schelling', 'whose
critiques of Hegel provided Kielkegaard with his point of departure (far
more than a reading of Hegel hirnself)' (294). Now, not only is
Kierkegaard's attack on Hegel misguided, but Kierkegaard, has no real
knowledge of Hegel (a contcntion entirely without factLral basis, but in
keeping with the plevailing anti-existentialist mood in France).

Whereas in the 1940s, Hyppolite had agreed with Kierkegaard that
'the system reflects the disappearance ofthe very notion of existence' and
its paradoxes (CE 22), he now writes, in a completely Hegelian way, that
altlrough 'the true is subject', the subject is Spirit, 'the inclivisible,
differentiated self which ls through its self-transcending, the
transcending ldépassement] of the self in each of its concrete
determinations, the whole of its movement' (305): that is, precisely that
whole of Spirit's self-clevelopment in which the existing individual is
reduced to a 'vanishing moment' and what is reconciled with Spirit is not
the existing individual but genelic 'hnmanity'. But seemingly insouciant
about tlris complete volte-face, Hyppolite goes on to make the claim that
Kierkegaard rernains at the stage of irnmediacy', prior to dialectical
developrnent, becanse 'for him, Christianity is an imrncdiate truth, but
which can only be possessed through subjectivity's deep commitment
(adhesion) to it' (306). This is an absolutely astonishing remark given
Kierkegaard's insistence, from Fear and Trembling onward, that faith is
not 'irnmediacy' but a 'second imrnediacy' which comes into place only
aftcr imrnediate experience has been mediatecl through ethical, linguistic

84 Hyppolite, 'Essai d'interprétation c1e la Préface cle la Phénoménologie,' Figures, vol
l, pp. 27 5-308; see p. 294. Furlher references in parentheses in the text.
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and logical r"rniversals-not to mention the fact that Christianity, in
particuiar, as the religion of the Paradox, cannot be grasped in simple
immediacy, but only through what Kierkegaard terms the highest
'dialectical tension', which results from grasping, intellectually, that the
Paradox cannot be rationally intelligible or subject to logical mediation. ss

Concecling that Kierkegaard is right insofar as the truth 'is not witllout
the self, the movement of lived experience,' Hyppolite says that Hegel
aglees tlrat 'trnth is experiencecl fexpérimentée], lived,' but that 'this is
only part of what Hegel rreans... He also and most importantly means
that each of these world-views is inhabitecl by the haunting fhantise] or
the movement of its own transcending and is gnawed away at fi'om the
inside by the movement which will cause another world-view to appcar
and which wiÌl contain within it and sublimate the previous one.
Kierkegaalcl would no doubt not grant that' (306).

Indeed! Kierkegaald-and Hyppolite, in the 1940s-would not
grant the reduction of singular individuals to the status of placeholders
for world-views, ol' the idealisation (Kielkegaard would say:
'volatilisation') of existential conflicts within the existing individual into
ths dialectical conflicts which ale the motor of Spilit's development.
Kierkegaard speaks ironicaily of Flegel as the dialectical thinker who so
thoroughly confuses himself with the universal that, in a frt of absent-
mindeclness, he forgets that he exists. It seems that Hyppolite forgot to
remember this forgetfulncss. In any case, he seems to have 'forgotten'
what he had written about Kierkegaard in the aftelmath of the Second
World V/aq during the first flush of French existentiaiism, and even in
the mid-1950s.

Yet, only two years pleviously, during the conference rnarking the
150th anniversary of Kierkegaard's birth, Hyppolite's attitude was rnore
ambivalent. He admits that he had read Kierkegaard 'with passion' and
felt great admiration for him, but at the same time expresses his 'gnawing
irritation' at this 'profound mystif,rer'who, like the Christian God, had to
disguise himself in history and so in a sense rnistook himself for God
(KV 218). The question, then, says Hyppolite, is'what can one do with
Kierkegaard in existence if one is not religious', if one is not capable of

85 This is the therne developecl at length in the later parts of Kier.kegaarcl's
Conclutling Unscientlic Postscript. As Jeau Vr'ahl pr.rt it during the roùllcl-table
discnssion duling the 'Kierekgaarcl Vivant' colloquinrrr, the iclea of being
'imrnediately Cht istian' is 'contraclictoryi KV 24'7.
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passing beyond the ethical stage to the religious stage? (KV 218-19). FIis
answer is that in Kierkegaard, there is something 'which interests all of
us, believers or non-believers, and that is precisely the character of
subjectivity and the possibility that it has of disappearing not only into
history but into institutions' (KV 219). Inside the constituted institutions
(the Church, thc Communist Party) which arc necessary to history 'there
is a protest lrettendi.catioø] of the exÇeptional, and that protest remains,
de spitc cverything, the salt of thc carth; we must not lose il (RV 2 19).

Hyppolite notes the 'paradox' of the UNESCO conference itself,
during which 'universal history pays homage' to a person who wanted to
have nothing to do with it. As someone who is not himself an 'exception,'
Hyppolite can only 'bring this exceptional [subjectivity] to history' in
order to 'registel something which l think must be preseled even in the
excessesr ancl nnfailness of its protests and attacks on Hegel, universal
history and organised Chlistianity (KV 219-20). It is not just that
subjectivity is irreducible, but that Kierkegaardian 'existence' is that of
the exception who cannot and will not be mediated by ethical universals
and 'recognised'-and it is this clairn to being 'an exception' which
Hyppolite finds both imitating and essential in Kierkegaard (KV 223).ln
short, the irnporlance of Kierkegaard lies precisely in what Flyppolite
finds irritating: that within history, Kierkegaard, like the Incamated Gocl
of Christianity, insists on rcmaining outside of and beyond history. By
1966, this 'mutecl initation' hacl developed into suah an aggravated
irnpatience with Kierkegaardian strbjectivity that Hyppolite rnanaged to
forget that individual existence, against and outside history, is 'the sait of
the earth'which 'must not be lost'.

6. Conclusion: Hyppolite and the French Kierkegaard

Hyppolite certainly ended up agreeing with Leviras' contcntion, in 1963,
that 'after one hundred years of Kierkegaardian protest, one would like to
get beyond that pathos', but he would no doubt also agrec that
'Kierkegaarcl's philosophy has marked contemporary tirought so deeply
that even the lejections it may elicit are still forrns of that influence'.*o
Hyppolite's own interpretation of Kielkegaard was decisively marked by

S6Emrnanuel Levinas, 'Kierkegaalcl: Existence and Ethics', in hoper Narres, trans.
by Michael B. Smith (Stanford, CA: Stanford University Press, 1996), pp.66-74; p.
71 . Originally published in the Schweizer Monatshefte 43 (1963).
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Wahl, both Le tnalheur de la conscience dans la philosophie de Hegel
and Ettt¿les kierkegaarcliennes,fo the point that Hyppolite seems unaware
of the competing interpretations and of thc polemic which raged around
Kìerkegaard in the 1930s. The evolution of his thoughts on Kierkegaard,
from his initial enthusiasrn which found Kierkegaar:d and Marx allied as

partisans of concrete existence against idealisrn and abstlaction, to his
growing in'itation with Kierkegaard, and finally his dismissal of
Kierkegaaardian subjectivity as a transcended moment of the dialectic,
reflects the changes in the preoccupations and dominant modes of
philosophy in France from 1945 to 1966. As philosopher of 'the history
of systems of thought' and as a Hegelian, Hyppolite wottld no doubt be

pleased that his changing attitudes toward Kierkegaard in lalge measure

reflect the changing historical context, from post-war existentialism, to

the Heideggerian concern with Being, to Structuralism. Iu that respect,

Hyppolite was not (as he himself admitted) an 'exception', but vety much

an individual representative of a universal world-view. As such a

representative indiviclual, Hyppolite, in what he says and does not say

about Kierkegaard at different tirnes, in what he remembers of
Kierkegaard's reception in France ancl what i're forgets, is revelatory of
the age in which he lived.
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Jacobi, Hyppolite and Difference

THOMAS EBKE

It is the aim of this essay to bring to bear the philosophical heritage of
Jean Hyppolite under the banner of a 'metapþsics of difference'. This
means, Hyppolite's critical framework is reconstructed hete as an attempt
to do justice to both of the rnovements that reqtrire elaboration in the
aftermath of Hegel's system: On the one hand, Hyppolite's approach is a
rnetaphysics of difference inasmuch as he champions the primacy of
logic over phenomenology. On thc other hand, it repre sents a
metaplrysics oî dffirence with its emphasis on the non-coincider,ce
between 'sense' and 'exprcssion'. Finally, the paper links Hyppolite's
position to Friedrich Heinrich Jacobi's idea of salto mortale, trying to
nnderstand this figure as a cmcial complernent to Hyppolite's conception.

Metaphysics of Difference. Hyppolite andiwith Jacobi on How to
Exist in Truth

It is the central aim of the following considerations to explole the legacy
of Jean Hyppolite with a focus on his invaluable reading of Hegel's
philosophical project in its irnmanent çonsistency. My perspective on
Hyppolite in this essay will engage with a discussion of his approach as
one pettrnent source (flanked by only a handful of others) of a type of
philosophical speculation that I wish to propound under the label of a
'metaphysics of difference'. Thus, before engaging with Hyppolite in
detail, I should like to clucidatc the problern that a ntetaphysics of
dilference is supposed to express and to respond to.

For the last two centuries, the famous concluding irnage outlined
by Hcgel in his ,Scle¡rce of Logic has constituted a vexation for its
commentators, all the more so because an appraisal of the Hegelian
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system in its entirety seems to hinge upon the reading of this specific
movement within the sequence of Hegel's argument. Vy'hat is at stake in
that enigmatic passage? In the finishing line of his conceptual trajectory,
Hegel makes the following peculiar turn:

The idea, namely, in positing itself as the absolute unity of the pure
coucept and its leality and thus collecting itself in the imrnediaoy of
being, is in this form as Íotality - notute. [...] The pure iclea into which
the detenninateness or reality of the concept is itself raised into concept
is lather an absolute liberation lor whicl.r there is no longer an immediate
determination which is not equaliy posited and is not concept; in this
fi'eeclom, therefore, there is no transition that takes place; the simple
being to which the idea determines itsell remains perfectly transparent to
it: it is the iclea that in its cletennination remains with itself. The
transition is to be graspecl, thelefole, in the sense that the idea.f'reely
clischarges itself, absolutely certain of itself and intelnally at rest. [...]
But what is posited by this flrrst lesolve of the pure idea to determine
itself as external idea is only the mediation out of which the concept, as

free concrete existence tllat flom externality has come to itself, raises
itselfrrp, cornpletes this self-liberation in the science ofspirit, and in the
science of logic hnds the highest colìcept of itself, the pule concept
conceptually comprehending itself. I

Something raclically peculiar shines through in the quotation just
presented. As opposed to all the conceptual self-differentiations which
the Science of Logic had passed in its previous colll'sc, this cmphatically
final step, expounded by Hegel as the realisation of the pristine urity of
being and concept and, simultaneousl¡ as the closure of the Logic itself ,
cannot equally be a 'detennination that has become, (...) a transition, as

was the case above when the subjective concept ìn its totality become,s
object¡v¡ry, or Íhe subjective purpose becontes liJþ'.2 11, in the end, the
absolute fuses with itself in such a way that it illuminates the systematic
movement of the concept as its vety own mode of development and
accornplishrnent, that which emerges is an utmost positivity that can no
longer be contrasted with any immediate determiration ancl that will not

1 Georg Wilhelm Friedlich Hegel, The Science oJ' Logic, trans. by George cli
Giovanni (Carnbliclge: Cambriclge University Press,2010), p. 752 (italics in the
original).

2 Georg Wilhehn Frieclrich l'legel, The Science of' Logit:, p. 752 (italics in the
origirral).
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be implicated into tire diaiectical progress any further.s The absolute idea
which gr,rarantees the unity of 'the thing itself ('die Sache selbst') with the
systeln of the pure detenninations of thought, such as it is identified in
the Science of Logir:, is itself the resuit of the fully accomplished coursr:
of determinate negations.

Yet, as the result, the absolute idea represents anything but a

methodological meta-reflection independent of any empirical content. It
constitutes, as Hegel explicitly points ollt, a (mediated) immediacy, a
being. Hence, Hegel precisely does rol collclude his project by clairning
that tlre Science of Logic, as the auto-explication of being in terms of the
systematic categories of thought, is finally crowned by some conrplex
immediacy which brooks no detelmination that would constitute its
opposite or exterior. Rather, onc lnay be justificd in maintaining that this
image of perfection, in which the play of negativity seemed to have
exhausted itself, takes a fi'esh turn thanks to a new and innovative
transition which does not clerive from all the differentiations that
preceded and entered it. Thc absolute idea knows itself to be identical
with everything that is, to the extent that it '.fi'eely dischcu"ges iTself,
absolutely certain of itself and internally at rest'.4

What needs to be underscored here is Hegel's strange heightening
(which is at the same time the definite closure) of the process by which
tlre logical rcalises itself throughout the finite as the very truth of lhe
finite. In the encl, the absolute idea, which can no longer be counterposed
to anything external, posits nature as its absolute other. In other words:
The idea discharge,s itself, in an articulation introduced by Hegel as a

free expression, into a reality that it continually keeps on pervacling as

'its' own reality; it opens up into a totality which nTay then be
appropriately characterised by clairning that, ontologically speaking, it
constantly lags behind its 'truth' (narnely the absolute idea) in the same
way as it is only grounded in the light of this truth.

In the transition from the Science of Logic to the philosopþ of the
real, Hegel thus exposes an indelible distance which the conÇept
preserves towards itself - towards itself, that is, in the shape of naturc
and the finite. Seen in this light, the problem that gathers form within

3 Cf. Walter Jaeschke, I{egel-[Iandbnch. Leben-Werk-Wrkung (Stuttgart: Metzler
Verlag,2010), p.253.

4 Georg Wilhelm Friedrich Hegel, The Science of Logic, trans. by George cli
Giovanni (Cambridge: Cambridge University Press,2010), p.753 (italics in the
original).
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Hegel's late turn into the real might be narrowed down to the alternative
between an 'internal, centred negativity' and an ,external, decentred
negativify':s while the former insists on the inclusion of clilference and
its elirrination in favonl of the self-totalisation of the absolute, the latter
is 'revoked into the state of irresolvable and impregnable incomtrrleteness
and, as a result, finihrde'.6 Following this second line, the paradigm of the
'subject' inaugulated by Hegel in his Science oJ' Logic - thãt is, the
subjectivity of the concept - seems to persist only insofar as it (that is,
rhe strbiect cts concept or the concept as wbject) clistinguishes from itself
an alterity, a being (seir) which retains an irreducible otherness or rest in
relation to the state of absolute ontological and epistemological
convergence between thought and reality. The challenge that lurks in the
backglound of this distinction consists not only in modeling a new
conhguration between the finite and the infinite, but also in bypassing
the short citcuits that threaten to suppress the real systernatió impact
which is at stake here: Namely on the one hand the elintinaiory
inlernctliscttio¡r of difference ancl on the other hand its anthropological
reductíon.7

vy'e have now advanced far enough to reiterate the claìm that ther.e
is a strand within Hegel's systematic project which the traditional
discussion has failed to live up to, and to specify the thesis that a
conception which would finally confì'ont the question that Hegel has
bequeathed to modern philosophy might justly be clefrned as a
'metapþsics of difference'. If one were to pursue snch a thought, one
yoyld have to engage with the structute of the real and the problem of
finitude as that which emerges ¡n and after rhe act of the free discharge of
the absolute idea: in explicating the role of the logos (or the absólute
idea) in the genesis of the field of the real/finitude, the trreory in qnestion
represents a metaphysic^s of difference. Bnt to the extent that it vindicates

5 At this junchrre, I take the liberty of citing rhc categories enrployecl by Klaus-Erich
Kaehler in his study on the metamorphosis of the classical conception of reflective
subjectivity- a uajectory thar culninates in Heget's transformatioir of this principle
in terns of the sr.rbjectivity of the absolute conoept. cf. Klaus-Erich Kaelile¡ óas
Prinzip subjekt utd seine Krisen. selbstvollenchmg und Dezentrierrøzg (Freiburg
im Breisgau,München: .A,lber Verlag, 2010), p. 738.

6 Klans-Erich Kaehler, Das Prinzip stùjekt und seine Krisen. selbstvollencltmg uncl
Dezentrierung (Freibulg im Breisgau/Müncheu: Alber Verlag, 2010), p. 73g (my
translation).

7 what these two extrenles actually rnean will be unfurlecl in the conrse of this paper.
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the differential 'otherness' of finitude, instead of reproducing the
idcalistic reduction which treats it as tho mele mirror of the absolute and
as an imperfection that has yet to be sublatecl by its true concept, such a
model merits the title of a metaphysics of difference.

A dialectics of the type that was just outlined has not yet been
aclcquateiy conceptualised in responsc to Hegel. However, quite a few of
the crucial implications that are at stake with regard to such a

transformation are noticeable in the philosophical work of Jean
Hyppolite, most prominently on the level of his distinction between the
reflexive manifestation of an epistemic 'sense' ('sens', to use the French
term) and the historical structures of human expression. My attempt to
update Hyppolite's critical legacy, therefore, is at the same time an effort
to speil out the fabric of a metaphysics of difference. Yet, my commcnts
on Hyppolite will also try to demonstrate in what sense his oliginal
construction, which is tightly linked to his reading of Hegel, still requires
some further elaboration - an elaboration which, in the last parl of my
paper, I will try to achieve by cross-linking it with the intervention of
Friedrich Heinrich Jacobi.

'An Always Future HolloW. The Logic of Sense According to Jean
Hyppolite

Most overviews of the Hegelian renaissance ìn French philosophy in the
20'r' centnry ernphasise the critical rivairy between the readings of
Alexandre Kojève and Jcan Hyppolite but tend to underestimate, at least
outside France, the genealogy that preceded their debate and set the tone
for it. In our present context, it is not so much Jean Wahl's existentialist
reflection on Le malhettr de Ia con,scieuce dan.s lq philosophie de Hegel
(1929) that shall be thematised in further detail, but rather Alexandre
Koyré's by now classic essay Hegel à léna fi'orn 1934. Koyré's chief
observation in this work concerns the problem of an intemal bifurcation
of Hegel's dialectics: 

'Whereas 
the Phenotnenology of Spirit elaborates a

'dialectics of time which alone renclers possible a philosophy of history',8

8 Alexanclre Koyré, 'Hegel à Iéna (1934)', tn Éfides d'hi.str¡ù'e rle la ¡tensëe
philosophique lParis: Vrin, 1961), pp. 147-189 (p. 189). In the absence of an
English translation of this text, I will provide rny own translations in the following
while refening to the pages of the aforementionecl French edition.
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the science of Logic re-ìnstitutes a 'primacy of the past'e to the extent that
the entire project of the self-reaiisation of the absolute concept is
moulded, 

_according to Koyré, after the scheme of the christian trinity.
Tlrns, at the level of the Logic Heger transcends (and betrays) the vital
phenomenology of finitude, temporality and history wlricú he had
reconstructed in his orientation towards the experiences of
consciousness.

. Frgm Koyré's point of view, the kernel of the Hegelian conception
is an anthropologyr('that deciphers 

'''an 
as a figure exisiing in a perpetual

experience of dffircnce: in the temporal antiðipation of ñis ftriure^, man
transcends the contingencies of his historical position ancl ple-empts the
act of his self-identification which remains, hóweveq constantly b'elated.
While, as Koyré arg'es, Hegel's phenomenological antlrropology is still
committed both to the indeterminate, temporally open chäracõr of the
structnre of history and to the experiential situation of man, tlte Logic
loses.sight_of this important discovery by designi'g a seli-refereniial
genesis of the concept that excludes time,rr since iin tie nunc aeternitat¡s
everything is already realised'. r2

This particular. reading of the relationship between Hegel's
phenomenology and his logic already foreshadows the central issue"that
Jean Hyppolite addresses in his comments on the Hegelian systenl.
Indeed, in lris major study Logique et Existence HyppolitJtakes a stance
that diverges fi'om Koyre's, even as he keeps ativé tne focai point of
Koyré's interpretation with its emphasis on irow tbe gqt between the

9 Alexandre Koyré,'uegel à Iéna (1934)', p. 160. This position is fleshed our ir
greater detail on pp. 175-178.

l0Alexanrlre Koyró,'Iìegel à léna (1934)', p. 179: 'we i'sist upou ll-¡eTer,' htmtar.
Because,_ once again, properly understoòcl, tlte phenontenilog¡t of spiriÍ is an
anthropology'. (italics in the origi'al). 'Nous insistors sur le ter*ó hìtmain. car
erìcole une fois, bien comprise, la phénoménologie cle l,espriî est urrc
anthropologie'.

11 In her well-informed history ofthe reception ofHegel in French philosophy in the
20th century, Angelika Pille' s'cceeds in showi'g-that Koyré ,."t, to ã.ii,r. ii,.
concrete tempo'al moment as a mediation of the 'clialectics of history' and the
'theological clialectics' which, accorcling to him, present thernselves siáe by sicle
withirr 

_ 
Hegel's system. See Angelika pi]lett, Heget in Frankreich.' vo¡m

ungliicklichen Bewtß.et.\ein zur (Jnvernun/t (Fleibr.rrg ini Breisgau/Mtinche¡: Alúer
Vellag,2003), p. 86.

l2Alexanclre Koyré,'Hegel à Iéna (1934)', p. 179 ('p'isque dans le rutnc aeternitcttis
tout est déjà réalisé').
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temporal and the absolute, the non-coincidence of history ancl etelnity
might be conceptualised. As opposed to Koyr'é, however, Hyppolite holds
the view that Hegel's attenpt at elaborating the reflection or recovery of
the finite in a circular process in which the eternal (the absolute) gains
full transparency of its own truth does not fall back into clogmatism, but
achieves, much to the contrary the foundation of philosophy's activity
par excellence. In other woLds, Hyppolite supports the very twist which
allows Hegel to incorporate human consciousness into a rnore complex
type of subjectivity - that is, into a movement in which the substance

becomes the subject, thereby liquefuing the shucture of subjectivity
altogether to the extent that the genesis of the subject implies 'an
inevitable opening onto an outside' ('nne ouverture obligatoire sur un
dchors'):r3

Self-conscionsness reduced to itseif is not the subject, the vital
effectivity. The latter presupposes in itself a loss and a radical altelation
of the self,, a sort of 'giving oneself over to absolute diffèrence',
inasmuch as it is but 'the reflection-in-itself in being-other' which gives
that which is true - as opposed to an original unity as such or an
imrnediate unity as such. It is - and probably this has not been
suffioiently grasped yet - this conception from which the knowledge as

sys/erz splings.ra

What needs to be underscored hcre is Hyppolite's insistence that one
would misconstrue the self-realisation of the absolute if one wet'e to plot
it as the plistine tlanscendence of that which remains irreducibly alien
and external to the absolute. Instead, one lras to draw attention to the fact
that, for Hegel, thele can bc no speculative unity in which, once and for
all, the state of alienation would be left behind in tl.re name of the fully-
mediated identity of the absolute. It is here that Hyppoiite's leservations
against the Malxist critique of Hegel - whose most prominent

13 Jean Hyppolite, Figures de ltr pensée philosophique, Tbme 1 (Paris:

Quaclrige/Presses Univcrsitailes de France, 1971), p. 336.
14Jean llyppoliTe, Figutes de la pensée philosophique, Tome I, p. 336 (italics in the

original). 'La conscience cle soi réduite à elle¡rême n'est pas le sujet, 1'effectivité
vivarrte. Celle-ci suppose en elle-ntême ulìo perte et une altération raclicale de soi,
un 'se confier à la clifférence absolue' de softe qne ce soit'la réflexion en soi¡-nême
clans l'être-autre' qui donne seul le vrai - et non une unité originaire cornme telle ou
une nnité immédiate comme telle. C'est de cette conception que clécoule on ne 1'a

peut-être pas assez remarqué * le savoil conme systènte.'
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mor"rthpiec-e in Hyppolite's own time was Arexand'c Kojòve - become
palpable: In Hyppolite's view, the Marxist transformation oipfrimropflyi'to the science of hisrory, along with rhe s'spension of thå È.Àãiiu,,
absolute in the 

'ame 
of, and in fãvour of subjeótive ,pi.it, ,.p."r"it, nn

absolutisation of finitude that turns hurnan hirtoty rnto ir.,"ïi.-oitrr.
Last Judgment. wrat the Marxist tradition fails tó register, ti 

"n, 
i, ir*inevitable differentiality (the negativity) of the totiity, 

'whosl 
sem-reflection already ancl persisrentiy ..qiir"r the positioí ¡trrui-l,"irr"negation) of an 'otrrerness, an 'êffé-autr.è, that remâins to be interiorised

by the absolute.

- Hyppolite delineates a.elatio'ship between the phenomen.rogy oJ'spirit and the science of Logic, bctween the historicity or,nun ¡oì:Fír,t"consciorsness) ancl the logicity of the absolute, be¡veån immanànce-and
transcenclence i' which the former pole is inscr.ibed into the latter, thus
indicating their'unstable equilibriuni': r5

object and subject f'rally tr.anscencl themselves as such in the authentic
language of being, in the Hegelian ontology. This language d;;;;;'".the existence of the essence, anir dialectiõát ¿rs.ou.ri áip*,ii *"rlr.
becoming of se'se. I{owever, withi' natural language,'iro* ir- ti.,i,
language, which is no longer that of anyone, which-is U'.ing;. urriu".ra
self-corsciousness, to be disti'guislr.á f.o- human, all_too_human,
la'guage? In other words, lìow does the purrug. do;^-'tlr"
Phenome'ology to absolute Knowledge work? Tiris qîotion- iì ifr.
Hegelian question prø. excellence (...)t6

Ill: ï,":t:t,.:tegory rhar drives Hyppotire's reading is rhe concept of'sens'." IJevratrng fion the he'neneutic traditio', Hypporite conceives of
'ren' as the reflection of being within ranguage, as a movernent in which

l5 Jean,I{yppolite, Figures cle Ia pen,sëe philosophiclue, Tonte I,p.149. équilibreinstable
l6 Jean l{yppolite, Logic cutd Etistence, h.anslated by Leonarcl Lawlor and Amit Sen(Atban¡ New york: State University of New yorkîLess, 1997), p. 26f,lTsee Jean Hyppolite, Logic uncl Éirtence, p. 176:'Sense-ls the essence thatcomprehencls itself by positi'g itself as 

"r."rr... In relation to sense, ;;;;;;'ì,what bei'g was in ¡eration to essence. Being was essence in itsetq essence is senr"in itself (...) The co'rcept is at first the medium o¡;;;r. in general, the ¡'ediu'r ofevery comprehensive genesis.. The concept is the ruriversar sense that alwavsrernairs unive'sal í' cverv parricurar scnsc, srrbrarirrg ¡o.rr, ., i" ,-1''.;;;;lr;'',1ü1,
sublation is thcre.'
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being nncoils as it comprehends itself.rs lt is trLre that this process can be

clraracterised as an expresslve movement, although it has to be added that

the principle which articttlates itself here is not located on the level of
consciousness. Rather, Hyppolite's use of the term 'se¡?s' denotes the way

in which tlre absolute exists, namely in gaining its appearance tluough

man. This is the very irnpact of Hyppolitc's distinction between sens and

'expression', as Chlistian Kerslake explains in his invaiuable book on

Deleuze:

Hyppolite identifies [the] articulatior.r of the structure of self-
diffelentiation as sense, while the lnovelnent itsell is expression.

Hyppolite's Logic ancl Existence is built on the claim that Hegel has

found the conect - and, explicitly, the rnost immement - way to express

the sense or meauing of the Absolute, that is the logic of its own self-
d ifferentiatin g geuesis. re

Kerslake's lucid observation neatly buttresscs Hyppolite's own t'emark

that huo intertwinìng movements are itlvolved in the clialectical passage

from the sensible to sense [sers]. This passage, as it were, operates both
ways: As an opening of the phenomenological horizou onto the

concepttral selÊgenesis of the 1ogo.s (whicli carries with it the insight into
the strictly urediated/negative deep stntcture ofwhat appeared to be sheer

irmnediacy), but also as the sclf-expression (the discharge) of the /ogos

into the sphere of finitude which it posits as the vely difference that then

clrannels the sclf-reflection of the logos.'0

lSAt least as far as the Gcrman rescarch context is cotlcemccl, the only profound

accoullt of Hyppolite's position, apart ft'om Angelika Pillen's observations in her

valuable book, is given by Sabina Hoth, 'Jean Hyppolite: Logique et existerrce', irl
Der .französische Hegel, ed. by Ulrich Johannes Schneider (Berlin: Â.kademie

Vellag, 2007). pp. 9 l-104.
lgChristian Kerslake, Imnnnence attd fhe Vertigo o./'Philosophy. From Kant lo

Deleuze (Edinburgh: Etlinburgh Universiry Prcss, 2009), p. 28 litalics in the

original]. What rernains to be aclequately specified, however, is Hyppolite's positive

conoeption of immauence as opposecl to the recluctiotl of hanscendeuce which
occurs in a philosophy that charges t'he fìnite with the lnetaphysical burdens of the
absolute. I will return to tlÌe treatment of this question on the following pages.

20See Jean Hyppolite, Logic and Exislence,p.3l: 'lt is incleed this lnediation which
appeat's in the passage from the sensible to selìse, frotn immecliate intuition to
thought signification. But it also appears in the reverse passage froln thought to its
own alienation, to its Dasein, language. These two movements coincide.'
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At this jnncture, it is pmdent to repeat the salient point in all of
this. It consists in Hyppolite's twofold dialectical correction of the
modern 'anthropological critiqr"re' leveled against Hegel: The first
misunderstanding that rnars this lrnmanism, according to Hyppolite, is
related to an inappropriate conception of what'negativity' really means in
Hegel's system. It is not the case, Hyppolite insists, that Hegel envisages
the ulterior abolition of clifference. Such an interpretation would confuse
tlre higlrest speculative unity with an abstract totality, projecting the
latter as a pristine state in which the work of the negative (and the
presence of alienation, for that matter) is irnagined to be eventually
outstripped. Thus, for Hyppolite, Hegel's secular opponents who
reproach him for an abstract idealism themselves inscribe into his project
the very spectre which they come to denounce as a metaphysical f,rgment
that haunts his dialectics. It is in cr.iticism of such a reading that
Hyppolite insists so ardently upon his thesis that the absolute is, as it
were, 'always already' alienated,2r that it irnplies its own alienation
precisely on account ofits'être-là', on account ofthe fact that it ex¡sls.

Seconclly, and rnore gravely, this misconception of the way ir
which Hegel allegedly conceptualises thc problern of 'alienation' l.rappens
to affirrn its own authentic 'positivify' just as it debunks the option of
abstract idealism which it erroneously projects onto Hegelian dialectics.
Wrat l-rappens in this secnlarism is a shift of focus fr-om the absolute
spilit or /ogos, wllich is dislocated as the ernblem of Hegel's idealistic
vision of a reclemption from alienation, to man in his material finitude,
whose future ernancipation and self-identify now comes to be licensed as
tlre true telos in the light of which alienation will one day be overcomc
(Feuelbach, Marx, Sartre). This reading transfigures the realm of finitude
into a misconceived infìnity (schlechte Unendtichheil, to use Hegel's
prominent tenninology) by undercutting the role of a sens that transcencls
and breaks into the immanence of human natnre and history22. one of trre
truly great merits of Hyppolite's philosophical construction reveals itself
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at this point: Hyppolite is not a thinker of the alienation of the putatively
authentic human self fr"om itself, he is not a champion of a theory of the
subject. He is much rather the pirilosopher of an irreducible
extemalisrn.2t There is no end to the reality of alienation and negativity:
Instead, the absolute can only exist to the deglee that it expresses itself-
or, rnorc strictly speaking: that it has always already expressed itself - in
a reality that is at the same time implicated in and set free from the iogos.

Wc can now restate our original thesis: Jean Hyppolite's position in
philosoplry can be adequately described as a metaphysics of difference

22 Jcan Flyppolitc, Figures de lo pensée philosophiErc, Tome I, pp. 148: 'We take the
worcl lrrmanism in this cunent meaning a philosophy of immauence as opposed

to a philosophy of hanscendence, a philosopþ of man ancl humanity as opposecl

either to a philosophy of the one ancl only uature clevouring man or to a religiotts
philosophy rcferring hurnan life to a nethet wolld and, tlrrough the experience of
sirr, condemnir.rg its status as merely humar-r life (...) Hegel senses perpehtally, as

we have triecl to show, that the complete recluction of transcenclence to immauence,
of the tlivine to tlle human would end in tlie very devaluation of humanity. If God is
clead, it is man tlÌat has to rise up to God and to realise in himself the divine'Iitalics
in the origiual]. 'Nons prenrlror.rs le mot humanisme dans cette signification actuelle

une philosophie cle I'immanence pâr opposition à une philosophie cle la
transcenclence, une phìlosoplrie de I'homme et cle I'humanité, par opposition soìt à

une philosophie de la seule uature, qni engloutit I'hotnure, soit à une philosophie
religieuse, qui réfère la vie hr.rmaine à un au-clelà et, par I'expérience du péché, la
corrdamne en tant que vie seulenrcnt humaine (...) Hegel sent perpétuelletnent,
colnme nous essayerons de la montrer, que la réduction complète de la
tlanscendence à I'itnmauence, du divin à I'humain, aboutilait à une dévalorisation
même de I'humanité. Si Dieu est mort, il faut quc I'homme s'élève à Diett ct róalise
en soi le divirf [italics in the original]. This passage captures the subtlety that
prevails in I'Iyppolite's trausformation of IIegel: One has to take sides with the
immanence of hurnanism against a tt'ansceudence that is propagated in the natne of
the one and only huth, an iclentity principle that is bouncl to devour ['engloutir'] the
place of rnan. Hyppolite makes this point in orcler to underscore the difficulties that
accompany Hegel's philosophical rationalization of Christianity, but one is

celtainly justifiecl to extend this critique to the political totalitarianisms of the 20th
(or auy other) cennrry llowever, thìs argument does uot coincide with the
transfiguration of immanence, that is to say with a conception which allolvs
fininrcle itself to constitute 'a philosophy of the one ancl only nature': Surprisingly,
and against the main thrust of modem anthropology, Hyppolite consiclers this
epistemological aucl practical situation, in which man sets hirnself up as a (little)
god after the cleath of Gocl, not as the emanoipatiou from, but only as the reverse

side ofthe totalitarian transcenclence which he hacl already discaldecl in his clitique
of Marxist anthropology. Thus, in Hyppolite's tnodest retnark accorcling to which
he merely wishes to explain 'the arnbiguity of Flegel's position' (149), we come

21 This perspective in Hyppolite, which cleally entails a strong antithesis to
anthropologioal Marxism, is also acldressed convinoingly by Jérôme Lèbre in his
recognition that, accolding to Hyppolite, alienation constitutes the very'possibility
of being' ['la possibilité de l'être']. Jérôrne Lèbr.e, Un hégélianisme sans reñrge: la
pensée de I'aliénation chez Jean Hyppolite, in Jean Hyppolite, entrc s[ntcttire et
øci,stence, ed. by Giuseppe Bianco (Paris: Éclitions Rue cl'Ùlm, 2013), pp. 63-g2, p.
73. It is particularly helpful that Lèbre calls to mincl Ilyppolite's cleployment of the
term 'alienation' to capture both I legel's 'Entänßerung' ancl 'Entfrernclnng' (p. 64).
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because it offers a dialectical integration of finitude within the movernent
of the infinite, without, however, absolutising either one of these poles.'o
The structure of finitude is neither absorbed into an abstract identity of
the absolute, nor is it wholly detached from its dialectical interrelation
with a sense (sens) which defies its clissolution into imrnanence.
Although Hyppolite does not adopt fi'om Alexandre Koyré the primacy of
anthropology, he shares the latter's concern for the situation of man in the
context of this dialectics. In a fonnr.lla that brings to rrind Koyré's
argurnents, Hyppolite, commenting Hegel, speaks of man as 'an always
future hollow' ('un creux toujours ftÍur'),2s a constantly postponed
lacuna.

This phrase ccrtainly merits closer attention. For if the rolc of
philosoplry within the pages of Hegel's Phenomeno logy of Sp irit can only
be located in the rearguard, as a belated reconstruction of the already
accomplished çourse of the self-realisation of the absolute, then, it is
true, the major challenge that confi'onts the phiiosophel presents itself in
an epistemology that must be able to continually sever the moments of
the sers fi'om the extemalities and contingencies with which they are
mingled.26 In fact, and still in hdelity to Hegel, the very movement by
which the absolute warrants its truth is the process of a rehu11, a
leiteration, a re-flection.2t However, on the basis of Hyppolite's approach
to Hegel, one would have to add that the way in which the absolute
incessantly retrieves its own history, thcreby 'making sense' of itself, is
never invariably one ancl the same. It is prone to modifications and
inaccuracies inasmuch as the absolute's epistemological and ontological
recurrence implies no teleology guaranteeing a situation in which, one
day, the full identity of being and thought can actuollv be made explicit

across a most critical reflection on the relationship between the disconlse of
philosophical anthropology and the founclations on which it constitutes itself.

23 The singularity ofllyppolite's conception does not seem to me to be aptly skervered
whenever his position is recluced to a negative anthlopology, as is the case in the
book by Stephanos Geroulanos, An Atheisn¡ îhat is nol Ilumanisl Emerges in
Fre nc h T hou ghl (Stanford: Stanford University Pless, 20 I 0).

24 In other words, Hyppolite untlermines both the 'eliminatory intemalization' and the
'anthropological reduction' of difference.

25 Jean Hyppolite, Logic and Existence, p. 184.
26This significant fact is subtly registered by Angelika Plllen, Hegel in Fronkreich.

Vom ungliicklichen Bewusstsein nr Unvernunfi, pp. 148.
27 See Angelika Pilleu, Hegel in Frcmh'eiclt. Vrnn unglücklichen Bewusstsein zur

Unvermrn/i, p. 146.
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by discursive/r'eflexive means that are themselves f,rnite. And this, in fum,
is the reason why man, according to Hyppolite, faces the challenge of
constantly having to reconfignre his own existence in tetms of the search

for the truth, fol that which reiterates itself in the contingencies of
sensual experience.

'Repeated contacts with non-philosophy': The heritage of Hyppolite
in Deleuze and Foucault

Jean Hyppolite's philosophical unclertaking represents a ntetaphysics of
difference to the extent that it rethinks the ontological status ofthe finite
as the very expression of the self-mediation (self-r'ealisation) of the
irfinite. Simultaneously, however, it constitutes itself as a metaphysics of
difference as it insists on the episternological and temporal delay (or gap)
between the expressive movement of the absolute and the reflective
motion in which this expression gains full sclf-transparency. In a

nutshell, then, and circumnavigating back to a fonnula that Michel
Foucault once introduced in the wake of Geolgcs Canguilhem, one could
assert that Ilyppolite elaborates what it rnight signify to be or lo exist in
truTh (ê I re - d a n s - I e - vr a i).28

On closer inspection, however, it is hard to avoicl thc irnpression
that Hyppolite's evocation of 'thc arnbiguity of Hegel's position'2e with
regard to the place of the ttanscendent within immanence muffles a
ceftain emptiness within his own position. As we have seen, Hyppolite
reserves for phìlosophy the role of an epistemology that commits itseif to
the constant operation of reconstructing the traces of the 'sens' ìn the
sphcre of finitude . Thc second task, however, consists in conceptualising
the existence of man as the 'always future hoilow' which the 'se¡rs'
traverses in ordcr to facilitate its episternic self-reflcction. It is interesting
to see that Hyppolite's wiclely prominent 'students' in the French
discussion have emphasised diverse aspects of his legacy rather than
living up to the full significance of a metaphysics of dffirence.

This can be illuminated by looking at Gilles Deleuze's 'cornpte-
rendu' of Logicpte et Existence published by the Rewte philosophique de
France et de l'étranger tn 1954. In this brief but highly intricate piece,
Deleuze argues that the core of Hyppolite's Hegelianism was 'a question

28 See Michel Foucanlt, L'ordrc du discorn"s (Paris: Gallimard, 1971), p, 36.
29 Jean Hyppolite, Figm'es de la pensée philosophique, Tonte I, p. 149,
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of 'reducing' anthropology, of 'removing the obstacle' of a knowledge

whose souirce is foì.eigñi.ro Starting from this interpretation, Dele*ze

laises the following qucstions:

In the wake ol- this fruitlul book by Jean Hyppolite' one might ask

whetheranontologyofclifferencecoulcln'lbecreatedthatwouldnotgo
all the way to coniiadictio., since coutraclictiot.t would be less and uot

rnore than clifference. Hyppolite says that anontology of pure difference

woul¿ restore u, to a puiåiy formai a.d exterior reflection, a'd would in

the end reveal itself io be-an ontology of essence. However, the same

questioll oould be asked in another wãy: is it the same thing to say that

B.i,1g 
"*pl..',es 

itself and tlrat Beilrg contradicts itself? Wlrile it is true

that fte second a'd third parts of Hyppolite's book establish a theory of

contradiction i' Bei'g, wnere co.tiádiction itself is the absolute of

clifference, on the othãi hand, in the first part (the theory of language)

urld ttlrougttout the book (allusions to folgetting,-remembering',lost

meaning),"does not Hyppolìte establish a theory of expression'.where

cliffereice is expression itsell, and contradiction, that aspect which is

only phenomenal?r'

As opposed to Hegel's speculative dialectics, driven by contradiction ancl

Áediatio',, Hyppol"ite, aôcording to Deleuze, has iaid the foundations for

; ih;;ry'of 'Ë*p..rrion in lhich difference continually precedes

contladiction whñh, in fttrn, appears to be nothing but the 'phenomenal

aspect' of difference. Deleuzé finds in Hyppolite the idea of 
,a 

pre-

."h.*iu. expressivity _ or at least, if one wanted to locate the problern on

the level of tl'," immanence of reflection, the idea of a primacy. of

diff"r"n"" ovel. and against contradiction. Seen in the light of what has

been a.gued before, 
-the problem of the reading offered by Deleuze

relates tã its *ndervaluatioì of fhe incorporated character of difference:

instead of thinking, as Hyppolite does, the differentiality of the /ogos'

Deleuze tends to considei ihe .ealto of difference as being emancipated

ãoÁ ir, impiication inro the infinite. such a project would amounr to the

i.ãnrng"*tìon of finitude, whereas, as we n-oted, Hyppolite is interested

in a nerv dialectics of the finite and/in the infinite'
While Deleuze disentangles the pole of existence from the pole of

logic, one can find the converse movement in Michel Foucattit's homage

30Gilles Deleuze, 'Jean llyppolite's Logic anrl Existettce', in Desert Islancls and

Other Texts 1953-1974 (New York SemiotcxtI c],2004), pp. l5-18, P. 16.
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to Hyppolite, rendered in his inaugural lecture at the Collège de France
in 1910.In this text, Foucault sketches a definition of philosophy which,
as he points out, draws its rnajor iuspiration fi'om the work of Jean
Hyppoiite . Foucault agrees with Hyppolite's t¡ansfonnation of
philosophy into the specific practice of an indeterminate epistemology:

Instead of cor.rceiving philosophy as the totality at last capable of
thinking itself and grasping itself in the movement of the concept, Jean
Hyppolite made it into a task without end set against an infurite holizon:
always up early, his philosophy .ffas uever ready to finish itself. A task
without end, and cousequently a task l'olever re-commenced, given over
to the fonn ancl the paradox of repetition: philosophy as the inaccessible
thought of the totality was for Jean Hyppolite the most repeatable thiug
in the extreme irregularity of experience; it was what is given and taken
away as a question endlessly taken up again in life, in death, in rnemory.
In this way he transl'ormed the Hegelian theme of the closure on to the
consoiousness ol self into a theme of repetitive interlogation. But
philosophy, being repetition, was not ultelior to the concept; [...] [i]t had
to approach most closely not the thing that completes it but the thing that
precedes it, that is not yet awakened to its disquiet. [...] Thus thele
appears the theme of a pl.rilosophy that is pl'eselÌt, disquieted, mobile all
along its line of contact with non-philosophy, yet existing only by meaus
ofnon-philosophy and levealing the meaning it has for us. Ifphilosophy
is in this lepeated contact with non-philosoplry, what is the beginning of
philosophy? 32

The lesson that Foucault draws from Hyppolite3s is grounded on a
conception of philosopþ as an 'open horizon' in which discursive
formations and truth valnes intersect and collicle. Foucault is keeniy
aware of Hyppolite's suggestion that the specihcity of philosophy is an
epistemological opelation which thinks through the 'repetitìons' of a

32 Michel Foucault, 'the Order of Discourse', in Robeft Young(ed.), Unt¡,ing the Text:
A Post-Structut'alist Reader, (Lor.rdon: Routledge & Kegan Paul, 1981) p.75.

33 Giuseppe Bianco has recently elucidated another connection bctween these two
figures, one that certainly conplements the one that I focus on in this pape¡
namely tlreir joint critique of the 'anthropological apparatus' ['dispositif
anthropologique']. See Giuseppe Bianco, 'La dialectique bavarde et le cercle
anthropologique', in Jean Flyppolite, Entre Stntctu'e et Exi,sÍence, ecl. by Giuseppe
Bianco (Paris: Editions Rue d'ULn, 2013), pp. 107-132, p. 124; reprinted above as
"Verbose Dialectics' and the Anthropological Circle: Michel Foucault and Jean
Hyppolite', pp. 145-1 66.

3l Gilles Delcuze,'Jean Ilyppolite's Logic ancl Existence', P. l8
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'se¡¿s' that has always-already manifested itself ancl whose reconstruction
can only be attained retloactively. What Foucault doesn't clevelop,

tlrongh, is the form of existence which persists in and is traverscd by this
reflexive rnovement: his focus rests flrrmly on the process in which the
discourse ofphilosophy repeats the division ofthe'sers'from that which
is external to it. The problern with this pictnle is that it gives no clne as

to how the dimension of existential finitude participates in the expression
of the 'seits'.34

The question, then, that Hyppolite (and Foucault in his footsteps)
left unanswered, and was cliscovered by Deleuze, though he proceeded to
tackle it on the inadequate level of a reversed Platonism, is the foilowing:
How can we concepflialise finitude in such a way that it reflects its own
irnplication in the infinite, while retaining its differential character'
towards it? Here, I can only allude to a type of thinking which may
provide the specific amendment to Hyppolite's project. One mìght be
surprised to find it in the writings of one of the most ill-famed figures of
Gennan idealism, namely in the work of Friedrich Heinrich Jacobi
(1743-i81e).

'Substantive Reason': Friedrich Heinrich Jacobi's Contribution to a
Differential Metaphysics

Jacobi's prominence in the history of German philosophy is rooted in his
poignant thesis that Spinoza's metaphysics of ladical immanence, if
pushed to its limits, culminates in fatal niirilism: The original defect of
Spinoza's conception, according to Jacobi, is its rationalistic usurpation
of the relations of hnitude which corne to be constnred as moclifications
of the monistic snbstance's attributes. It is in the Seventh Supplement of
his book on the Doctrine of Spinoza in Letters to Mr. Moses
Mendelssohn that Jacobi sketches the dialectical reversal of this
confusion which, as he argues, ovelshadows the entìre fielcl of German
idealism:

If we unclerstand by 'reason' the soul of man only in so .far as iT has
distinct concepts, passes judgments, and clraws inferences with them,
and goes on buìlding new concepts or icleas, then reason is a

characteristic of man which he acquires plogressively, an iustrutnent of

34 It is well-known tlÌat Foucault found a way 1o address questions of (the finitucle of)
'existence'only later, in his writings on The Flistory ofSexuality.
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wlriclr lre makes use. In this sense, reoson belongs to him. But if by
'reason' we mean the principle of cognition in general, then reason is the
spirit of which the whole living nature of mau is made up; malt consists
of it. In this sense rnan is a form which reason has assumed.3s

The rationalist usurpation of the totality of being cannot be undone in the
light of tlre very same 'rotio' mobihsed by Spinoza in his metaphysics de
more geometrico. Thus, what Jacobi evokes at tl,is point is a different

rype of reason: A reason which is no longer an instrument in man's
rationalistic endeavou¡ but a reason that 'implicates' man to the extent
that it allows him to distinguish that which is ilreducibly and
spontaneonsly given to hirn from that which he himself can generate on
the basis of the mediations renclerecl possible by discursive rationality.3r'
That which is finite and conditional (in other words, nature including
man) depends uporl an originary source which is not itsclf an element in
the immanence of naturç. Quite the leverse: The infinite presents itself as

an absolutely immediate oligin which opens up 'the temporal world' in an
activity that rests beyond the grasp of natural reason. Ten years after the
publication of his supplellents to his Letters Concerning Íhe Doctrine of
Spinoza, Jacobi, in his Letter to Fichte, introduccs a rnajor opposition
which is decisive for our present purposes:

35 Fliedrich Heinrich Jacobi,'Conceming the Doctrine of Spirroza in Letters to Moses
Menclelssohn (1789), exoerpts', in Main Philosophical Wt'itings ancl the Novel
Allwill, tt'ans. by George cli Gìovanni (Montréal aucl Kingston: McGill-Queen's
University Press, 1995), pp. 370-378 (p. 375).

36 See Friedrich Heinrich Jacobi, 'Concerning the Doctrine of Spinoza in Letters to
Moses Menclelssohn (1789), excerpts', p.373: 'After these explanatior-rs, it shoulcl

no longer seolÌr strange to hear me clairn that the actual existence of a temporal
world rnade up of inclividual finite things procluciug and clestroying one another in
strccessiorr, can in no way be conceptualised, which is to say it is nol naturally
explicable. For if I waut to think of the selies of these things as actually infinite, I
ntn np against the absurd concept of at eternal Íinte, antl no rnathernatical
construction can get rid of this clifficulty. If I want the scrics to have a beginning
iustead, I lack anything fi om which any such beginning could be clerived. (. . .) But
rcason need not dcspair because of this incomprchensibility, for knowledge forces

itself trpor-r it, so to spcak; namcly, the knowledge that the conclition of thc
possibilily oJ'the eistence oJ' a tentpctrctl world lies outsicle the region of its
concepts, that is to say, outsicle the complex of conditioned beings which is
nature.'
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'Does nnn posj,¿ss reason, or does redson J)ossess ntttn?'This strange

souncling qúestion that I raised ten yea'S ago in Supplement VII ot- the

Letters Òoncerning the Doctrine ofspinoza has been subseque'tly given

diflerent tLuns by othels, or rather; its tut'n has been used by them

differently 1...; îhe distiuction adu'rbrated in the questio', namely

between a substcn'ttive reason, or the very spirit of man, and an objective

one that is not a beltgper se but only the property and constitution of a

being - this clistinction mttst in my opinion be laid at the foundation of
the ã'octrine of fr-eeclom, or otherwise this doctrine will only display an

idle web ol deceptive words and irnages unable to withstand close

inspeotion.3T

For Jacobi, the passage between the two types of reason he

addresses cannot itself be mèdiated and synthesised. In fact, the only

truly'reasonable'afticulation ofthe dialectical inscription offinitude.into
the substantial spirit which sutpasses it woulci be one tl.rat precisely

reaffims the nrpture, dualism and incomtnensurability between these.lwo

logoi.ln this light, the really singular move that shapes Jacobì's position

coîsists in his point that the operation which absolutises the grorurclless

ground of humán roason (anc1, i' so doing, recasts the dualism) wotlld not

õe acceptably describecl (or even perforued, for that rnatter) if it were

rcduced to a plain irationalist seccssion frorn rational discourse. Neither

does Jacobi posit an internal dialectic mecliation of the finite and the

infinite, a speìulative unity that would sublate their dualism, nor does the

re-establisliment of the dualism propagate a sheer fltdeism of 'the real'

whose positivity always already eludes the gl'asp of reason'

Iì is important to register that srch a reading of Jacobi deviates

dlastically frorn the canonical assessmellt of his project y.li+' in.htm,

can be trâced back to Hegel's scathing dismissal of Jacobi's leap (from

'philosophy') into faith. Thì strategy that I wish to bring into play would

in¿ee¿ úe unacceptable if two points went unnoticed: Firstly, that Hegel

himself was intènsely preoccupied with a discnssion of Jacobi's

disavowal of 'reason' in favour of 'faith';38 and secondly, that Jacobi even

37 Friedrich Heinrich Jacobi, 'Jacobi to Fichte', in
the Novel Allu'ill, ttarrs. by George di Giovanni

Moin Philosophical 'llritings and
(Montréal ancl Kingston: McGill-

Queen's University Press, 1 995), pp. 491 -590 (pp. 528)'

38 Àpart fror-n Ilegel;s extcnsive rcaàing ofJacobi rn Faith antl Knotvledge, one finds

a pletlrora of iistructive comÍnents on Jacobi in I'Iegel's writings, notably in the

Eic'yctopedia o/'the Philo'sophical Sciences andin The Scienc'e rl Logic'
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lrgules at a very early stage in Hyppolite's Logic and Existence, at a point
where Hyppolite sides with Hegel's renunciation of Jacobi's insistence on
the 'ineffable' that is assuned to elude disculsive conceptttalisation
altogether.3e Thele will be no space for me here to unpack the systernatic
reasons why this classical reacling of Jacobi (which on the whole
corresponds to the Hcgclian reading) might be considered questionable
and reductive.40 In genoral, howevet, the manoeuvre that I wish to
perform in this paper aims at rcleasing Jacobi's category of faith from the
'beautiful subjectivity of Plotestantism'ar which Hegel, in a wonderfully
ironic phrase, saw at work in it.

What constitutes the centrepiece of Hegel's famous critique of
Jacobi is his clairn that Jacobi's realism, in trying to evacuate the
irmnediacy of the given frorn reflexive mccliation, is lost (as, ironically, is
Kant's transcendental limitation of reason) in the absolute dualism of
frnitude and the inf,rnite, the divine and the human, thereby perpetuating,
according to Hegel, the eudaimonism of the Enlightenment with its
ladical emancipation of subjectivity from the yoke of realist metaphysics.
If Jacobi - by comparison with Kant who neveltheless participates in the
same tradition - exacerbates the eudaimonisrn, it is becattse he not only
declares tbe dualisrn (the inf,rnite vs. finitude) to be in'educible, but also
ties subjectivity back to a ple-reflexive. 'in'ational' ecstasy that gets in
touch with what transcends it in the mode of faith alone.a2

39 Jean Hyppolite, Logic ancl Existeuce, pp. 8-12.
40All I can clo at this point is allude to recent sttancls of research on Jacobi in the

Gennan cliscussion which tend to nnderlinc that l-Iegel (incidentally or
intcntionally) downplayed Jacobi's elaboration of finitude as a 'mecliatecl

inrrncdiacy' (uerntittelte Unmiltelbarkeil), that is to say: a reflexive rcalism which
inclcecl has more to offel than a blunt exolusion ofdiscursive reflcxivity. hr fact, the
seventh supplement of Jacobi's writings about Spinoza makes it quite plain that the
self-lirnitation of man's discnt'sive and analytic reason does not appeal to a

numinous snbstance, but to a 'substautive' reason which irnplicates the
'instrumental' reason in the hands of man whose absolutization, in turn, would be
'irrational'. See above all the works of Birgit Sandkaulen, Grund und Ur:sache. Die
VernunJikritilt ,lacobis (München: Fink Verlag, 2000) and Stefan Schick,
Verntilîelte Unmiltelbcu'lceit. Jacobis >Salto mortale< als Konzept zur Atlhebung
des Gegen.satzes von Glaube und S¡sekulation in der intellekuellen Anschaumg
der Vernunft (Würzburg: Königshausen und Neurnann, 2006).

4l Georg Wilhelm Friedrich llegel, Faith ønd Knowledge, translated by Walter Cerf
ancl H.S. Harris (Albaly: State University of New York Press, 1977), p. 186.

42Hyppolite, reconstructing Ilegel's train of thought inlhe Phenontenolog.y of'Spirit,
simply adopts Hegel's clismissal of Jacobi, although it is interesting to take into
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Vis-à-vis this potent but negative reading, my suggestion would be

to implant Jacobi's pre-Flegelian realism into a iate (or post-) Hegelian
*.enai'io.o' For the question still lingers as to what to make of the

problem according to which, at the end of The Science oJ'Logic, once the

iclf-genesis of the absolute idea has come full circle, the process of
speculative clialectics indeed does nol come to a halt, thereby terminating
the work of and the need for dialectical movemettt, but initiates a new

reality that will now have to recast, on its own tems, the joulney of its
conceptual self-interiorisation. And rny humble suggestion is that, in this
dialcctics, the self-rcflection of finitude would have to perform some

'leap' into the full transparency of the absolute unity of being and thought
from which it was set free in the first place. It would have to determine

itself as being borne by and embedded into a speculative unify which per
se remains tñnscendent and which awaits its re-actualisation.aa On this

reading, then, Jacobi's retnrn to 'the primary silence, the immediate

contact with being'as would point to a situation that, instead of occurring
before and outside philosophy, presents itself after the self-fulfillÛ-rent of
the concept and on the very gronnds ofphilosophical discotlrse.

account that he acldresses Jacobi's famous question 'Doesn't the greatest attainment

ofan investigator lie in the unveiling and presentation ofexistence?'as'a fotmula
which has a contemporaty riltg to it'. See Jean Flyppolite, Logic and Existence, p. 9 .

One might sense a certain ambivalence in this comment, especially if one takes

seriously Ginseppe Bianco's rernark that tlyppolite ain-red at a comrection of
structuralisrn with 'the exploration of lived experience, preflexivc, open to non-

philosophy, as it was pulsuecl, after Bergson, by Melleau-Ponty'. Giuseppe Bianco,
ilntrocltrction: Jean Hyppolite, intellectual-constellation', in Jean \lyppolite, Enlre
Slntchn"e et Existence, ed. by Giuseppe Bianco (Paris: Éditions Rue cl'Uln, 2013),

pp.9-29, p. 18 (my h'anslation t'om the French original).
43 Initiatives that appreciate Jacobi's thought in a post-metaphysical vein are in short

supply, not to metrtiot-t readings that link his iutuitions with the often far-fetched

fir:lcl of contemporaly French philosophy. All the more remarkable, then, is the

book by Beth Lord, Kant ond Spinozisttt: Tt'an'gcenclental Idealism ancl Inunanence

from Jacobi to Deleuze (Basingstoke: Palgrave Macmillan,20l1).
44See Jean Hyppolite, Logic and Existence, p. 175:'Being is a lost sense; it ts a

forgotÍen sen,se, since sense is the interiority of memory taken back into being. In

the fielcl of knowleclge, forgetlulness ancl metnory corresponcl to this dialectical
clistinction of being ancl sense, insofar as oue does not make memory congeal into
an in-itself (this would be essence); one has to see in memoly the movemeut of
recollection, the comprehensive genesis that constihltes the past.' [italics in the

originall
45 Jean Ilyppolite, Logic and Existence, p. 10.
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Along these lines, we might fìnally grasp more clearly in what way
Jacobi's intervention into the major controversies of German idealism
might t'epresent an illuminating 'missing link' which connects the two
dialcctics that are at stake in Jean Hyppolite's metaphysics of ddference.
Before this systematic bridge can be built, it is turavoidable, howevel, to
recap the essentials of the proposal that I have sought to set out in the
pleceding. In Hyppolite's reading of Hegel, it is indeed the self-
çxpressive discotrse ofthc absolute that gror.rnds the expressivc practices
of man, but thc argument which continues to be pivotal for hirn is the
insight that the absolute is in itself diJJÞrential, exterral to itself. It is
precisely this thesis that shapes the question of what it might signify to
exist i17 truîh:46 because on this view, the illeducible difference and the
arrcars between'sens' artd'expression', the pelmanent non-coincidence
tlrat separates the numinous stmcture of the logos ftom the very
movernent of its own actualisation is itself the (only) form ol mode in
whiclr the self-reflection of 'sen,t'can come to pass.

If the practices of man cannot but makc explicit thc cndlcss
discrepancy between the logical and the phenomenological, between the
universal and the temporal or, a Jbrtiorl, between the infinite and
finitude, then thìs ruphrre is itself the expression and passage of the
integral movement pertaining Io a logos which is always ah'eady djfferent
fi'om/exterior to itself. The position of man as an 'always future hollow' is
such that it, in trurr, rendels the gap between the reflexive universality of
the logos and its finite actualisation in time explicit. It is the expression
of the irreducible negativity that continually distances the 'se¡¿s' fi'orn the
'expression' : metaphysics of difference.

On such a reading, to exi,st in lruth would mean to be embedded
into something like a hazardous immanence of reason: on the one Ìrand,
this existence would reflect its own status as being carlied, but at the
same time also transcended by a speculative structure which implicates
the humanly possible, essentially finite registers of reason without
restricting itself to them. Yet, on the other hand, the most prominent trait
integral to this type of existence in question would have to consist in its
pelforming an operation by means of which it actively expresses both its

46 Giuseppe Bianco has helpfully shown that Hyppolite himself (and not only
Foucault in his hornage to Hyppolite) conoentrated his project expressly around the
formula of an 'existence in truth', seeking generally to 'repair the fracírre between
Lévi-Strauss and Saltre' (rny trar-rslation). See Giuseppe Bianco, 'lnhocluction: Jean
Hyppolite, intellectual-constellation', p. I8.
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disconrse lout court * it means, on the contrary, to make explicit, frorn
tl-re interior of these restricted discourses, the epistcmic cxigencics with
which they are faced in the wake of their dialectical dependence on
'substantive' feason.

For Jacobi, the peformance of the somersault is, in turn, an act of
fi'eedom - a gesturc which can only bc emphatically carried out in order
to forsake the reign of rationalìst metaphysics. In a certain perspective,
allowing this motif of Jacobi's to enter the picture comes down to linking
(but also rnodifying) the intuitions voiced by Deleuze and Foucault,
respectively, in their divergent reactions to their teacher''s Hegelianism.
Whereas Deleuze, reading Hyppolite, sought to accentuate the force of
an expressivity that is not yet or no longer the self-expression of the
dialectical mediation of contradictions, Foucault emphasised the
prospects of an epistemology that would rework and repeat the
clistinctions produced by the genesis of a 'sens' whose totaiity, however,
remains forever unfinishable. Following the path opened up by Jacobi
woulcl pcrmit us to strengthcn both of those axes at the same time: a

Deleuzian 'axis of existence' tl.rat ernancipates the finite and temporal
world we live in fi'om a rationalistic universe and that insists upon the
spontaneous and ineducible choices that we as active forces situated in
this wor'ld are both able and obliged to make;4s but also a Foucauldian
'axis of truth' arguing, for instance, that the episteme of anthropology is
not an unchanging discourse, but that, instead, 'man is a folm which
reason has assumcd'ae.

from the infinite.
48 For Jacobi, this freeclom (which is also a risk, an exposure) presses home that onr

actious are everything but the causally determinecl moclifications of attributes
pertaining to the one ancl only substance (Spinoza). See Friedrich Heiurioh Jacobi,
'Concerning the Doctline of Spinoza in Letters to Moses Mendelssohn (1789),
excerpts', p. 345: 'Absolutely autonomous activity excludes mediation; it is
irnpossible that we shoulcl sor¡ehow cognise its inner being distinctly. (...) Hence
the possibility of absolutely autonomous activity cannot be known; its actuality can
be known, however, for it is immediately displayed in consciousness, and is
demonstrated by the decd. This autonomous activity is called 'freedom' inasmuch
as it oan be opposed to, aucl carr prevail over, the mechanism that constitutes the
sensible existence ofarr indiviclual being' italics in the oliginal).

49 Frieilrich Heinrioh Jaoobi, 'Conceming the Doctrine of Spinoza in Letters to Moses
Mendelssohn (i789), excerpts', p. 375. It goes without saying that Foucault woulcl,
of course, avoid Jacobi's appeal to a 'substantive reason' and speak insteacl of
historical a prioris that rencler regional epistemic distinctions possible in the first
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dialectical dependence on, and its exteriority towards the immanence of

the absolute (the /og¿'"i' Wit"i 
"å"¿t 

to be l'enclered explicit wlth]n the

;ilõ;; ài Àniti¿"'i, its twofotd reconnccrion with the infinite: to

determine the finite *"tiä ; Utì"g tftt site of.the re-actualisation of the

/ogos, then, meurls to ä;;*;it]tt it..a1 the passage-in which the

intelligible workings "i:tt'i; tnyppolite) "-ãit-t 
to be incessantly

repeated ancl tehearsed' ;t ;; nàué ""n' 
ít was Foucault who grasped

vety sensitively that tt-'i'-tpi'tt*ological adventure' this advenfurous

eoistcrnology, in thc utõ piotttt ol i'ecasting the distinctions between

;#"';;;.tï"i' ""d 
tr'tJ åo"iing"nt' tlìc philosophical and 

"thc .non-

öitjr"*pjtr'l"i - that^is: in lepeatilng the lise of 'sens' - does not staud on

thc solid ground ot unf 
'påtiiiuËuUtolutc..knowledge' Rathcr' il acts

within a reflexive movLment whose totaliry remains radically out of

tontt'*o*, 
what Jacobi has to offer, once we ceast t9 

".9u.o1" 
his project

with a full_blown ,lrruiio*ürro' and pietist counter-Enlightenment, ls a

much-needed prl."ornàîåìägv "r 
rt"* the reflexive articulation of the

's¿¡rs' within existence mãy itsett be articulated from within the

boundaries of existeriå/riîï"¿t' frtt salient qoint' 1h1t 
tttili^t^l::Îtt

Jacobi,sideaofthesornersaultinto'thereal'isthatthisleapconstlttttes
tlre moment and the ;;;ì;tt"" of a dualistic choice' Tertittttt non datur"

Either wecling to th"'ä;;ì;;;t ol an obiec'tive rea'\on' a rationality that

we dispose of as our instrument to parse rralute de more geontetrìco

(Spinoza's rnetaphysics 
-ãi 

i-*ontn ce); or we actively inscribe our

rational practices irúo a sttbsîantive reason ' 
a logos that eludes us but that

;ï;;;"ï";t and imflicates the modes of rationalitv that are at olrr

disposal.aT Choosing ,ãit tt""t¿ option does not mean to forsake rational

¿l f¡it last observation reinforces the importaut ctt

doestrotjuxtaposet.o,onì-ouoarrdagãilrstatfanscendelltothenìossthattllwâfts
any rational ,li.ro,lr..'îñäg"i*. äìi¿ irîteacl requires 'blinil faith'. Rather, what he

envisagcs amounts ,o i',ånrto*rotion of tlre stmctufe of reason in gcneral: FIe

who leaps from withii ;'il.;i;;;t "f 
metaphvsical immaneuce to substantial

't|uth' is not catapulteä 'tto 
;it; lt'tu'y ot o'uíiw 

'hu' 
strides over all r'ational

determination, uut, uccå.cling to Jacobi's accourìt, lands on his feet again within the

bou.claries "t,n. ".,yïirrä 
ir"*-*rriãrr he tooi off in the first place' The irnport

of the leap, ,rrr,r, ¿"å"i,iålii,ä"riri'i" the (r.e) pr.ocluction of the clualism that

separates the int'rnite fro- tr.'t i'-"it"' but insìead ãf positing a bhurt opposition

berween 
,reason, anci f;;i,l ;;iliïä"iii.r, u distinctiän benveen two rcgisters of

reason thar .. ¿i.r*iii"irï"i"i..ririt*¿ ì. such a way that finitr¡cle may be

cletermiuecl as being both speculatively incorporatecl inio and radìcally clistittct
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Contours of a 'metaphysics of difference' that would draw on both

Jean Hyppolite and Frieãrich Hei'rich Jacobi are noticeable in the

theoretióãi framework of another one of Hyppolite's sfitdents, namely

Alain Badiou. Even though this reference cannot here be unpacked (as it

should be) ir further detáil, it is interesting to note that Badiou's 'novel

meta-ontology'5O tends to be recoustrttctecl as an 'innovative combination

of the non-fãîndational foundation of the existentialist wager (...) with

tlre fonn of mathematical rationalily à la philosophically systematic

strnchrres'.ir For Badiou, the set-theoretical axiomatisation of ontology

hinges upon a ssries of fundamental decisions, of existential 'choices'

thai lauirch the systematic elaboration of his pfoject but cannot

themselves be grounded in a rational meta-argllments2. Hence, to embark

upon a procedrire whose 
'ltimate 

target is the ratio'alisation of being in

rti nrn generality means to 'take risks', to formulate constructive stakes

that, as they óriginate the very process from which they could

retráactively ãUtoin t¡.lr epistemological justification, always keep 
-alive

the perspeltive of their future falsi{ìcation. A discussion of the

questìon;ble elements that accornpany this thesis of Bacliotl's mttst be

st ippea at this point.53 However, this brief allusion to his position helps

place. From a Flegelian perspective, thoug!, it would be interestir-rg to woucler

wh"ther Foucault's-geneaiogióal cìepiction of knowleclge tbrmatiotls, even if their

history is concepnralised- in terms of episternological nrptures (and 
^ 

not

continuities), cloes not in fact rest upon all eqtrivalent to llegel's fìgure of the

absolute spiiit explicati¡g itself in history. No doubt, itr Fottcault, this totality

appears toie a' inherently negative logos, an unreason('déraison') whose reflexive

ginesis throughout history .ui in no way be conneotecl to a teleological iciealism.

Ëut if this point plagsiblymarks the jiffér'ence that separ'âtes Fottcault from Ilegel,

one can siill enrrirage Foucault's collception as an inverted tr.anscendentalism.

Besides, Foucault's rãacling of and recourìe to Hyppolite woulcl clearly back such

arl assessment of Foucault's episternological approaclr'

50Aclrian Johrrston, 'Ilnme's ieu.nge, À Dieu, Meillassoux?" it The speutlalive

Tin.n; Continentctl Materialism cutil Rectlisnt, ecl. by Levi Bryant, Nick Smicek ancl

Graham l-Iarman (Melbourne: Re. Press, 2011), pp' 92-113 (p' 106)'

51 Acirian Johnston,iHtttne's Revenge: À Dier,, Meillassoux'l', p' 107'

52 Cf. Adrian Johnston, 'Hume's Revenge: À Dieu, Meillassoux?', p l06'

53 Itr a certain perspective, Bacliou's Platonism of universalistic 'truth events'

int"*"ning intà the contingent existence of individtlals (theleby converting. thetn
t-i" '*u¡å"' in the first-place) represents less a variant of a metapþsics of

differencã but fathef its neo-iclealistic closure. For instance, it is not clear in what

way Bacliou's politics of a 'loyalty to truth' car-r.still_permit rootn for an ttnbunclliug

of íne 'togi.nli ancl 'existential', tire infinite ancl finite constittlents that are at stake

rl
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us to circumnavigate back to tire epistemological and ontological stake
that was formulated at the beginning of this article with regard to tl-re

finale of Hegel's Science of Logic.
For if, as we saw, the absolute idea, once it has come full circlc in

engendering its own identily with being pet se, discltarges itself again

freely into nature, the qucstion ariscs what a systernatic rationalisation of
nature might look like after the full unification of thought and being - an
absolute identity that now differentiates itsclfanew by exteriorising itself
into the world of nature. An answer can only be anticipated hele: the
episternological mission which is up for discussion here could consist in
the practice of scientific discourses that would constitute themselves as a
rationalisation of the real which is both embedded into ctnd detached

fi"om the absolute. It would consist in the re-actualisation of thc 'sers'
fi'om within the fìeld of finite 'expression'; and it would irnply, at the
same time, an ungroundable somersault which actively rc-enacts the
dualism between 'objective' and 'substantive' reason, between the finite
and the infinite, between logic and existence.

In a final move, I would like to locate the original seed of a

differential rnetaphysics at the hearl of the Hegelian systeln itself. It is on
the first pages of 'With what must the sciençe begin?', a little preamble
wlriclr, in the Science oJ Logic, precedes the fìr..st section (on
'Determinateness') of the first book ('The Doctrine of Being'), that we
find the following meditation:

Just aspzrz knowledge shoulcl rnean nothing but knowledge as such, so
also pure being should mean nothing b:ut being in general; being, and
nothing else, withont further determination ancl filling. (...) Being is
what makes the begirning here; it is plesentecl indeed as originating
thr:ough n.rediation, but a mediation which at the same time sublates

in his ontoJogy. The stmctnre of loyalty, as conceptualised by Badiou, is quite
reminiscent of a l-leicleggerian obedience to the 'event', failing to evâcuate linitude
as finitude and intcriorising it instcad into the transcendence of that which it eludes
imnranent determination. See above all Alain Badiou, Ethics: An Esscty on the
Understcutcling oJ Evil, trans. by Peter Flallwarcl (New York: Verso, 2000).
flowever, the precise irnpact of Bacliou's reception of Hyppolite is a question that
would rnelit closer attention than it has hitherto attractecl. See also the teceut re-
publication of Jean Flyppolite/Alain Bacliou, 'La philosophie et son histoire:
entretien entre Jean Hyppolite et Alain Badiotf, in Jean HyppoliÍe, etxtt'e stt'ucÍure
eÍ exisfence, ecl. by Giuseppe Bianco (Paris: Éditions Rue dULn, 2013), pp.259-
270.
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For tl,c egregious machinery of the absolute concept's self-movement
(which, in its last instance, will have engendered the full identity of
thought and being) to get going, evetything depencls upon an initial
'resolve, which can also be viewed as arbitraly'. In this light, it is ctucial,
tlren, that the 'beginning of science' be made: That process which, once it
is left to its own resources, will found itself right through to the very last,

pristine g¡ity, hinges in its essence rlpoll a deed which, in tulu, remains

irreducible. What occtlrs at the heart of logical immanence is a leap, a
vital 'causation' in Jacobi's sense, which, once thinking has gotten

underway, will be nnable to repeat itself.
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itself, and the presupposition is of a pure knowleclge which is the result

of finite knowledge, of consciousness. But if no presupposition is to be

macle, if the beginning is itself to be taken inntediately, then the only
cletelmination of this beginnìng is that it is to be the beginning of logic,
of thought as such. There is only preseut the t'esolve, which can also be

viewed as arbitrary, of considering thinlcing as such.tt
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Michel Henry and His Master Jean Hyppolite

JOAQU IM H ERNANDEZ.DISPAUX

Translated by Philippe Lynes

'Your work, to which l owe everything'

Did Michel Henry have a rnaster? Wrile the answer to this question is
not obvious,rit is neverthcless possible to assert that its philosophical

Anne Flenry elaborates the following in an intelview: 'Does he really have what we
call a master? I clon't believe so, even if in his 'classe préparatoire', he was skipping
a silly philosophy course to attend one offered by Jean Ilyppolite. Michcl venerated
this great thinker: demanding, upright, a magnificent exegete ofllegel, co-clirector
of his thesis with Jean Wahl. The most intimate bonds between the two were woven
shortly after, but were ruptured with his plelnature cleath in September 1968 to our
great sonow.' Irr Heury, Anne. 'Vivre avec Michel Heury: Entretietr avec Anne
Henry.' in Michel Henry, Autodonqtiotx: Entretiens et Confet-ence^r (Paris:
Beatrchesne,Collection Prétentaine), p. 247. This testimony is confirmecl with the
recent cliscovery of colrespondence between Michel llenry ancl Jean Flyppolite in
tlre Fonds Flyppolite. llaving defendecl his thesis in 1964,IIenry allows himself to
confide thc following to the co-director of his thesis: 'I am qnite clumsy in
expressing what I am feeling, ancl the words of grâtitude which come to me are
quite derisory with respect to rny debt. This del¡t, moreover, is uot limited to the
support you have given me throughont my lesearch and which assumed such a
brilliant form last Satulday, it also includes, and perhaps n1oÍe, )tour work, lo which
I owe everything, as is quite obviotrs, I believe. And since you have wishecl to
confrde in me, I can, perhaps, after much uneasiness, do the same to you: When I
was in my 'première supérieure'year at the lycée l.lenri IV, I used to secretly attend
your lectures on Kant and ÌIeidegger irr the neighbouring room, until the day when
my owll plofessor caught me escaping red-handed, ancl forced me to attend his
lectures'. In Henry Michel.'Lettre datée du 20 mars 1964'. Corresponclance Jean
Flyppolite/Michel FIeury Foncls Jean Ilyppolite, Paris, Ecole Normale Supérieur.e.
Awaiting Classification (ernphasis ours). Let us also recall for the biographical
record that Philosophy and Phenomenology o.f the Body,ly''ichel Henry's secondary
thesis devoted to Maine de Biran, was cleclicated to Jean Hyppolite. Cf. Michel
llenty Philosoph), and Phenontenology of the Body, trans. By Gi¡arcl Etzkor¡. The

54 Georg Wilhelm Friech ich Hegel, The Sc ience oJ- Logic, p 47L (italics in the original)
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gesture reflects, in a cedain sense, the intellectual setting within which
Henry's thought was developed. In 1964, Michel Henry defended a

doctoral thesis eventually entitled The Essence of Manifestation.2 The
work completed on this occasion was colossal, its bulk attesting to a
labour which lasted no less than eighteen years. A report from the CNRS
shows that this work was successively entitled 'Elemeuts for a Religious
Aesthetics', 'Knowledge of the Self and Knowledge of the Other', and

'The Essence of Revelation'. Such variations express a certain anxiety,
which Michel Henry later admitted thoroughly overflowed him during its
composition. The author, not without a certain irony, did not hesitate to
acquiesce to this situation: 'it is without doubt for the best'.3 These words,
tragic at the very least, were adclrcsscd to the clirector of his secondary
thesis, Jean Hyppolite (1907-1968). Jean Wahl (1888-1974) had
supervised the principal thesis. Reading the important correspondence
between the two men, one would be justiflred in thinking that the
strccessful cornpletion and publication of L'essence essentially attests to
the good will of Jean Hyppolite and to the profound respect he bore for
his student. Despite the nurnerous leports concetning the defence of this

Hague: Martinns Nrjhoff, i975) and Michel I'lenry Philosophie et phenomenologie
clu corps: esscti stu" I'ontologie binaire, (Paris'. PUF, Collection Epinéthóe). We
permit ourselves the opportttnity here to thank Gregori Jean, Jeau Leclercq and
Madame Dauphrague for their invalttable assistance in cornpleting this work. More
personally, we declicate this piece to Jeau-Paul Dispaux.

2 Michel Ilenry, The Essence o/ fulanifestation, /rans. By Girard Etzkorn (The Flagr,re:

Martinus NUhotr, 1973). Hereafter EME. Michel Hemy,. L'Essence de la
m a n ife s t ct t i o n. (Paris : P UF,, 1 9 63 .Hercfter E MF.

3 In an appendix to this study, with the kincl pelmission of Madame Claude
Chippaux-Hyppolite, we are publishing a series of important letters detailing tlte
relationship belween Michel Henry ancl Jean l-lyppolite. Here is what Michel IIenry
wrote the latter: 'l still owe you a fcw words on the subject of my work this year':

siuce the beginning of Decernber, the time at which I began to writc agairr, I have
alreacly writtcn 120 pages, typecl. My delay is not only clue to the clifficult
circumstances of a now encled winter, but also to the fact that if my writing follorvs
its plan, the developments which I have been led to rnake excessively surpass what
I had expected. Thus, to speak only ofwhat I have been doing most recently, I had
íritially expectecl 10 to i5 pages on the problem of the unity of the essence of
nranifestation ancl have just written 45 or 50 pages on this topic. For a long lime
now I have no longer been doing whal I wctnl, and it is tt,ithout doubt .l'or the best.'
In Ilenry, Michcl. 'Lettle datée clu 3 I mars 1956'. Conesponclauce Jeau

Fllppolite/Michel Ilenry, Fonds Jean Flyppolite, Paris, Ecole Normale Supérieure .

Awaiting Classification (ernphasis ours).
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thesis, Hyppolite never questioned Michel Henry's capability to conclude
a project of which he emphasised that 'the philosophical interest
appeared to me to sulpass the majorily of the works I had hithelto had the
opportunity to evaluate'.4 At this timc, Jean Hyppolite was the director of
the Ecole Norntale Suptlrieure, and his influence on philosophers of
Michcl Hcnry's generation - notably A. Badiou and J. Dcrrida - was
decisive. Vy'hatever their own relations to one another may be, this group
of implicated parties has offered its homage to Hyppolite unanimously,
which allows us to gain a sense of the central and charismatic character
of this rnajor figure of the French 'Hegel-renaissançe' to be felt. Michel
Henry is no exception to this movement. Granted, the statement 'your
work to which l owe everythiug's was undor.rbtedly expressed under the
sway of emotion. Nevertheless, from a strictly conceptual standpoint, the
influence of Jean Flyppolite is quite palpable at many key moments in the
deveioprnent of what will progressivcly corne to be called 'material'
phenomenology.

The prescnt article takes up the task of addressing this intellectual
complicity which we can for now summarise along three fundamental
axes. First, the work of Jean Hyppolite allows us a bettel understanding
of tlre Henryan interpretation of Hegelianism beginning wilh The
Essence. Secondly, Hyppolite's texts must be taken into account insofar
as they constitutc one of the origins, among others, of what we can call
the anti-systenatic vocation of the'phenomenology of life'. Finally, while
we can only approach the following schematically, it is undeniable that
this filiation is equally recognisable in the Flenryan reading of Mau and
the critique of Alexandre Kojève which accompanies it.

4 'Michel Henry has accepted a clifficult life in orcler to be able to pursue his research.
IIis principal thesis is now altnost complete. lle is certain to be able to finish it in
March 1957, and I am certain that if we can grar-rt him the year he requests, he will
make the most of it. I am not in the habit of insisting; horvever in this case I allow
tnyself to clo so as he has presented rne with a work of which the philosophioal
interest appears to me to srìr?ass the rnajority of those I hacl hitherto hacl the
opportunity to evaluate'. (Henry, Michel, Letter clatecl 5rr'April 1956 in
Conesponclance Jean Hyppolite/Michel Henry, Fonds Jean Hyppolite, Paris, Ecole
Notmale Supérietrre, awaiting classification.)

5 We refer the reader to note I of the current stucly.
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If tlrere is one thing that stands ont itt The Essence, it is the omnipresence
of Hegel. The latter is unfailingly critiqtred, and unclerstandably so, as

Henry's project, according to the very title of his 'Appendix', consists in
bringing to light the concept of originary revelation in opposition to the
Hegelian concept of manifestation. Since material phenomenology
assigns itself the fundamental task of elaborating a phenotnenological
ontology with the goal of 'discovering subjectivity'6-as opposed to an

ontology of the subject deemed incapable of accomplishing this task-
we understand why Hegelianisrn can indeed operate as a foil: while the
latter constitutes an ontology of the snbject,T in contrast, 'in Hegel, there
is no ontology of subjectivity'.8 However, such an opposition to Hegel is
only understandable in light of the clifferent paths thlough which Henry
receives Hegelianisme - and notably that openecl up by Jean Hyppolite.
Not only as it is his transiation of the Phenomenologyt\ which is cited in

6 Cf. Université Catholic¡re cle Louvain, Plate-Fome technologique < Fonds Alpha >,

Fonds Michel Hemy, MS A5-7-2919.
7 Thus, for example: 'Negativiry is the essence of the Subject... The Absolute, says

Hegel, is not merely substance but also Subject... Becanse negativity takes place at
the heart of the absolute, the latter engenders the ciialectical moveurent... The
dialectic has an outological meaning. Tlie stnrctnre of the clialectic is nothing other
than the eicletio stmcture of the plrenomenon' (EME 693-694. ElvlF 867-868).

8 E]VIE'702 EMF 875,
9 tt is in the appendix to the Essence of Manifesturío¡1, whioh over seven paragraphs

gathers together the theses of the young Miohel Henry on Hegel, that the influence
of the great reaclers of Hegel is most obvious. Other than Jean Hyppolite and his
work Genesis and Stntcture in Hegel's Phenomenology oJ' Spirit - on which our
sludy focnses exclusively. we fìnd, albeit tacitly, the influence of all the great

readers of Flegel. Lct us note in passing, though with uo less snrety, the principle
sources of Michel IIenry's I'Iegeliar-risrn: Martin Heiclegger, more plecisely his
'Ilegel's Concept of Experience' in Martin l-Ieiclegger, Off the Beaten Track, Íans.
by Julian Young ancl Kemreth Flaynes, (Carnblidge: Carnblidge UB 2002); as

ooncerr.rs tlre French flegel-tenaissance, Jean Wahl, Endes kierlcegaardiennes
(Paris; Vrin, 1938); , Alexandre Koyré, La philosophie de Jacob Böhnre (Paris:
Vrin, 1929); , Alexandre Kojève, Infioduclion to [he Reading oJ Flegel. Lectu'es
on the Phenontenologv of SpiriLr.rans by James FI. Nichols (Ithaca: Comell UP,
1980), In a more cliscreet, although no less pertinent manner, Henry Niel, De /a
ntécliation dans la philosophie de Hegel (Paris: Aubier, ,1945).

l0Jean Flyppolite's translatiorr was published in two volumes; the first in 1939, the
seconcl in 1942.
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The Essence, but also insofar as ìn the preparatory notes to this work, we
find a close reading of Genesis and Structure.rr While it might pass us by
unnoticed, one of the signs of Jean Flyppolite's iufluence on Michel
Henry can be seçn in that the latter essentially restrains iris examination
of tlre Hegelian colpus To the Phenomenologlt of Spirit.l2 Henry's almost
cxclusivc focus on this text seems to us to derive directly from the 'non-
Hegelian'r3 privilege accolded to ìt by Hyppolite. For the figure of
Hegelianism Hyppolite introduces in France in the 1930s is no longer

ll Jean Flyppolitc, Genesis and Structure oJ'Hegel',s Phenontenology oJ Spit'it., trans.
by Samuel Chcmiak and John Flcckman (Evanston: Northwcstetu Universiry Pless,
i 974) Ilereafter GSð. Jean Flyppolite Genèse et stnrcnre de la Phénoménologie de

l'esprit de lTegel (Paris, Aubier, 1946), Hereafter GSF. Beyoncl this wolk, which
was the thesis Jean I'Iyppolite clefendecl at the Sorbonne in 1946, (cf. Jean
Flyppolite, Figtu'es de la pensëe philosophique. Ect"iîs l93l-l93ll. 1. (Paris: PUR
1 971), p. 236) we fìncl in certain tnauuscripts of Michel Henry which are published
in the appenclix to this study, the preseuce oftwo occnrrences in the published text
of The Essence, at two strategic points, both of which corìcenì Flegel without
exception. A first citation in section 20 dedicatecl to the concept of experience in
I-Iegel: 'To the question of knowing 'how an atemporal knowledge of self, an
absolute knowledge, have temporal conditions in the existence ancl becoming of a

humanity', we must arlswer that such a knowledge, if it is absolute, actually has no
historical corrdìtion' (EME 161; EMF 204). At issue here is the fundamental
problem of the articulation between the universal and the particular. This passage

lefers to Jean Hyppolite's text, which it is enough to recall in olcler to shecl a new
light on l-lenry's text. 'The problem of the link between the Phenon¡enoiogl ancl the
Logic lis posecll in thc following form: how can a knowledge, which of itself is
atcmporal, an absolnte knowledge, have temporal conclitions in the existence ancl

developmcnt of a htrmaniry? There is not in llegclianism a clcar solution to these
problerns' GSE 596; GSF 575). The other explicit reference Henry makes to
Hyppolite is the following: 'The "colossal joke", says Hegel, "is that things ale as

they are... we need only take thern in their phenomenality... the essence of the
essence is to rnanifest itself" (EME 689; EMF 863). Let us examine this passage as

we find it in Hyppolite. 'The great joke, Hegel wrote in a pelsonal note, is that
things are what they are. There is no reason to go beyolrd them; they are simply to
be taken in thcir phenomer-rality instead of being posed as things-in+hemselves.
The essence of essence is to manifest itself; manifestation is the manifestation of
esserrcc' (GSE 125; GSF op. cit.,p. 122).

l2Along witlr these numerous refereuces to the Phenontenology, we also find
numerous references to the 'young Flegel', notably ro The Spirit of Christianit.t¡ and
its Destiny. (tLad. by Martin (Paris: Vrin, 1948)). But Henry's interest in the early
Hegel here seems to us to be more inclebtecl to his readings of Jean Wahl. While it
is not certain that Henry hacl reacl Le ntalhem' de la conscience chez Hegel, a key
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that of the Systcm,ra where knowledge is engendered in absti-action, but
that of 1807: of a phenomenology which attempts'to describe rather than
to construct, to present the spontaneous dcvelopn-rent ofan expcrience as

it offers itself to conscior.rsness'.'t This indeed allows Hyppolite to bring
Hegel closer to Husserl: 'It is truly by goirg 'to the things themselves,' by
considering consciousness as it presents itselfdirectly, that Flegel wishes
to lead us frorn empirical to philosophical knowledge, from sensuous
certainly to absohrte knowieclge'. | ('

If these remarks exemplify Hyppolite's initial project of seeirg in
Hegel a thinker capable of seizing the becoming of consciousness and of
rediscovering the manner in which he posits the experience of
consciousness on a level prior to absolute knowledge-consequently a

'realist' thinker; capable of preserving the presence of the palticular in
experience while not neglecting its logical and speculative character-
such an attempt is nonetheless only possible at the cost of placing the
Phenomenology and the System in tension. And if Jean Hyppolite
recognises that along the development of Hegel's oeuvre,17 the 1807 text

text anrong the re-readings of Flegel fi'om the pelspeotive of his early works, he
was obviously acqr.rainted with the Ehdes Kierkegqardiennes (Palis: Vrin, 1938) -
a text within which Wahl evokes a bringing togetlier of the young Hegel with
Kierkegaard.

l3 See one of the 1'ew articles declicatecl to Jean Hyppolite's reading of Hegel: Bernard
Bourgeois, 'Jean Flyppolite et llegel', in Les Efides Philosophique,s, n"2 (1993), pp.
t45-159.

14On the gcnelal evolution of ÉIegelianisrn in France ancl the clccisive rupture
introcluced by the'Hegelian laboratories of the 30s', to wit Wahl, Kojève, Koyré
ancl Hyppolite, we refer the reader to Anclrea Bellantone's exemplary study, flegel
en France. Vc¡lume 2. De Vera à llyppoliÍe (trad. by V Gaugey), Paris, Hernrann,
2011, pp. 121-286.

15 GSE 10; GSF' 15 Here is another exan.rple of the privilege l"Iyppolite accords to the
Phenomenologt: 'We have translated The Phenomenolog oJ'Spirit into French for
the first time and atternpted a historical commentary of this strange work which
describes the saga of the human spirit as a terestrial reprise of Dante's Divine
Cornecly. The wolk undoubteclly concludes with absolute knowledge, which
appears to close off existence, but its value lies in in the concrete cietail ancl
sinuosities of the itinerary of individual consciousness in nature and especially with
tlre consciousnesses of other inclividuals. It describes nntch tnore than iÍ detluces
tlre concrete bases of a history (...)'(Frgures de Ia pensëe philosophique, op. cit., p.
264; emphasis ours).

16 GSE l0; GSF I 5

l7'The Phenomenology, the gcneral introcluction to the Whole system of absolute
knowledge, becomes a specific nroment of the systern, the moment of
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becomes a sirnple part of the System, he is careful to stress that 'the
Phenomenology [is] more than a particular moment of the system'.r8
Correcting the architectonic of the Hegelian project, this affrnnation
takes place on thc grounds of an opposition, with the allure of a demand,
between absolute knowledge and the becoming of consciousness, the
initial goal of which is to preserve thc incompletion of consciousness
against tlre idea of a completed system of tluth:

It is clear to us that there is an opposition between the Phenomenology
o.f Spiril, which is the becorning of spirit fol consciousness, and which is
ir.r fact unfinished, since the movement of transcending is essential to
oonsciousness, and a finished system of tnrth, an absolute knowledge, in
which consciousness is actuallv transcended.re

This programmatic remark refers to the distinction between the
Phenomenology and |he Logic. In the case of the fonner, according to
Jcan Hyppolite, the lifc of consciousness is an cxperience ir that it
maintains the opposition, intelnal to the concept, between the 'for itself
and thc 'ir itself, 'subject' and 'object' of consciousness. It thus
constitutes conscionsness itself, insofar as it bears an internal demand of
the Sell which only exists in this scission: 'the self exists only by
opposing itself; life is self only because it appears to itself as other than
itself.20 In contrast, the Logic designates the moment where the Logos
thinks itsclf as absolute roason; the element of thc separation of
knowledge and tmth is thereby surmounted and, as Jean Hyppolite
specifies, 'it is at this rnornent that the Phenomenology of Spirit is
fìnished'.2l We therefore pass fi'om a phenomenology to a speculative
logic. I-Iowcver, is tiris identity deprived of all movcmcnt to the point that
we would clepart from experience and fall back into a form of Eleatic
immobilism? Just the opposite; the entire reading of Hegel proposed by
Jean Hyppolite consists in showing that a difference snbsists within this
identify which refutes the idea of a purely idealist Hegelianisrn and
rethinks it as a rcalism, that is to say as a process which is anxious to

consciousness, while at tlte salne time it loses part of its content' (GSE 62; GSF
6s).

18 GSE 62; GSF 65.
19 lhid.
20 GSE 5'l'/; GSF 556.
21 GSE 589; GSF 562.
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establish a speculative logic which, far from excluding experience,

founds it, without for all that depriving it of its movement. Because such

a realism just as soon manifests an inadequation between the

irnmediately given being and the knowledge of this being,22 Hyppolite

will atternpt to recover it at that point, albeit through different methods,

inthe Phenomenology ancl in the .Logic,23 in olcler to reconcile experience

with speculative logic - which invites the thought that behind the 'non-
Hegelian' privilege accorcled to the Phenomenology is nevet'theless

concealed a tlpically Hegelian demand, of which Hyppolite was aware:

'It is here that we feel the entire problem of the Hegelian system in
general lies'.24- 

The fact that difference is one of the funclamentai traits of the

Phenomenology poses no problem, since consciousness is always

consciousness of an object which differentiates itself from its truth and

appears as estranged, as other than itself. Fnrthermore, this consciousness

iJ consciousness of its knowledge, in other words, of its truth. Its

knowledge doubles itself in a knowledge of its knowledge' of a

subjective reflection which precisely clesignates the relation ofthe selfto
being, that is to say its substance. It is in the disparity of these two
lltoûtents that the phenomenological development lies and in this sense,

Jean Hyppolite notes, 'it is the mainspring of what is called

"experience"'.25 In regard to the Logic, on the other hand, things are more

cornplicated, and Jcan Hyppolite's demonstration unveils its Fichtean

founclations, constituting a specìfic and di|ected re-reading of Hegelian
philosophy. The Logic is identity, the moment where substance becomes

subject, and where nothing distinguishes tl,em any longer. And Genesis

and Structure takes up the Hegelian project as an attempt to I'econcile the

22GSE 589; GSF 562. Translator's note: the translator of Genesis and StrucÍme

rcnclers'inadequation' with'cliscrepaucy'
23'littl The loglc (...)opposition, the essential differenoe, abstraction, and mediation

will not bc abseut fion1 this thought, from thc thought that at the same time is the

thought ofbeing. We no longel find the internal opposition ofthe concept, that of
knowleclge ancl being, but rather the opposition within content which will be

presentecl in anotiler form. Be that as it may, we may still have to show the

ôriginality of Hegel,s Logic by justifiTing its clialectical character and by insisting

otr tl.t. ,liiT"t"nce befween this clialectic and the one ptoper to the Phenomenolog.¡,,

which rests on the clifference betweetr knowledge and being' (GSE 578;GSF 557-

s58).
24 GSE 587; GSF 566.
25 GSE 57 6; GSF 555 .
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ontologisrn of Schelling - the idea of an absolute as substance, perfectly
identical to itseìfand presenting itselfabove and beyond consciousness -
and the philosophy of reflection of Fichte, that is to say a theory of
knowledge. Hegel's thesis will be that reflection is not outside the
absolnte, but that the absolute is reflection, in othet worcls Subject. A
place fot' dialcctics would thereforc subsist at the heart of the absolutc,
and the Logic would expl'ess this unity of identify and contradiction, a
contradictory ldentity whcre being is the self, auto-movement of thought
differentiating itself. This is why Jean Hyppolìte claims that 'we fìnd in
absolute knowledge, just as in the Phenontenologt difference and
mediation',2ó and such is the key to a veritable reconciliation of the
logical and phenomenological aspects of Hegelian thought: 'The
Phenontenolor¡y dcals with the problcm of experience according to the
speculative method. Reciprocally, fhe Logic or speculative philosophy is
not without its phenomenological aspect'.27 Such is the realisrn of Hegel:
speculative thought accompanies the phenomenological development of
consciousness without rcducing it to an identity which would put an end
to its experience, and leciprocally, absolute knowledge remains open to
experience and does not close in upon itself at any moment.

Anxiety, Despair and 'Profound Defects'

Michcl Henry had clearly been in contact with this very spccif,rc reading
of Hegel, and this is confirmed in a note inhis Marx in which he evokes
'the realism of Hegel upon which Jean Hyppolite so often insisted'.28

26GSE 586; GSF565.
27 GSE 5871' GSF 561 .

28 Here is the entirety of the passage in which Michel Henry makes a very clear'
allusion to the Hyppolitian reading of IIegel: 'We have been speaking of 'Marx's
hyper-Hegelianisrn.' Fol Hegel himself was more realistic. Hegel's realism, [Note
49. this was frequently pointed out by Jean Hyppolite] in the case we are
consiclcring, consists in this - that although thc concrete spheres of civil society are
positecl by the movement of the Idea which is objectified and are thus given as
'Ideal,' they nonetheless preserve a specific character which lies in the opacity of
natural instilrcts and in the arbitrary clraracter of individual rvill. Despite the fact
that it is permeated with the nniversal, which secretly auim¿rtes it, Hegel's civil
society corrfonns to the description of the English moralists ancl economists. This is
why there is, at the very least, a problern with respect to the homogeneity of civil
society ancl the stâte, with respect to the reduction ofthe particular to the universal.
The Hegelian conception ofthe state concerns, plecisely, the means by which this
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Furthermore, in the preparatory notes to The Essence, we ftnd an allusion
to the theory which subtends this very realism: 'The entire
Phenotnenology of Spirit rests ttpon and is posed from an inadeqnation'.2e

But if Henry claims to adhere to a certain 'anti-hegelianism', it is by
following another path - that of a thought of existence, which, as an

anecdote relates, was quite early on at the very heart of the Henryan
project: 'FIe had promised himself to 'write a thesis on the premises of
existence', 'existence' being understood by him as a philosophical
category introduced by Kierkegaard'.30 Of coltrse, at this pet'iod,

Kierkegaard's opposition to the System was one of the common themes

of his French reception,3r and it is in this sense that the Henryan'counter-
Hegel'3? inscribes itself in the tradition of the famous chapter of J. Wahl's

hon-rogeneity is to be established, the whole set of mediations tlrlough which the

particular is can'ied back to the universal as to its tnre, albeit hidden, essence. And
Marx's critique of the Flegelian conceptiot.t of the State is precisely Ílte criticlue ttf
tnecliations.' Michel Henry, Marx: A Philosophy of Hmnttn Reality, trans. by
Kathleen Mclaughlin luclianapolis, Indiana UP), p. 35.

29Ms Ã-21-430314304.'C'est I'inadéquation (...) qui repose et pose toute Za
Phénoménologie de l'espril'.'The entire Pltenonenology oJ'Spir"ir rests ancl is posed

on inadequation'. This remark allucles to the following passage in Genesis and
Stt"uchn'e:'Since conviction is in-itself universal, all others shoulcl recognise

themselves in this knowleclge of the I. Howeve¡ things don't happen this way, and

in fact the supposecl congruertce is disparate. hrdeed, once it has been

accornplished, the act is no longer self-knowlcclge, but 'a cleterminate âct which is

not congruent with the clement of self-consciousness it.t everyolre and lvhich is thus

not necessarily recognisecl. Both sicles, acting Gewissen ancl universal
conscionsness which recognises this action as cluty, are equally ftee from the

cleteuninateness of this action'. That is why recognition appears to be impossible
here. On the contrary, what is striking is the discrepancy [r'enclerecl in the present

a¡ticle as 'inaclequation' -trans.]) betweeu action ancl the universalify of conviction'.
GSE5l0; GSF493

30Arrne FIenry ancl Jean Leclercq: 'Michel IIenry (922-2002). Enttetien en tnaniòre
de biographie', in Jean Leclercq. (ed.) Michel Henry (Latsatlne, L'Age d'homme ,

2009), p. 8.

31Let us note in passing that this theme of opposing existence to the systern, 'too
well-worn' as he then claimed, was treated by Jeal Hyppolite in Figures de la
pensëe philosophique, op. cit., p. 198; we will reftrrn to this text.

32Thus, ibr example, in a hancl-written lìote: 'Against l-legel. The iclealisrn (he

represents) explains everything. Fincls meaning in all concrete, existential attitudes,
in all inteutionalities. But this intelligibility is [illegible] anrl in fact falsifies the
concrete experiences it wisltes to explain (Kierkegaard was col'tcct on this poirrt)
because the rneaning it fincls is external to these conscionsnesses aucl conseqttently
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Eludes kierlcegaardiennes, precisely entitled'La lutte contre le
hégélianisme'.33 Moreover, that there is an anti-systematic vocation in the
phenomenology of life is without doubt, since Michel Henry intends to
defend the theory that existing subjectivity is an adequate mode of
manifestation,3a while in contrast the Subject, or the Concept, is a totally
inadequate mode of manifcstation. But we would be wrong to believe
that this thesis of Henry's can at any point be reduced to the manner in
which Kierkegaard hirnsclf pleads for a rcintroduction of subjectivity
against philosophies of the subject, whethel those of Hegel oq more
generally, any kind of philosophy of reflection. Therefore - such is olrr
hypothesis - what is at issue here is the contrast between the
Hegelianisrn which the Danish thinker targets and that against which
Michel Henty 'struggles'; a contlast which lefels precisely to the two
hgures of Hegelianism we have explored: an idealist figure and a realist
f,rgure.

the experience it claims to describe (expelience and not meaning) is not that which
is livecl by the consciousness of which we clailn to clescribe the experience' (Ms A-
24-492"Ì).'Contre Hegel. L'idóalismc (il le représente) explique tout. Trouve du
sens dans toutes les attitudes concrètes, existentielles, dal'ìs toutes les
intentionnalités. Mais cette intelligibilité est Iillisible] et tlavestit en fait ces
expórieuces concròtes qu'elle veut expliquer (Kierkegaard a raison sur ce point)
parce que le sens qu'elle trouve est extér'ieur à ces conscielrces et par suite
I'expérience qrfelle prétend iléclire (expérience et non sens) n'est pas celle qui est
vécue pat'la conscience dont on prétend décrire I'expérience' (Ms Ã-24-4927).

33 Jean Wahl. Etudes kierhegaardiennes (Paris: Vrin, , 1938, 1967), p. 86-158.
34 EME 655-685; EMF 823-862.
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Michel Henry is highly attentive to thc ideas of Jean Wahl,3s

notably where the cardinal opposition between thought and existence is
conccrned. While'Hegelianism and anti-Hegelianism [are] incxtricably
united in several passages fof the Kierkegaardian oeuvre]',36 Wahl
nonetheless returns to ono of Kierkegaard's more violent theses

conceming systernatic thought. In the end, notably in the Po,stscript,Ihe
latter claims: 'The philosophical proposition of the identity of thought
ancl being is precisely the opposite of what it seems; it expresses the fact
that thought has abandoned existence altogether'.37 The System, explains
Jean Wahl, wills the ìdentical and its eternal expression, 'nothing
becomes, everything is' is the highest expression of thought and is
therefore a tautology. Following tiris, taking up a claim of the most
radical Kìerkegaardianism, he adds 'logic is Eleatic'.38 In contrast,
existence sepal'ates thought from being; it is movement. From this
perspective, against any type of systernatic thought, one must experience
the difference of the real and of thought, or of thought and the real. We

35 Even if we only finci a single explicit teference to Jean Wahl in The Essence of
Mcrnifestcrtion,the heuristio wolk in whichwe are engaged ou the preparatory ltotes
to this wolk reveal the occurrence of a httntlrecl ol so dileot refel'ences to the

Études kierkegcu"¿liennes- Moreover, it is always in refereuce to this work that
Michel Henry broaches the texts of Kierkegaald thetnselves. In addition, we can
note the rather slight propoltion ofdirect citations fiom this Danish thinker. At the

tirne he is writing his thesis, Michel Llenry only reads Fear oncl Trembling,
Phibsophical Frc:tgnrcnts, The Concept o./ Anielv, the Tt'eatlt o.f Des¡taiti that is to
say A Sickness unto Dectth and certain passages fiom the Lily rl'the Fiel¿ls. As
concelns the remaincler of this work, notably the Po,st-Scriplum, Henty only lefers
to the citations given by Jean Wahl. Michel l-lenly therefore essentially reacls a

'seconcl-hand' Kierkegaard, which is not only anecdotal since Wahl, unclel the guise

of presenting the thought of existence, was leading a fully-fledged philosophical
project. On this point, see the remarks of }Iélène Politis: 'The identity, or at least
the analogy berweeu the anthor ancl his interpreter rvas so profoundly accepted by
the readers of the Etudes kierkegaardiennes that the methocl and postulations of
Jean Wahl werc col'rfused by many readers for the rnethocl and postulatious of
Kierkegaalcl'. in Hélène Politis, Kierkegaord en France au XXe,slècle (Paris: Kimé,
2005), p. 117. Concerning the direct refelence Michel Henry makes to Wahl in 7åe
Essence, this attests to the rnanner in which Michel Henry r'eads l(ielkegaard,
'Kierkegaard, cited by. J. Wahl i¡ Etudes kierkegaarcliennes, op. cit., p. 563;
emphasis ours.

36 Jean Walrl, E tu d es k i erkegaru"cli en n es, op. c it., p. 92.
3TCited by Wahl, p. ll5. Søren Kierkegaarcl, Concluding Unscientific Postscript,

hans. by Alistair llanuay (Carnbridge: Cambriclge UP,2009), p.277
38 Jean Wahl. Etucles kierkegaardiennes, op. c'it.,p. 115.
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are then justified in asking ourselves if the Hegelianisrn confronted by
Michel Henry has noI already retainecl the lessons of Kierkegaard.3e Has
Jean Hyppolite not, in his own way, plecisely reintroduced difference and
inadequation everywhere, in Hegel, where the spectro of identity
loomed? Let us not forget that Jean Wahl, while unanimousiy recognised
as the historical initiatol of the thor.rght of existence in the French world,
is nevertheless not the only f,rgule who participated in this rnovement.
Jean Hyppolite took part in this vast undertaking in equal rneasure, as he
decisively recalls in the following: 'I have participated in an entire
movement of thought in France which experienced the double and
antithetical influence of Hegel and Kierkegaard'.40 In this sense, the
position of Genesis and Stt"ucture on the relation between systematic
thought and the thought of existence seelns to us to be one of extreme
equilibrium. Without wanting to claim victoly for either party, which
would be, in his own words, 'a rnark of vulgarity'a' in philosophy,
Hyppolite commits himseif to proposing rather than imposing several,
sometimes polemical, points of contact between these two traditionally

39In this regarcl, we cannot neglect to mention Jean tlyppolite's general position
regarcling Kierkegaard. Uncler the inflnence of .Tean Wahl, Flyppolite works to brir-rg
together Flegel ancl Kierkegaalcl arrcl, in a oertain sense, it is this appeasemeut ofthe
confliot between the thought of existence ancl the Systern which contributes to
edifuing the thcsis of an essentially realist Hegel: 'The contrast between
I(ierkegaarcl ancl Hegel is too well known for us to dwell upon it once rnore.
Moleover, there is little doubt that in general Kierkegaard is right against Hegel,
ancl it is not our prupose here to enter a clefence of the Ilegclian system against
Kierkegaard's attack. What interests us is to reveal in I'Iegel, as we finci him in his
early works and in the Phenontenologt, a philosopher much closer to Kierkegaarcl
than might seem creclible. Tlie concrete and existential chalacter of Ilegel's early
works lras been admirably demonstrated by Jean Wahl in his work on The [Jnhappy
Conscíousness in Hegel's Philosophy. (.,.) We shall ignore the fact that the
Phenomenolog¡,, which ciescribes the itinerary of cousciousuess, or the cultural
advenlrre of human consciousness in search of a final concord and reconciliation,
culminates in Absolute Knowlcclge, that is to say, in a system which transcends
diverse world visions. Insteacl we shall inquire whether there is not in this work a
conception ofexistence which is kin to certain contemporary existentialist notions'.
h Jean Flyppolite, SÍudies on Mani and Hegel, traus. by John O'Neill (New York:
Flarper Torchbooks), pp. 22-23. Jean Hyppolite. Etudes sur Mcn'x et ÍIegel,Paris,
Editions Marcel Rivière, 1955, p. 31, Taken np again in Jean l-lyppoliÍe,. Figm-e.s
de la pensée philosophique, op. cit., p.93.

40 Jean Hyppolite,. Figut'es de la pensée philosophiclue, op. cit., p. 196.
41 lbid. p.199.
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opposed currents of thought - all without exception drawn ftom The

Pienomenology.4t We witness again the resurgence of a need for
reconciliation, even though it at times ploves quite difficult to establish.

Let us keep in mind two fundamental approaches which are decisive in
understanding Michel Henty's ideas concerning the thotrght of existence.

First, two concepts emblematic of the thought of existence - despair and

anxiety - are brought closet' to the phenomenological aspect of Hegelian

thonght, and this by the very manoeuvres tlrrough which Hyppolite
converts Hegel into a realist thinker, anxions to preserve the movement

of the life of consciousness against the immobility of identity. Hegel is

reincarrated as an 'existential' thinker through a vety specif,tc reading of
natural consciousness. Along the course of its movement, natural

consciousness takes as necessaly that which, in realify, reveals itselfto be

iilusory. Consequently, it passes fi'om one conviction to anothet, and so

on up to absolute knowledge. If everything begins with doubt, it is not a

cartesian doubt upon which the subject could clecide, but the cona[ete

evolntion of consciousness which Ìearns to doubt what it takes to be tme

- not the lesolution of the philosopher, but the path of consciousness.

Therefore, 'it is not simply a mattel' of doubt, specifies Jean Hyppolite,

bnt indeecl of an actual despair'.a3 At the cusp of this rapprochement

between Hegelian Verzweiflung and Kierkegaardian clespair, real

consciollsness - the necessity of the movement of natttral consciousness

- also ltnds itselfbrought closer to another key concept in the thought of
existence: that of anxiety. Insofar as it is not a thing, consciousness in
fact designates the movenent of transcending itself, which expresses its

anxiety: 'This anxiefy which possesses httman conscionsness ancl ever

drives it before itself, until it (...) reaches absolute knowleclge, which is
at once knowledge of the object and self-knowledge, is an existential
anxiety'.aa

42þlerc are the 'moments' of the life of consciousness within which Jean Hyppolite

brings together Hegel ancl Kierkegaard: sensuous oertainty, unhappy couscionsness

(under the influence of Wahl), the beautiflrl soul, ancl in a certain sense which we

will explain below, at the very heart of the methocl of phenomenological

development in general.
43 GSE 13; GSF 18

44GSE 18; GSF 23 (TN: Translatiou moclifiecl. In keeping with the author's

intentions, I have renclered the original translatìon of 'anguish' as 'anxiety'). Without
li¡geri¡g orr the sources ofsuch a readiug ofco¡scionsness from these fwo angles,

we must not forget to l1oto, âlbeit in clifferent fonns, the inflrtellce of Ileiclegger. Is
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Despail and anxiety thus designate the phenomenological
dimension of conscionsness, in other words, its experience. However,
Jean Hyppolite is not content with exclusively situating the thought of
existence at this point - far fi'om it. A remark, discrectly hidden in a

footnote, keenly demonstrates his concern in thinking the articulation
betwcen Hcgcl and Kierkegaard, but also to what, in his view, pcrhaps
constitutes the unsurpassable limit of such an undertaking. Ah'eady from
the inaugural stage of the life of consciousness, sensuous certainty, 'one
of the profouncl clefects of Hegel's thought'45 would reveal itself: its
manner of apprehending the massive opposition befween the 'universal
subject' and 'singular existent'. Indeed, in sensuous certainty,
consciousness experiences its first relation to being in its claim to be
certainty of the imnediate, because it aims at a singular being which is at
the same time ineffable - such is its great naivefy. ln this context, the
alogon is aimcd at but never attained. Due to this absencc of Logos, that
which is experienced is not truth. It is to this state of affairs that Hegel
opposes the necessity of language: the speech on sensuolrs certainty
never matches the manner ìn which the latter is aimed at. In the end, the
singular ineluctably transforms itself into tire universal, the unique being

it not Heidegger w'ho, in his commentary on the preface of the Phenonenology
entitlecl 'l-Iegel's Conccpt of Experience', sh'esses lhat 'En route, natural
cottsciousness loses defìnitively that which had been its tnrtlì, but it never loses its
owu self iu the plocess. Instead, it establishes itself in its old way in the nelv truth.
From the point of view of the science of phenomenal knowledge, the way of
prescntation is the way of tlcspair for natural consciousness, though such
consciousncss does not know it. Natural consciousness itself, however, never
despairs. Doubt fZwei/'elnl in the sense of despai lVerzweiflungl is the matter for
the presentation, i.e., for absolute knolvledge. However, the plesentation also
despairs on this path, not of itself, but of natural conscior.rsness, because suclr
consciousness has no intention of realising r,vhat it is, constantly the mere concept
of knowledge; ancl yet it never ceases to claim for itself the truth of knowleclge and
to pretend to be the only norm fot' knowleclge'. Martin Heidegger, Offthe Beaten
Track, trans. by Julian Young ancl Kenneth Flaynes (Cambridge: Cambridge UP,
2002), p. 114. Later in this text, he also insists on the 'concemed' character of
consciousness itr general: 'consciousness itselfis neither only natural consciousncss
nor ouly real consciousness. Nor is it just the coupling of the two. Colrsciousness
itself is the originary unity of the two... The two are clistinguished in cousciousness.
tlow? The clistinction prevails as the lestlessness ofthe natural against the real ancl
the leal against the natural. Consciousness itself is intrinsically this restlessness of
the self-distinguishing between natural and real knowleclge'. Ibicl, p.. 119

45 GSE 86; GSF 87.
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is nothingness and, correlatively, sensuous certainty is abstract - in the

Hegelianìense of the term. It is thns in this regard that Hyppolite asks in
Logic and Existence'.'However, is it not the case that for myself I -
ceñainty's subject - aÍn an irnmediate evidence prior to all refiection?'u';

This question is echoed in anothel poignant Lemark, in the note from
Genesis and Structure discussed above, of which the Kierkegaarclian

foundation, albeit tacit, is no less undeniable.

One of the proþtmd cle.fecls in IIegel's thottght is revealed perhaps in his

philoiophyof language and his conception of specificity, which banished
ispecihc souls' because they are ineflable. For Hegel, specificity is a
nègation rather than an irreducible originality; it either manifests itself'

through a detennir,ation which is a negation or, qua genttine specificity,

it is the negation of negation, an intemal negation - which may inde-ed

leacl us to a univelsal subject but tencls to elirninate specific existents.a?

Two conceptions of singularity ale radically opposed here. His
Hegelian version corresponds to the overcoming of sensuotls cefiainty in
language. In contrast, his Kierkegaardian version would designate

con.sciousness experiencing the celtainty of the irnmediate in its f,irst

relation to being. On the one hand, singularity as 'negation', on the otheq

singularity as an'ireducible originality'. And, following Jean Hyppolite,

the profound defect of Hegeiianism would consist in putting this pre-

reflective certainty - equated here with the existing subject - out of play,

in a language which in fact constitutes the path towards the nniversal
subject, that is, the site of absolute knowledge. Such a 'defect' thus

corresponds to that of Science as the movement by which thought

becomes concl'ete - in the Hegelian sense of the term - senstlolrs

certainly being dismissed, as we have seen, as an abstraction. For

Kierkegaard, in contrast, the teilns are reversed, since according to the

thought of existence, it is the universal subject, the'pure rnan'which is an

abstraction, while only the 'particular Ílan', in other words the existing
subject, has access to the concrete.as We will not inquire into the

46Jean Flyppolite, Logic and Existence trans. by Leonard Lawlor ancl Amit Sen

(SUNY Press: 1997), p. 14. Hereafter LEE. Jean I'þpolite. Logiclue et existetlce

(Paris: PUF,2012119521), p. 16. Flereafter ZEF.
47 GSE 86; GSF 87; ctnphasis ours.
48 Allow us to give an example anong so mauy otlters of this situation in the work of

Kierkegaarcl himself. Evoking the process of speculation, he uotes: 'What is this
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legitimacy of this rapprochement between sensuous certainty and the
singular existent - as such a move would in any case reduce the ethical
¡eality of the subject to very little. On the other hand, considering the
movement of the life of consciousness as a 'defect' is decidedly
Kierkegaardian, even if Jean Hyppolite eventually huns to Hegel,
mobilising the contradiction of sensuous certainty, in a passagc with
strong Heicleggerian overtones, to cast aside the Kierkegaardian category
of the Unique:

This 'I,' originary and original, is in its ground only a universal, since
language states it. It is not unique insofar as it says 'I'; it merely believes
itself to be unique... The 'I' who interlds itself as unique is leally rnore of
a 'They' (On), who constitutes the abstract medium of experience, just as
abstlact being coustituted the rnediurn ofthe felt.4e

It is clear that Jean Hyppolite has a tendency to take the side of Hegel, all
the while remaining open to the thought of existence. On the
interpretation of Hegel as a reaiist thinker, it is irnperative that the
experience of consciousness and speculative logic must go hand in hand:
the latter accompanies the former and founds it without aitering its
movement. What is then meant by the naivefy of consciousness? Thc
autlrol of Genesis and Stt'ucture is crystal clear on this point: 'the
plrilosoplrer who says 'we' in the Phenomenr¡k¡gt, and sets himself apart
fi'om consciousness cnmeshed in experience, perceives the speculative

same subject? Not, surely, an individual existing hurnan but the abstract dehnìtion
of pure humau being. There is nothing else for the scientific approach to clcal with,
anci in dealing with it science is of course fully within its rights. But here too we
often play with words. It is said over alrd over again that thirrking becomes
concrete. But how does it become conclete? Not, surely, in the seuse in r,vhich one
talks of a definite existing sornething? This rneans that it is within Tlte category of
the abstract that thinking becotnes concrete, that is, it stays essentially abstract; for
concretion mealìs to exist, and cxisting corresponds to the particular lvhich
thinking disregards. It can be quite in order for a thinker En thinkt to think purc
human being; btrt clua existing individual he is ethically forbidden to forget
himself, that he is au existing hurran being' (Søren Kierkegaard. Concluding
Unscienti.fìc Postscript, trans. by Alistair Flannay (Cambridge: Carnbridge UP,
2009),p.288 notej.

49 LEE 14; LEF l7 . TN Translation rnodified. In keeping with the author's intention, I
have rendered the original'One'as'They'on the basis ofcertain othel hanslations
of Heidegger's Das Man.
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necessity for the progt'ession of conscior'tsness, a necessity which is not

seen by the naive consciousness'.s0 Hence, we are in a better position to

understand that if existing subjectivity ìs this consciousness extracted

from the Logos, it irremecliably designates that which, for this very

reason, knows nothing of the speculative necessity of its progression, and

thus severs itself fi'om the movement of experiencc because of its
singularity. Yet if we have here, as we have seen, but one of Jean

Hyppolite's positions regarding the thought of existence, - since he also,

fi.orn another pefspective, situates existing subjectivity at the heart of the

movement of consciottsness as despair and anxiety - it is perhaps in

maintaining these diametrically opposed positions together that we must

per.haps search for the key to the complete feturn of Hegelian realism

attempted by Michel Henry, ancl of what we will call the anti-systematic

vocation of his phenomenology of life.

Outline Of The Anti-Systematic Vocation Of The Phenomenology
Of Life

Like Hlppolite, Henry will not simply take one position or the other, but

will attempt to afiiculate the one with lhc other, in light of the iclea tliat
the proþrhcl defect of Hegelianisnt tesides in inadeqtration. Incleed,.in

the þreparatoly notes to The Essence of Manifestation,llenty maintains

that on the one hand 'there is inaclequation within monism, but not in the

plrilosophy of the originary Ilie, iu which, on the contraly, there is

ãdequatìon'.s1 On the other hand, it is this aclequation which resolves the

probìern of singularity: 'the anthentic singularity of singular subjectivity

iignifies its ipseity, signifies the originary ontological relaTion llienl,
Wie originary-ipsei4".s2 Behind this We, behind this originary'how' -
50 GSð 587; GSF 566-56'1.

5l Ms A-21-430314304.'il y a inacléquarion clans [le] rnonisme mais non dans [la]
philosophie ldul Wie originaire, oit au contraire i[ y a acléquation'.

52Ms A-21-4305/4306. 'la singularité authenticlue de la subjectivité singrrlière,

signifie son ipséité., signifie fle) lien ontologique originaire, Wie originaire-

ip.séitë'.
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while we cannot yet grasp the full reach of this term - is hidden the
thought of existence in a way tirat refers directly to the problem of
identity and its necessaly refutation through adequation, without,
however, implying the restolation of an idealist reading of Hegel. It is
moreover against this misinterpretation that the following note cautions:
'WKK 2553 I, abstract non identity but relation with self makes it such
that there is such a relation between [illegible] the self (+ [favourable]
but if the 'rclation' is not such: it is the very essence or lifc; but more for
'makes' since it defines the I by the Wie (...)'.s4 This passage echoes Jean
Walrl's Etudes, repeating the Kierkegaardian critique of Hegel as a
thinker of identity. 'The I (1) is not in fact an abstract identity, it is
essentially relation, relation with the I (IY p. 133 ; VII, p.127).It is the
very fact that there is a relation betwe en sclf and self (VII, p. 10)'.t'

As we have seen, Jean Hyppolite's own atternpt to provide a lealist
reading of Hegel consists in defending the idca that the logical and
speculative necessity of the development of the life of consciousness

53 A-14-2542. The abbreviation 'WKK' is used by Michel Henry in hìs stutly notes to
desigrrate the Kierkegaordian Studies of Jean Wah[.

54'WI(K 25 moi non identité abstraite mais relation avec soi fait qu'il y a un tel
rappoft entre [illisible] lui (+ [favourable] mais si 'rappolt' n'en est pas un: c'est
l'esserrce mêrne ou la vie; rnais plus pour' 'fait' car c'est cléfinir le moi par le Iì[rie
(...)'IIere is the incrirninatingpassage forMichel Flenry: '1. The Choice-the I (l)
is not in fact an abstract identity, it is essentially relation, relation with the I (IV, p.
133; VII, p. 127)It is the very fact thatthele is such a relation between selfand self
(VII, p. 10). To clefine the'I', Kierkegaard often uses Hegelial formulas (VIII, p.
26); but more importantly, in his clefinitions of the I, is this iclea of the internal
reciprocal rclation, not contcmplated as in I'Iegelianism (at least as he understands
it) but lived in an intense way, this iclea of a living relatiori with oneself, wholly
different flom a synthesis (l), but which envelops the synthesis, the totalìty ofthe
soul anci the body'. (in Wahl, Jean. Ehdes kierkegoardíennes, op. cit., p.260-261).
This passage refers to the eighth chapter, lvithin which Wahl outlines, thLough
Kierkegaard, a 'theory of existence' fi'orn which he reviews certain Kierkegaarclian
categories such as existence, the isolated individual, subjective thought, as well as
the indirect methocl. It is also irrteresting to note that irr the passage most preciscly
dedicated to existence, ancl taken up by Michel Ilenry, Jean Wahl notably cites,
frorn the German translation, the Philosophical Fragments and the Sickness unto
Death. The latter toxt, as we will show, plays a fundamental t'ole it The Essence of
Mani.festation, since in $ 70, entitled'The Essence of Affectivity', the structure of
being is clefined as despair (EME 676; EMF 851). Finally, to rotum to the hand-
written note quotecl above, it is notable that Henry cliscreetly but certainly distances
hirnself frorn the Wahlian reacling of Kierkegaard.

5 5 Jean Vy'ahl, Etudes kierkegaardiennes, op. cit., p. 260-261 . See previous footnote.
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must not hinder its movement insofar as it founds itself in inadequation.

However', this incompleteness of thc life of consciousuess and,

correlativeiy, the refusal of its fulhlment in absolute knowlcdge and as an

identity that ends in an Eleatic immobilism, is only effectively preserved

on the condition of considering the absolute as subject and never as

snbstance. If such is the case, the experience of consciotlsness is

maintained, and logic no longer contladicts existence: a place for
difference and eventually mediation subsists in logic, ancl this mediation

founds the rnobility of existence. Now, if Michel Henry is still unsatisfied
with this reading, it is not, as we have suggested, in the name of a return

to identity. Rather, what is in question ís fhe mediallon which makes

inadequation possible, the difference which permits a harmony between

the logical and phenomenological aspects of Hegelianism. Once again,

let us note that the shadow of Kierkegaard looms over this sttspicion:

'WKK 21. There is no mediation of the inclividual; to mediate is to
generalise, and the inclividual is uniquely the individual (to give

ontological meaning)'.s'
In his reading of Genesis and Sttucttre, Hertty identifies

inadequation as one of the expressions of this 'ontological monism'

which we will attempt to circumscribe through this double thesis. On the

one l.ìand, one single essence exists, ancl being historialises itself through

a negativiry under.stood as the act through which being pushes itself
outside of itself in producing a phenomenological clistance which allows

it to appear to itself. Henry calls this 'transcenclental being'. On the other

hand, if negativify belongs to essence, if it discloses in transcendence,

transcendental being conceals the operation through which it comes

about as transcendental being, that is to say as phenomenon. And such is

the critique Michel Henry formulates against 'Hegcl': the mode of
phenomenalisation cloes not appear, appearing does not appear. Hence

il.re idea that negativity, if it belongs to the structtlre of being, is not of a
phenomenal essence, does not appear. Negativity is thus the being of the

56'There is no mecliation (in the Hegelian sonse of the term) of the inclividual; to

metliate is to generalise (III, p. 53), the incliviclual is uniquely the individual (VII, p.

67). There is no mediation ofexistence, since existence is interiority enclosedupot1

itself (VII, p. 92) As we have saicl, there is no lnecliation when it is a question of the

absolute erid. The relation with Gocl as unclelstood by Kierkegaarcl is something

wlrich cannot be mecliatecl'. (Endes kierkegaardiennes' op. cil., p' 130). This
passage once again makes refereuce to the'stnrggle agaitrst Ilegelianism'.
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Subject, 'its subjectivity'.57 That the subject, in other worcls the Concept,
and in the end 'the pure I', dissimulates itself in the very act by which it
appears, neans for Henry that it fails in its mission to manifest reality
absolutely. But we would be \¡/rong to believe that absolute knowledgc
could be reduced solely to this interpretation of it as the inadequate
manifcstation of essence: it would bc to forget that it in fact founds itsclf
upon inadequation as understood by Jean Hyppoiite when he attempts to
make a 'realist' thinker out of Hegel. Although, on this point, Hcnry is
essentially entering into debate with Heidegger and his interpretation of
natural consciousness as 'ontic consciousness', we cannot ignore the
implicit theses of Henry's master: the inadequation which rnakes the
essence of manifestation inadequate, such is the 'profound defect' that
mr.rst be challcnged - which is particularly clear in the casc of language,
as soorl as it designates the I as dissimulating itself to its very
rnanifestation.5s

However, it is in the solution Michel Henry proposes to this
problem that the anti-systematic vocation of the phenornenology of life
clearly appears. It is not a matter of reintrodncing existing subjectivify as
naive consciousr.ress extracted frorn the speculative necessity of its
progression, but to reinvest singularity, in the Kierkegaaldian sense, at
the very point of the phenomenological apolia which gives rise to the
Iogic subtending its expcrience. In this sense, it is a matter of re-
establishìng the one adequation which is not, once again, an identity -
at the very point where Jean Hyppolite, in order to safeguard the unify of
the logical and phenomenological chalacteristics of Hegelianism,
attempted to rnaintain an inadequation. This leads us directly to Henry's
use of Sickne.ss Unto Death. Let ns recall that for Kierkegaard, despair'
essentially refers to the fact that 'the relation to himself a man cannot get
rid of, any more than he can get rid of himself (...)'.tu To despair means
the impossibilily of undoing oneself from oneself. Thus, in this important
passage fi'om Kierkegaard's so-callcd late works, Heruy sccs the very
definition of experience:'The íncapability of the ego... of breaking the
relationship to self which constitutes it... is in despair that which makes
of it an expelience'.60 It is therefore no longer inadequation which counts

57 EME 698 EtvtF 872-873.
58EI'{E'1t',7 ËwíF889.
59 Søren Kierkegaard, Sickness unto Death (Raclford, VA: Wilcler Publications, 2008),

p. 12

60 EME 678; EMF 853; emphasis ours
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as the necessity of the movement of the life of consciousness, bnt rather

unity with oneself, adequation insofar as it is capable of constituting an

adequate mode of manifestation - the originary llie. If_we find. the

"r-',piion 
of an auto-dissimulation of the pure I within the framework of

inaàequation, on the other hand, being 'transfixed' l'rivé'l to oneself, to

not kriow any phenome'ological distance concerning o'eself t¡ t'1hat

constitutes thô ãppearing of appearing for Michel tlenry - an absolute

singularity, understood ãs affèctiviry which reveals absoluteiy. Quite
purãao*iiátty, a projecr is rhus accomplished which Hegel himself could

not carry o"i: tträt óf an absolute knowledge. The project of discovering

subjectivity is therefore no longer carried out at the rnargins of
experience, but at the very site of its essence.

Conclusion and Perspectives: The Critique Of Kojève and The

Rereading Of Marx

Jean Hyppolite's inflncnce on Michel Henry cannot be reduced to

the corresponclìice, and, in a certain sense, to the fi'iendship6r between

them. While we have attempted hete above all to bring to light tlte
affinities and distances in their reaclings of the relations between Hegel

and Kierkegaard, this same compiicify provicles a fruitful approach to

other aspects of the phenomenology of life, which we must content

o'rselvei with simply rnentioning here. First, concerning the

understanding of what Míchel Henry calls 'ontological monism" the

critìcal relation Jean Hyppolite maintained towards another eminent

member of the French Hegel-renaissance, Alexandre Kojève, is

particularly illuminating. Kojève reproached Hegel for not being-enough

ãf a ,dualist', for not proposing two ontologies, one of natnre and one of
man; and followed Iìeidegger in pleading for such a duality. Hyppolite

reacied quite sever.ely to the idea that The Phenomenology could be

considered an 'absolute anthropology', denouncing a misreading of the

61 Another sign of this 'friendship' can be read in Henry's contribution, notably along

with Georges Canguilhen.r and Miohel Foucault, to a collectiou of texts in tribute to

Jean Hyppolite. Here is vr'hat can be read in the promotioual text for this work:

'Some frieuds and closest students of Jean Hyppolite wished to compose this tome

in his memory. TheY hoPecl their homage woulil bring a contribution to the variotts

clomains (...) to which he hacl tirelessly brought
his mark can still be felt today'. ( I'lonunage
Bachelarcl (Paris: PUF, 1971.)

the effort ofhis thought, and where
à Jean Hyp¡nlile, ed. bY Sltzanue
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work by Heidegger himself - a nonetheless fi'uitful misreading since it
made possible Saftre's Being and Nothingness. Therefore, dilectly
echoing this critique of Hegelian monisn - which does not properly
speaking come down to ontological monism - Michel Henry also
positions himself concerning this anthropological reading of Hegel.

Hegel has often been reproached for having exter.rded his dialectic to the
sphere of nature and natulal Being... In order to leduce these claims to this
Hegelian 'rnonism', it would be necessary to oppose to it a 'dualism' which
would reserve the dialectical essellce to an interpretation of the human Being
and to the understanding of his lelationships with the world. [Note: Tiris is the
interpretation of A. Kojève (...)]. It is to comrnit a complete reversal of
Hegelian ontology to pretend to intelpret the Being of human leality by
beginning with negativity unclerstood as an essence.n'

Another path, more vast than the latter, also deserves to be taken,
namcly, Hyppolite's decisive influcnce on the critique of Malxism
proposed by Michel Henry in his two voiumes dedicated to Mau,63 of
which the first bears the subtitle 'A Philosophy of Reality'. Should we
read here a cryptic homage to his master, and to his 'realist' reading of
Hegel? At the very least, the Malx/Hegei relationships constituted an
important field of rescarch for Jean Hyppolite - we arc thinking here of
tlre 1955 Studies on Marx and Hegel.6a No doubt this interest in the
thought of Marx will have contributed to the inflection Michel Henry's
work took in the 1970s. Michel Henry stressed that lie owed 'everything'
to the work of Jean Hyppolite; we hope to have shown how this
attachment showed itself in its effects on his thought, adding for otrr part
that, if he did not owe him 'everything', he at least owed him 'a great
deal'.

62 EME 697-698; EMF 871. Translation modified.
63 Michel l'lenry Marx; A Philosophl, rl'I'lmnon Reality (Bloomington: Incliana UP,

1983). Michel tlenry, Marx. l. Une philoso¡thie de la réalitë (Patis'. Gallimarcl,
1976) et Michel Henry Matx.IL Une ¡thilo.sophie de l'ëc:onontie (Palis, Gallirnard,
l 976).

64Jean Hyppolite., Studies on Marx and Hegel, trans. by John O'Neill (New York:
Harper Torchbooks, 1973). Jean Hyppolite, Etudes sur Matx et Hegel (Paris:
Editions Marcel Rivière, 1955).
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Appendix: Gorrespondence

JEAN HYPPOLITE and MICHEL HENRY

Translated by Philippe LYnes

Letter n'6
La Ciotat 13 March, 1956*

Dear Sir,r
Please allow me to apologise for the delay in responding to you. I

was going through a difficult period in my work at the time I received

your lefier. The winter, in a general sense, ltas been quite arduons for,me

irere. The colcl against which one is not protected in this land has

somewhat disr.upted life at the Rustique Olivette; cotnmuual life in this

time has abruptly grown heavy, and I have had hcalth troubles brought

about by this absurd medicinal food. All of this has brought on new

delays in my wot'k, which I now know will not be completed by the end

of next sultxner. This is why I am presently quite uncertain legardirg the

future. I no longer have the matet'ial means to work anothef year withottt
a salary, and I also fear that returning to teaching will not allow me to

respect the June 1957 dale I had set for the thesis defence; I will indeed

teq.,ire another 3 or 4 months after I October to finish wliting my

principal thesis, which wouid be impossible to cut off before the end of
my chapter on Hegel without taking away the unity of my book. If I
teach, I will neecl the whoie year. Since after finishing the writing I will
have a long and heavy period ahead of me for the revision of the text -
especially the sonrcing and verification of references - the clate of the

We woukl like to thank hete Maclame Claude Chippaux-Hyppolite for granting us

the right to publish this part of the con'espondence between Jean Hyppolite and

Michel Flenry. These clocuments would not have been available without the valuecl

assistance oi Maclame Dauphragne, responsible for managing the Fonds Jean

Ilyppolite at the École Normale Supór'ieufe. we would also like to thallk Joaquirn

Ileruandez-Dispaux fot'his selection ofthe lettels that follow.
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dcfence would effectively be set back by a year. The only solution I can
think of - which is but a fragìle hope - is tl-re CNRS; We will
unfortunately have to go through M. Wahl: Do you think it would be
possible at least to ask him? I do not dare to do so myself, fearing to
inconvenience hirn once again. And do you think it would even be
possible to ask for a year after having already benefited from an
allowance over 4 years? As concerns the small bulsary I have this year, I
could surely lcfrain fi'orn mcntioning it.

The publication of my books obviously depends on the date of the
defence. On this subject, I give you here ury firm and definitive consent
for the publication of my book on the body with the Presses

Universitaires. Given the nncertainty within which l presently find
myself regarding when I will bc able to finish writing rny principal
thesis, I have as of yet not spoken with Gallimard. I will have to take a
decision on this subject at the end of the month.

Please forgive me, deal Sir, for writing to yon in this manner
legarding the troubles with which l am preoccupied, and for bothering
you with them once again. I do not need to tell you that I would
cornpletely nnderstand should you deem it futile for me to hope for the
CNRS for next year.

I hope that what you will be able to see of my work will not
disappoint yor"r too much. Allow rne, at the very lcast, to express here my
profound gratitude for the attention you will bring to it. In thanking you
again, dear Sil, please allow mc to express my feelings of respect and
appreciation.

Michei Heruy
x[n the margin, Jean Hyppolite writes :] Rustique Olivette2

2 Rustique Olivette is a villa located in the hills near La Ciotat, a villagc adjoiuing
the French Mecliterlauean coast.
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Letter n'í4
Paris24 March 1957

Pti 24 (20t3)

Dear Sir,
I am writing to provide you with the information you requested

concerning the allowance renewal application I have submitted to the

Resealch Centre.
After recalling that in 1950, I finished wliting my secondary thesis

devoted to Maine de Biran and the problem of the body, of which the

typed manuscript totalled approximately 450 pages, I explain, concerning

t.-h" topí" of my principal thesis, that I wisir to show that a certain

conception of the essence of manifestation clominates the totality of the

develôpment of philosophical thought, while remaining unilateral and

unfouncled. This is why my work at first takes on the form of a vast

crìtique, which can only hnd its balance and its justification in a positive

sectiòn, where the existence of an o|iginary mode of revelation will be

brought to light, in opposition to that to which philosophy has adhered

since the Greeks up to and including Heidegger, and which at the same

time fonnds it for the fìrst time.
I indicate that it is upon the elaboration of this positive part that I

am presentiy engaged, and that it is in orcler to give it its full
developrnent that I allow myself to ask for one last year.

i add that it would be possible to finish my thesis this year, but that

this woulcl be to the detriment of its baiance and, if it should have one, its

importance.
I further note the qnantitative weìght of my work, of which the

following information can in part explain the time that will have been

necessary for its completion: my principal thesis cnrrently (on l2 March

57) contains 900 t1,ped pages (to which are added the 450 pages of the

secondary thesis). I poir,t out that in the reports on my work I had given

the nurnber of 600 pages, bttt after ftrrther verification, it is indeed a

matter of 900 pages, ancl this only with respect to the principal thesis.
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Here, dear Sir, is the infolmation I have snbrnitted in my letter of request.
It would indeed be quite important for me to be able to fully develop the
positive section devoted to the study of irnmauence considered in itself
ancl to its interpretation as the essence of affectivity. This will be the most
interesting and perhaps the rnost oliginal part of my work, at any rate,
that which would avoid the reproach one could direct at it for being
especially critical and negative.

This is why I am infìnitely grateful to you for giving your support
to my candidacy, the importance of which I know cannot be
underestimated.

In thanking you again for everything you do for my work and for
the attention you bring to it, please allow me to express, dear Sir, my
most rcspectful sentimcnts.

Michel Henry

Letter nol5
[fi'om Jean Hyppolite, to:
Monsieur John Marshall
Associate Director'
The Rockefellcr Foundation
49 West 49th Street
New-Yot'k 201

Paris, 14.4.1958

Dear Sir,
I thank you for your letter clated 8 ApLil. I am aware that you do

not generally support students prepaling a thesis for our state doctorate,
but the case of M. Michel Flelrry appears to me to be sufnìciently
exceptional to merit your attention.

M. Michel Henry has alreacly benefited from the C.N.R.S., and if it
were sirnpiy a question of passing his thesis, I myseif would have
t'ecommended that he add nothing to the manuscript of which I am
already in possession. However, I believe his work is irnportant enough
that we ought to grant him another year of fi'eedom. M. Michel Henry is
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extremeiy selfless, and has often lived in difflrcult situations to dedicate
himself entirely to his research.

I am in possession of a completed work by him on the philosopliy
of Maine de Biran; it is more than a historical stucly, as he endeavours to
show how the thought of Biran completes and extends that of the
contemporary philosopher, Husserl. The other manuscript, which
constiflrtes his principal thesis, is in the process of being compieted. It is
a work which appears to me to be of a tmly international importance,
constituting an extremely precise and penetrating study on the
presuppositions of the great contemporaty philosophers: Hegel, Husserl,
Heidegger, and Saltre. The study of these presuppositions is already
complete, and M. Michel Henry opposes to these an idea which appears

to me to be tmly original. This work surpasses the usual expectations for
doctoral theses. I am of course giving you my pet'sonal opinion, and I
must tell you that I have rarely read a text frorn among tny students so

penetrating and which mauifests such philosophical originality. It is for
this reason that I am writing to you to ask if we can do something for M'
Michel Henry. This philosopher also clernonstrates literary prowess,
having publishcd the novel 'The Young Officer' a few years ago with
Editions Gallimard which, withottt being as original as his philosophical
work, no less attests the elegance and purity of his thought.

Yours sincerely,

J. Hyppolite
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Letter n"31
Montpellier 13 Novernber 1963*

Dear Sir,
I thank you fol your kind letter and for the intelvention you have

agreed to undertake regarcling the organisation of the defence of my
thesis and the composition of its committee.

I have just received a letter from M. Wahl, who iras approved the
participation of M. Gouhier; and pl'oposes a second reader for the
principal thesis - M. Ricoeur - and finally, as a last membe¡ the
participation of M. Alquié.

M. V/ahl has again informed me that he will be ready for the
dcfcnce arouncl 15 or 20 February and suggcsts, should this datc appear
too distant, yielding his place to someone else.

I believe you will agree that this last suggestion mr.rst be ruled out

- as friendly as M. Wahi's letter is -, but that it is certainly advisable to
accept the suggestion concerning the participation of M. Alquié.

I am writing to Mademoiselle Guibert at the secrctarial office of
tire Sorbonne to share M. Wahl's snggestions, the lattel having himself
informed me of having written to her on thcse points. I have asked
Mademoiselle Guibert to kindly contaÇt the Professors on the committee
in order to obtain their agreement, as I clo not feel I am in a position to
ask them nTyself. It is only once their agreement to participate has been
officially communicated to me by the Sorbonne that I believe I will be
able to enter into contact with them and introduce rnyself to them.

Before answering M. Wahl and accepting all his suggestions, I
would nonetheless be vcry glad to have your agreement, notably on the
subject of M. Alquié's participation since, conceming the other
plofessors, the list proposed by M. Wahl corresponds to the one you
kindly sent me.

The date of thc second half of February for the defence appears
reasonable to me. I was not impatient, ploperly speaking, but merely
concemed regarding the uncertaínty which has until now weighed upon
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the organisation of this defence, and I am happy to know that things will
now be able to take a tnore favourable turn.

In once again conveying all my gratitude to yotl, I ask you to

accept, deal Si¡ my sentiments of respect.

Michel Henry

*[In the margin:] Enc. Fermand Montpellier' R.

Letter n"32
Montpellier 20 March 1964*

Dear Sir,
I do not wish to delay any longer in telling you how tnuch I was

moved by the words you spoke during my defencc. They will remain

englaved in my minð. Of collrse' they were also addressed to the

coämittee and the public and, in this respect, the impact they made

resonated for the remainder ofthe defence.

But I also know that it was to me that yolr were speaking and, in

comparing me to a young hero I had clreamed of in the past, while neither

thinking ñor daring to idãntify myself with him, you have deeply touched

me.
I am quite clumsy in expressing what I am feeling, and the words

of gratitude *tri"t-t "o*. 
to me are quite derisory with respect to my debt.

ThIs debt, moreover, is not limited to the support you have g-iven 
.me

tluoughout my research and which assumed snch a brilliant form last

Saturãay, it alio includes, and even more so' yotlr work, to which I owe

everything, as is q*ite obvious, I believe. And since yon have wished to

.onfitd" in me, I can, perhaps, after much uneasiness, do the same to you;

When I was i' my piemièie sttpérieure yeaï at the lycée Henri IV,.l used

to secretly attend your lectures on Kant and Heidegger in the

neighbouring room, irntil the day when rny own professor caught me

escãping red-handed, and forced me to attend his own lectures'' 
sut t haven't managed to convey to you exactly what I wanted to,

nor the profound significance which the trtlst yott placed. in-.me

tlrroughouì all these years has had for me. This is why, if you will allow
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me to do so, I wonld be very glad to express this to you in person on my
next trip to Paris.

In asking yon to please convey rny regards to Madame Hyppolite,
please accept, dear Sir, my respectful affection.

Michcl Hcnry

*[In the margin:] Answcrcd
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A Desire Without Sense: Derrida and Hyppolite
on Singularity and Recognition

MAURO SENATORE

Mais il n'existe pas, luì, le Jud, avant

tle s'être ntëùtsé.

Çcr s'est donc tnéchtsé avanÍ ltti.
(J. Derrida, G/as)

Almost in the middle of Glas, in the left column dedicated to Hegel,

whcn commenting on the exposition of the struggle to death for

recognition develõped in Hegel's First Philosophy of Sp*it. (1803/4),

Oerrída u,rnounces the absolute irreclucibility of singularity to the

universality of recognition. In the present essay, I emphasise the thought

of this irreducibiliÇ by staging a close confrontation belween Derrida's

reading of the É"gétiotr-text and Hyppolite's elaboration of the

recognìtion of singularity in Chapter I of I ogic and Existencu ('Tlt"

tnefiable'¡. At stake l-rere, among other things, is what- Hyppolite

considers to be 'the Phenomenok\gy's essential thesis', that is, 'the

establishment of absolute knowledge on the basis of the whole of human

experience,, of which 'the rnovement of mntlral recognition is the

element'.r
Let me sketch the framework of Derrida's text. He is following the

exposition of the constitution of family as the third potency (Potenz,

piissance) of consciousness and of its dissolution in the spirit of the

people in the Jena Phitosophy of spiril of 1803/4. The stmggle for'

iecógnition takes place *ittrin this t¡ajcctory between fam.il.ial
.onõio.,rn"rses. 'At the point where we al'e, the struggle for recognition

opposes consciousnesses, but consciotlsnesses that the family-process

häi constituted as totalities. The individnal who engages in the war is an

Jean llyppolite, Logic ønd Existence, trans. by Leonarcl Lawlor and Ar-nit Sen

(Albanyr Siate Universiry ofNew York Press, 1997) pp. l0-l l'
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individual-family'.2 Den'ida explains that 'the family sttuchrre' ('with all
the powers Hegel implies therein') is an 'essential' moment of
consciousness, snch that any attempt to desct'ibe a phenornenology of
spirit as the 'experience of consciousness' must take it into account. Herc
he finds the principle of a critique of transcendental consciousness as ar-r

abstract and formal concept of consciousness rcstrlting from the

'reduction' of the 'familiar kernel'.3 Let me anticipate with respect to
Derricla's text the Hegelian cxposition of the movemcnt of rnutual
recognition:

It is absolutely necessary that the totality which consciousness has
reached in the family can recognize itself as the totality it is in another
such totality of consciousness. In this recognition, each is for the other
immediately an absolute singular' lein absolut Einzelnerl; eaoh posits
itsell lselzt sichl in the consciousness of the other', relieves lhebt ... aufl
the singularity of the other; or each posits the other as an absolute

singularity of consciousness.a

Derrida stops artifìcially at the very beginning of the process. There is a
confrontation of two totalities ('standirg up face to face's, two erections,
in the termirology of G1øs. This confrontation accounts for what Derrida
later calls thc relationship with the other'. It is, by definition, an absolute
contradiction that there are two totalities or that each totality is a singular

2 Jacques Derrida, G/as, trans. by John P. Leavey Jr (Lincoln, NE: University of
NebraskaPless, I990),p. I35.Forareaclingofthistextwithinthegeneralfiameof
G/as see Francesco Vitale, 'Flegel: la famiglia e il sistema. Denida interprete di
IÌegel (II)', l11l dell'Accadentia ¿li Scienze Moroli e Politiche,CXI (2000), 117-158.

3 Cf. Derricla, Glas, pp. 135-6: 'Flele is situated the principlc of a critique of
transcenclerrtal consciousness as the formal I think (thinkine is always saicl of a

member of a family), but also a critique of concrete transcendental consciousness
in the style of Husserlian phenomenology. Not only is there no monadic
conscionsuess, no sphere to which the ego ploperly belongs, but it is irnpossible to
'reduce' thc fanily structure as a common empirico-anthropological addition of
transcendental subjectivity. Transcendental intersubjectivily would be abstract ¿u1d

formal.' As I aim to demonstrate here, this critical perspective is what allows
Derrida to look into the ineclucibility of singularity to universality, into a certain
Jewish spirit.

4 Cf. Ibid.,p. l37andG.V/.F. l-legel,'FirstPhilosophyofSpirit',trans.byHenryS.
Harris, in System of Morality and First Philosophy of Spirit (Albany: State
Univelsity ofNewYork Press, 1979), p. 236.

5 Denida, Glas,pp. 135-136.
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one. Derrida writes, 'singular totalities, since they also make two, are

two: absolute, insoluble contradiction, impossible to live with''6 This is
the very contradiction, the non-livability of the relationship with tlie
other. It leads necessarily to death, as we will see; or rather, to

extermination.? As Derrida remarks, 'the relationship can only be

violent'.8 The totalities cannot stand forever at the initial rnoment of
confrontation and contladiction. Somehow, they have always already

been at war with one another. As singular totalities, they have already

precipitated towards the war between them. This implication blings
berrida to the sccond formulation of the contradiction related to the

notion of singular totaliry. The recognition of one totality requires the

other and, at the same time, its suppression (the hfltebuirg of the other's

singularity). Therefore, Derrida will conclude later, recognition is

neccssarily lhe AuJhebung of itself. 'The two consciousnesses structnrally
need each other, but they can get themselves recognized only in
abolislring lsupptimant), or at least in relieving, the singularity of the

other - which excludes it'.e At this point, Derrida proposes a third
formulation of the contradiction, as the opposition of knowledge and

consciousness, universality and singularity. It says the impossibility of
the singularity of consciousness reaciríng the universalify of knowledge
(of the acknowledgment of the other). 'The contradiction, although not
explicit here uncler this form, opposes more precisely knowing (the

kennen of erkennen), which can dcal only with univcrsal idealify, and the

singularity of the totality 'consciousness". 
r0

In the following, I propose to measure Derricla's remal'ks on the

absolute contracliction of singular totalities and on the original war
between them against Hyppolite's conunentaly on the stmggle for
recognition. In particular, I refer to 'The Concept of Existence in the

Hegelian Pheuomenology', in which Hyppolite reads the

Phenontenolo,gy's version of the struggle for recognition'rr In his account,

6 Derricla, Glas,p, 136.
7 Cf. Ibicl., p. 154: 'exterrninating violence'.
8 lbid., p. 136.

9 Ibirl., p. 136.

10 lbid.,p.136.
11 On Denida's proposal to read'phenon-renology'as a thought of the sttuctural war

among finite totalities (or ipseities), in the wake of ÉIyppolite's reconsicleration of
the l"Iegetian notiort of war, see my 'll y a Ia guerre' Derricla ancl Lévinas's Anti-
Ilegelianisrr-r' forthcoming in the proceedings of the colloqr.rium L'a-venire tli
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he supposes to arrest the developrnent just before the struggle takes
place. The moment of confi'ontation between fwo self-consciousnesses is
described as the conflict befween being-for-itselfand its appearing to the
other'. 'It is in the conflict between these two fheing-þr-itself and being-

for-anotherf that iruman self-consciousness alises'.r'No*, this being-for-
another is an illcducible condition of self-consciousness, of the 'selfs
being-in-the-world'. Hyppolite determines it as'unsupportable' and
'nnbcalable'. Sooncr or lateq self-consciousness needs to suppress this
condition ('his limited representatìon to the other')13 by seeking the death
of the othel. In this way, it unleashes the struggle for recognition, in order
to be recognised as being oneself or being-for-itself. 'This is why
consciousness intends the death of the Other, which means simply that it
tcnds to suppress or negate the estranged mode of existence in which it
appears to itself as other'.ra Therefore, the struggle as the intention to
bring about the cleath of the Othel is the structural precipitation of the
initial conflict, of the unbearableness of the being-for-another. One could
say that self-consciousness has always been engaged in the struggle for
recognition.r5

As his commentary on the quoted Hegelian text develops, Delrida
supposes that the struggle-machine - because what is at stake is a device,
an unstoppable device of extermination - 'is triggeled lse déclenche]
between two stances', between death and AttJhebung. These concepts can
be understood as the conditions which set the struggle in motion and,
thereforc, the very conditions of the totality of consciousness as already
engaged in the struggle itself. They refer to the process according to
which a totality relieves the singularify of the other (or its own). The flrrst
condition, cleath, accounts for the destruction or annihilation of all traits
of singularity, as a certain hounding of singulariry. 'Death ... clestroys
singnlarify, relentlessly hounds (s'acharne) what in the othcr

Derrida (Milan, October 2012).
12 Jean llyppolite, Studies on Morx and Hegel, Trans. by John O'Neill (Ncw York:

I{arper and Row, 1973), p. 27.
13 Ibid., p. 28
l4 lbid., pp.27-28
15 Ol the uotion of iucìividuality as oneness ancl exclusion and of the structural

necessity of war see also Hyppolite's commentary on the Jena 'Article on Natural
Law' in Jean Hyppolite, Inîroduction to Hegel's Philosophy of Ílistory, trans. by
Bond Harris and Jacqueline Bouchard Spurlock (Gainesville, FL: University of
Florida Press, 1996), pp. 52-54.
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consciousness-family remains singular'.16 Now, Derrida observes, the

triggered machine is such that cleath affects both singularities. The

singularity left behind destloys recognition at the very moment it
desìroys the singularity of ttre other and, thns, cannot ever raise itself to

univeisality. In other words, either destroying the singularity of the other

or being dêshoyed in its own singularity, each totality precipitates itself
to deatir. 'But what is present, what I's as sttch when there is only
singularity? Nothing'.r7 Now, this macl.rine of extermination is not an

option. It starts its work since there has been a familial consciousness

und, th.tr, a relationship with the otlter' Denida suggests that the

annihilation of all traits of singulafity is the truth of the Hegelian

exposition of the process of recognition, a necessity that imposes itself
orthis exposition. He speaks of an 'intention hidden in the shadow of the

Hegelian discourse'.r8 According to Derrida, the Hegelian discourse

testifies to that which it cannot admit: that this process leads to nothing,

that the annihilation of singularity concerns both totalities and that

recognition and, thus, universality cannot ever be established. 'This
intention cannot be said as such, since discourse is precisely what makes

the universal pass for something, gives the impression that the universal

lemains sornething, that something remains, when every singularity has

been engulfed.'re Derrida imagines this truth of the Hegelian cliscourse as

the mythological fignre that Hegel himself conjures up in order to
account for the Jew, the Gorgon's head. If the confrontation between

singular totalities, that is, the relationship with the other; is the vety
stmcture of desire, then the truth announced by the Gorgon's head that

haunts Hegel's text is the strucfural link between desire and death. It
speaks of desire as a machine of extermination and, thtts, as irreducible
tò universality. 'Medusa's face watching over the Hegelian text in the

penumbra that binds desire to death that reads desire as the desire of, the

desire for, death'.2O But we will return to this kind of death drive later on.

Much earliet, in Glas, Derrida draws attention to the Gorgon's

head invoked by Hegel, between hyphens, in a passage from the early

Spirit of Chri,stianity (1799), in which he recalls the vengeance of the

sons of Jacob following the abduction of their sister. 'The Gorgon's head

16 Derrida, Gkrs,p. 136.
17 rbid.
l8 lbid.
l9 Ibicl.
20 Ibid.
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turned everything to stone', Hegel writes, suggesting the identification of
this figure with that of the Jew.2r As Denida explains, this identiflrcation
means that the Jew is a petrifying stone. 'The Jew can secure himself
mastely and cany death everywhere in the world only in petrifying the
other by becoming stone himself.' In fact, the petrifying stone is the tmth
of the Jew: 'he cloes not exist ... before having become Medusa to
lrimself lavant de s'être ntëdusti].'" Now, the being-Medusa of the Jew
describes a certain operation of mastery, which goes back to the ideal-
historical origin of human society, that is, the tradition of the flood as 'the
loss of the state of nature'.2r Following Hegel's rewriting of the biblical
narration of the catastrophic event, Derrida expiains that the flood marks
the division between rnan and mother nature which 'had sheitered,
protected, nourished him' up to that moment. Man confi'onts a hostile
nature and is fi'om now on responsible for his own shelter, protectiou and
nourishment. Herc, Derrida observes, the Jewish Noah 'conceives his
plan to master', that is, he conceives tottt court.2a In other words, he
decides 'to gather together the world torn apart, the divided world, to
reconstitute in sum the Gleichgewicht in the being-thought'.25 As Derida
points out by paraphlasing Hegel's text, Noah reduces the hostile forces
of natule to the thoughts of a Being, namely, God, that'promised to place
them under his service ... so that no flood could come to submerge
rlankind'.26 Therefore, the confrontation with nature is resolved into the
promised mastely of man over nature, into a mastery that, in principle,
can be reafft:rrned. In fact, Hegel speaks of 'a forced peace þaix de
nece,s,silél' whìch renews the original division: 'the split', Derrida
lernarks, 'reproduces the cleavage by which nanue, prornising maternal
protection and in truth unfolding the worst threat, is separated frorn

21 G. F. W. Hegel, 'The Spirit of Christianity and its Fate', trans. by Thomas M. Knox,
in On Cltistianity. Early theological Writittgs (Chicago: Chicago University Press,
1948), p. 188.

22 Denida, GIas,p.47.
23 Ibid., p. 37 .

24 rbid., p. 37 .

25 lbìd., p. 38. See also Hegel, 'The Spirit of Christianity and its Fare', p.183: 'lt was
in a thoughfprocluct that Noah built the clistraotecl worlcl together again; his
thought-produced ideal he tumed into a [real] Being and then set everything else
over against it, so that in this opposition realities were recluced to thoughts, i.e., to
sornething rnasterecl.'

26 Dericla, G/as, p. 38.
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ítself.2TFinally,theJewaccollntsfolacertainresolutionofthe
confrontation withnaflrre: he does not exist before this solution, this

ior".O p.u"., this promisc of mastery etc' Now' returning to the

"on:ir.ution 
oi tt.t. Cä.gon's head in the cornmentary on the 

-struggle 
for

,""ãgni,ion, I wo'de.i'1',"tht' Der.ida is bringing to light a Jewish truth

in the Hegelian exposition ancl, more generally' 
¡'v\ethe1 Î l?*Ïlt

necessity i--pot.t itself within the account of dcstre and oI Ïne

r.r"ìiã"írtip ,'iith the other. But let me go on with my reading of Denida's

reading of Hegel.
îne otnãr condition of the struggle for recognition is' according to

neniai-, ,lr¡lrebung. The 
'navoidablã 

precipitation of one's relationship

with the other into the destruction of one's ôwn singularity or of.that of

the other reprodnces a ce,tain effect of icleality' or nrastely' 'The death of

u singufurlty is always an AttJhebung" Derricla writes' to the extent that'it

,.rppi".r., ihe pule'and simpte snppression''28 According to Hegel's text'

,iri"',sttft"tti*g of (the dãath õf.¡ singularity unfolds T t^t:^ ":ty
interiorisation in the absolute singularity of consclousness (an

iã"átisationl. As Denida suggests þutting to death irnplies here

,p.""i"ti""' dialectic's wholc"'chain of eìsential concepts (relief,

posit(ion)ing as passage to the opposite, idealiry..T 
-'.9J::d:':t.r?f'n"gutìulry ã"d só on;'.tq And yet we know that what rematns oI tnrs

;;;;;tt ís singutarity, which means nothing' In other words' we know

that the machine of extermination has alreãdy becn .triggered, 
that the

e;;g";'t h;"d has always already been .there, 
in the shadow of the

H;;;i*" discourse. Hegel states explicitly that' if singularity is a

consciousness insofar uìi, po"t"ions and its beit'tg are'boundup with

his whole essence' and arË 'posited' as singularity -himself' 
then the

'ii,1rt";r,nr 
of singularity requi;cs the dcstruction of all his motnents' an

"ui"itt" 
ãestructñn' 'ä',. iå¡t1rittg of any one of his single aspects is

th"."tor" infinite, it is an äUtoñttt offènse' and offense against his

integrity, an offense to his honor; and the collision about any single point

i, 
"'r,ríggf" 

for the *tiãt..'tu óerrida explains that 'the destruction of

2l Derrida, Glas,P 39. See also

184: 'Both made a Peace of
hostility.'

28 Derricla, Glos, p. 137 ;my translation'

29 lbitl.
30 llegel, 'First Philosophy of Spirit', p' 236

Flegel, 'The Spirit of Christianity and its Fate",p'

n..Jtríry with the foe ancl thus perpeftrated the
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singularity must leave no rernain(s)'.3r Moreover, he returns to the initial
moment of the confrontation with the other, whicir is also the mornent of
desire. This moment carries with itself the knowledge of the absolute
alterity of the other, of absolute exposure to it, of the risk of dcath.

As this collision, this violation is reciprocal, the project of mastery
of getting-onesclf-recognised must in the sarnc stroke engagc infinite
desile in a risk of absolute non-mastely: the subject must admit to itself
that it no longel dominates its relation to the other. There, it clesires. It
posits its desire only in risking death.12

There would not be desire without a certain knowledge. Desire is
the very beginning of the reiationship with the other, what precipitates
towards violence or war (and, finally, towards extennination). Here
Deuida supposcs to suspend desire and the lelation with the other before
they are necessarily resolved into death and extenniuation.

As the very definition of the singularity of consciousness makes
clear, Hegel points out that recognition cannot be reached in language
(that is, 'through words, assurances, threats, or promises') insofar as
'language is only the ideal existence of consciousness' whereas 'here
there are actual consciousnesses' engaged in a 'practical' or 'actual'
relation and, thus,'the middle of their recognition must itself be actual'.31
When speaking of 'absolutely opposed absolute beings for themsclves in
opposition', the Hegelian text remarks a certain primordiality of this
opposition with respect to the ideal element of language.ra Certainly,
Derrida outlincs this point to the extent that, as I indicated earlier, at
stake here is an absolute contradiction which leads to extennination and,
tlrus, resists all clissolution (Au/hebung) into the supposed universality of
language. His rernarks on the Hegelian text read: 'the linguistic element
inrplies an elernent that can only be the effect of the destruction of
empiric singularities, an effect and not a middle of the struggle'.3s
Therefore, the struggle must affect everything that carries the mark of the
singularity of consciousness: body and possessions. Somehoq as
Denida suggests, it puts at stake, among all possessions, the very
'disposition ... of language' of each singularity.16 Finally, Hcgel gathers

3l Derrida, GIas,p. 137.
32 Denida, Glas, p. 137.
33 I'legel,'First Philosophy of Spirit', pp.237-238.
34 Hegel,'First Philosophy of Spirit', p. 237.
35 Derrida, Glas, pp. 137-138.
36 Derrida, Glas,p. 138.
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up the possible developments of this practical and actual struggle in the

t:erm,Iieleictigung''.'Hònce they mttst injtrre one another. .'. the offence

ln"l"ø¡irr,r,i DJgida translatós tf as'iiolatiori'] is nccessaty.'r7 Delida

"xptaitrs-tt-tai 
no clesire could þosll ißelf witboùt 1his Beleidigttng, where

fóriiing' already r.efers to thó position of the absol'te sing'larity in the

óther's ionsciousness and, thtrs, to the recognition of desire.s* In other

words, he does not aliude to desire as the initial moment of

confi'óntation, bnt as already engagecl in war, in the work of

extermination. In fact, as we know, the two singuialities cannot be

,i rp""a"a forever at tlie opening of the absolute contradiction, of desire,

of th" 
"*potore 

to the othêr. Thèr'efore, war is necessary ('and war there

is!', as Därrida announces in'Violence and Metaphysics')3e to the extent

tl.roi th" relationship with the other has always ah'eady been war' Den'ida

observes that the uiolution 'doçs not come down to a singular initiative,

to the decision of a freedom' but it 'is engenclered by a contladiction'' The

contradiction is the fact that no singularity can posit itselfas the absolute

,i"lularity of consciousness, that is, be recognized, withont suppressing

i¡,"'ot¡.t"1und, thus, the very possibility of its recognitio.)' From this

p..tp""tinà, dósire ií necessariiy linked to-death, it is necessarily desîe

ãilfot deattr. Sirgularity is always already a celtain work of
extcrmination that does nót release any universality. According to Hegel,

ri"!.rf.ity, as prirnordially engaged in war,.is 'exclnsivity': I posit myself

in ihe consciotlsn.ss of the other as'a totality of exclucling'to the extent

liroi ìt go for his death'.a. As we remarked, the initial moment of

.orrtru¿õtion brings abo't a certain knowleclge about the risk of cleath.

From this perspec-tive, Der.rida observcs that the singularity's positing

itself in the consciousness of the other, the 'sich selzen', 'strpposes

a*poru." to death'.4r In other worcls, singularity always implies a.celtain

risk of death that has already passecl over into war and extermination.

The Hegelian text quoted by Derrida reads: 'when I gg^for his death' I
alieacly"expose rnyielf to death, I risk my own life'.a2 Certainly, this

37 Derrida, Gla,s, p. I 38 ancl llegel,'First Philosophy of Spirit', p' 238'

l8 rbid.
39Cf.Jt,.qu..Derrida,W'itinganclDifJerence,tlansbyAlanBass(Chicago'IL:

University ofChicago Press, 1978), p. 119.

+O i.g"i,;nr.t phitosãpþ of Spirit', p. Z:1. On Hyppolite's remarks on the question

of'excludìng' see above uote 4

4l Derrida, Gkrs,p. 139.

42 llegel, 'Filst Philosophy of Spirif, p. 239.
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putting life at stake is an ilreducible condition of the process of
recognition in which singulality consists. It could be understood, as
Delrida snggests, as an 'investrnent' lrr view of recognition.a3 From
another perspective, one could say that singularity alreacly amortises a
certain exposrtre to death ancl to the other by positing itself in the other.
In fact, singularify must strike ; it must posit itself; it must rush the initial
moment of confi'ontation and exposure into war and extermination. 'Life
cannot stay in thc incessant imminence of death', Derrida outlines.aa
However, there is no amo¡tisation of the initial risk since thele is no
solution of the initial contradiction. In fact, singulaliry must violate the
other which alonc can grant recognition to it. This is another sense of
extermination: in any case singularily cannot safeguard the life that was
at stake frorn the initial moment of the confrontation. Indeecl, thcre will
be no arnortisation of the initial risk. This is, for Derrida, the 'supreme
contradiction' brought to iight in the most direct way frorn this early
exposition of the struggle for recognition: 'I lose every time, with every
blow, with every throw lje perds donc à tous les coupsl'.as

It is the time of the accomplishment of the supreme contladiction
that singularity has always already been or towarcls which it has always
already precipitated. This accomplishment, Hegel explains, consists in
the passing over of the position of singularity into the opposite of its
sacrifice lAufopferung] or Aufhebung. As we know, there exists no
singularity befote or after this movemçnt of contradiction. Hegel writes:

I perpetrate the contladiction of wanting to affirm the singulality of my
being ancl my property; and this affirmation passes over into its contrary;
that I offer up everything I possess, and the very possibility of ali
possession ancl enjoyment, rny life itself; in that I posit myself as totality
of singularity, I suspend myself as totality of singular-ity.a6

Denida observes that here Hegel acconnts for 'a desire and a pleastue
that have no sense' and, therefore, cannot be encompassed by any
philosophical concept or philosopheme.aT Indeed, this desire necessarily
leads to extermination. It is already bound to death, desire of/for mort.

43 Denida, Gla,s,p. 139.
44 rbid.
4s lbid.
46 Hegel,'First Philosophy of Spilit', p. 239
47 Derrida, Glas, p. 139.
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How can a philosophical proposition speak of this desire without sense?

ler.ida ,,,gg"rt* that oneìannot say more than what is said at Jena: that

singularityãways accomplishes the inescapable contradiction of positing

áníøi.íing itself. 'The blow to the other- is the fatat contradictio' of a

,.ii.r¿..'t* Å tttl, point, Hegel concludes that the very process of

l¡"""grltl", is the absolute co-ntradiction in itself to the extent that its

"ä"".-ti"ity 
is its non-effectivity or, in other wo'ds, that the process is the

ir,¡n"t,is of itself. ultirnately, it leads.'ecessarily to the death of tl-re

,iríg.rr"riri that fulhls it: for r.ecognition is the death of singularity itself.

äV"J"f^iíi"", singularity has akeãdy been rushing towards its death. The

kõy-passage ofthe Hegelian exposition reads:

Thisrecognitionofthesingtilarityofthetotalitytlrutsbrittgsthenothing
of death ... rni. recogrliiion ol the singular consoiousness is thus an

absolute internal co'tiadictio'; the recãg'itio' is just the-being of

consciousness as a totalily in airother coniciousness' but as far as it is

á.tu"ffy achieved, it canóels the other consciousness, and thereby the

recognitionissusperrcledtoo.'.Yetcotrsciousnessoniyistlregainingof
.".o[rlitiun from anothet' at the same time as it is only the absolute

numãrical unity, a,icl that is what it must be recognized as;.but that.is to

say that it rnusi go fàr the other's cleath, and lor its own; ancl it only ls the

actualitY of death.ae

Accorcling to Derricla, it is possible to imagine the instant beforc the

blow or before the positing (or htJhebung) of singularity'^ ,The
confro'tation of two córrscio.tit-tesses bðcornes the suspension of 'two

ùà¿i"r, gripped by one anotlter, on the edge of a cliff ' Now' the one who

þ;;r;.;;d;,r"se) the other perpetrates the contradiction of pressing:

prersi.tg ù the óontradiction of 'being drawn by the-v-oid'' Frour this

perspec-tive, pressure (pottssée) is lté very desire of/fot' death' what

ãr;;;;; .ti p¡,itosopniËal grasp. As Derrida.emarks, 'he desires this fall

(hisiesire"is the prèssure ãr tñi* fall)', pressing and being drawn¿t the

ìame time, the very movement inio which singularity has already

ä;;;ld;¡.;, The initíal moment of the relation between two singularities

is tlre vety 'suspense' (the condition of suspension). of AtlJheb,ung'

n.rii¿u suggests,'at the eàge of contradiction' The positing of singularity

48 lbid., my emPhasis.
49 I{egel, 'Filst Philosophy of Spirit', p' 240

50 Dcnida, Gla,s,P. 140.
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reverts to Ihe Adhebung of singularity itself, it is the contradiction of its
Affiebung; recognition relieves itself. At this edge, any act of singularity
is resolved into its opposite, is the contradiction of its opposite,
perpetrates the contradiction. And, as we said, singularity does not exist
before or after this contradiction, but always already perpetlates it. It has
alrcady precipitated the sÌlspense of AuJhebung into death and
extermination. As Derrida obselves, 'the suspense of the AuJhebung is
these singularities, that it holds in thc air in the absolute contradiction ol
equivalence ofthe contraries, that is also to say, in indifference'.srThis is
tlre nroment beforc precipitation or pressure, the moment of desire and
pleasure (indeed of 'suspense'), which has always rushed into death. To
the extent that recognition requires the position ofsingularity as absolute
totality and, thus, the annihilation of all rnarks of singularity, at the edge
of contracliction there is the equivalence of contraries as well as of
degrees (greater ol lesser violation, greater or lesser love, etc.). Derrida
remarks the moment of the suspension of the clifference of contraries and
degrees by commenting on Hegel's text: 'every form betwecn absolute
singulars is an equivalent fonn; for it makes no difference whether one
makes another a present, or one robs him and strikes him dead; and there
is no border between the greatest and the least outrage'.s2

At this point, Derrida wonders how there can be an exit from this
absoh"lte contradiction, from the necessary reversal ofthe self-positing of
singularity into its contrary from the Au/hebung of lecognition, from
precipitation, extermination, etc. Or rather, how does Hegel get to
universality? Simply: by supposing that the AuJhebung, into which the
self-positing of singularity has already reverted, that is, the structural
Atlhebung of self-positing singularity, ocÇurs ln the absolutely universal
consciousness of the spirit of the people. In other words, by supposing
that singularity relieves itself lz univelsality. 'Absolute contradiction',
Demicla anticipates, 'is gone out of only in relieving singulality in({o) the
universal.'sr Hegel argues that the being of singularity, that is, its being
relievecl in positing itself, is (in) an absolutely universal consciousness.
'It can only be itself as a supelseded state [...] This being of the
supersededness of the single totalify is the totality as absolutely
universal, or as absolute spirit; it is the spirit, as absolutely real

51 lbicl.
52 Ibid. ancl Hegel, 'First Philosophy of Spirif , p. 235
53 Derrida, Glas, p. 141 .
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consciousness.,s4 In this universal consciousness or spirit, a singular

,","1-y retnains what it is, with its possessions and being' with its

familiar structLlre, but as relieved, 'in suðh a way that this relation is itself

an ideal one ancl proves itself in its self-sacrif,rce'.55 In this way, Derrida

o.rttln.., singula.ity is "saved' at the same time as lost'56' Here' in this'at

tlr" *u-á tim"e', it ii precisely the exit from the absolute contradiction of

.ì"g"futitv, tám ttr" equivalence of self-positing and self-relieving:

l1.liti"g oî tn" ¿rtftuttÅg of singularity l¡r the universal consciottsness,

as interlorisation ór idealisation of singularity itself. Hegel observes that,

in the uniue.sal consciousness, every singularity is recognised as such,

tfrul lr, as relieved and ideal, by every other singularity' 'In 
"I^t'J 

o.t]rt'

conscio*sness it is immediaté1y what it imrnediately is fo. itself, [and] in

that it is ffor itself] a cancelled consciousness in another, its singuiarity is

theleby àbsolutely saved.'s7 Therefole, Íhe Atihebttng in (ot' as Derrida

,.,gg"rtr, 'the passage to lmy italics]') the.spirit of tl-re people ensttres the

ïJrl Àinri"rg oí rh" ãbðol'te contradiõtion in which singula.ity is

aiready entrappîed. 'Deatir, suicide, loss "- amottize tl-remselves in the

pãiill*f', leiri¿u remarks.tt In fact, Hegel conceives of the essence of

õ;it; ;i the universal consciousness, such that 'the antithesis' that

,ing.rtu.ity already ls, that is, the immediate reversal of self-positing. into

itr--;;;á,y, the sélf_relieving of recognition, etc., 'cancels itself

irnmecliatelyí.5e Therefore, from the perspective of Derrida's Çommentary

*t-,ut h. .uí1, 'th. politicál', namely, the Hegelian spirit of the people' is

the concept or the philosopheme by means of which Hegel transgresses

the structural inedúcibility of singilafity to ttniversality. It accor'tnts for

tnl iirrig" of singularity, with itì srructural supreme contradiction, /o

the *niveisal 
"onrrio.rrn.ts 

of the people and, thus, for the vely pl'ocess

of idealization.
InthistextDenidashedsliglrtonaspecificarticrrlationoftlre

history of spirit: Ihe AuJhebung of the singularity of consciousness in the

univeisal ôonsciourness oflpirit. counter.signing Derrida's earlier

wurning about what it means to take Hegel seriously, I intend neither to

extract this afticulation from the system nor to look at the effects of its

54 llegel,'First Philosophy ofSpirif, p. 235

55 lbid.
56 lbicl.
57 lbid.
58 Denida, Glas, P. l4l .

59 Ilegel,'First Philosophy ofSpirit', p. 241
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isolation.60 Rather, my aim is to put into relief the formulation of the
pl'ocess of recognition as the absolute contradiction between singularity
and the rmiversality of recognition. From this perspective, I intend to
reconsider Hyppolite's elaboration of the twofold notion of singularÌty at
tlre very foundation of Logic and Existence. ln my view, Derida's
reacling of the early version of the sttuggle for rccognition can be takcn
as an atternpt to account for the irreducible premises of a cer.tain
elaboration of recognition. On the f,rnal page of his reading, Dcrrida
explains that within the limits of singularity one finds the absolute
equivalence ofcontraries, the indifference between self-positing and self-
relieving, violation and suicide, pressing and being drawn, etc. 'ln the
absolute contraction fresserrement] of singularity, giving is taking,
giving as a prcsent steals, prcsenting hides, loving is the dcathstrike.'6r
From this perspective, singuiarity is originally inscribed in the process in
which recognition relieves itself and, thus, has already been pressed by a
certain death drive. This notion of singularity lesonates with that of 'self-
enclosing singularity' which plays a fundarnental role in Chapter I of
Hyppolite's Logic ond Existence. Here I observe that Hyppolite
demarcates 'self-enclosing singularity', as a singularity bound to
nothingness and dissolution, fi'om 'self-consciousness', which is a
singularity relieved which, thus, cornes into existence and recognition il
languagc: 'it has to be the case that selÊconsciousness not be an incffable
singularity enclosed in its own irrtuition'.62 Let me follow the
development of Hyppolite's text in order to reckon with this systematic
clemarcation.

In tlre Introduction to Logic and Existence Hyppolite explains that
the point of departure of 'speculative logic' is 'absolute knowledge', that
is, 'the in principle elimination of non-knowleclge [...] of a tr.anscendence
cssentially irreducible to our knowledge'.63 He f,rnds in this elimination
tlre very task of ihe Erinnerung of hnman experience unfolded in the
Phenomenolo,gy: 'to demonstrate concretely that knowledge and the
Absolute coincide'.60 Now, human language, Hyppolite suggests,
accomplishes that elimination absoiute knowledge consists in: 'human

60 See the introcluctory remarks ou lJataille's reacling of the Flegelian notion of
rnastery in Den icla, Wt"iting and DilTerence, p.253.

6t Denida, GIas,p. 143.
62 Hyppolite, Logic and Existence,p.10.
63 lbicl., p. 3.
64 Hyppolite, Logic and Existence, p. 4.
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language, the Logos, is this reflection of being into itself "'.which

"l;"d 
ótoses uaik on itself indefinitely, without eve' positing or

pori.ífurng a ffanscerrclence distinct fror¡ this inte'nal reflection'.6s Here,

ilyppolite seems to rurderstand human language as the sphere or the

môTemet-tt of nnive¡sal consciousness, which ther-efore encompasses a

specinc passage or htftebtrng of singularify, 'the penett'atio¡ into the

sir-ucture'ofthis univerial conscio'sness at the heart ofwhich beirg says

itself '.66 To this extent, a so-called 'prirnordial' qnestion envelops this

Introduction, announcing the elaboration of self-enclosing singularity:

flár .ut úeing sayinf itself in man ancl man become universal

consciousnesr oi U"ing ùrro'gh lang'age?' In other words, there must be

" "..i"i" 
ArJhebung oT sing'ìárity * 1t.rmatt langnage ancl universal selÈ

,onrrio.trnórs. In fãct, Hyppolite calls for tl-re necessity of 'exorcising'or

conjuring away a certain pirantasmatic irreclucibility with_respect.to the

*ou"n-r.ãt of universal self-consciousness and absolute knowledge: as

the text reads, 'the phantom of non-knowleclge and the phantom of the

i'effable'.ut As antùipated here, the first chapter on 'the ineffable' is

concerned with the 'eiorcism' of what does not pass into universal self-

consciousness, namely, a self-enclosing singularity, anc1, thus, with the

Atfhebung of singularity in that consciousne.ss'

'The Ineffable' begins by commenting or-r the passage of the

phenomenology's prefacã in which Hegel affirms that 'the man of

coûìmon sensð, who 'makes his appeal to feeling', stays on this sid-e of a

,ãrtám sphere of 'humaniry' iniófar as he inter.rupts any med-iation

ifi"g"irfð and nor) with oihers. 'It is the narure of humanity', Flegel

è*pIair-ts, 'to pLess onward to agreement w^ith others; human nature only

,"äüV .*irt, in an i'stituted comm*nity of consciousnesses'.6s Hyppolite

understands 'the sphere of the sensible' as the trope of the (self-

enclosing) singularity which cloes not reach the universal consciousness

of langriáge ãnd cómm.,ttify. In this case, one could speak of the

.ut.goi.t"of singularity aná of the spirit of the people (namely' the

65 Ibic1., p. 5.

66 lbid., p. 6.

Ol ffri¿., p. 7: 'ln orcler to respond to this primorcllal question, one has to exorcize the- 
pï;;"; of'non-k'owledgà an¿ the phántom oJ the .i'effable. 

One has to show horv

ìäiÁãn funguuge is constii'te¿ asthe Dasein of spirit andthe sense of beiug.'

eg rivpporitel¿ igic ancl Exi,stence,p. g ancl G. W F. Ilegel, phenomenologl,(Í spir.it,

tro1". Uy Átnuî V. Miller (New York ancl Lonclon: Oxfo'cl University Press, 1977)'

p. 43.
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political). Hyppolite writes: 'Sensible being, as pure singularity or
pleasnre, is ineffable. Let us assume that singular things and souls exist
in themselves. IVe would be able neither to conceive nor to name thern,
since conception and language move within thc universal'.6e The general
detelminations of thought and language establish the very community of
consciousness evoked by Hegel in the text, that is, a cefiain nnivcrsal
consciousness. Furthermore, by recailing the Hegelian criticisrn of the
hcroes of Jacobi's novel, Hyppolite accounts fol the self-enclosur.e of
singularity. Hegel speaks of 'a conscious lack of objectivity' and of a
'subjectivity attached to itself . These traits of singularity are explained as
a certain inability to go out beyond oneself and as a form of constant
reflection upon oneself. 'These are beautiful souls', Hyppolite observes,
'incapable of forgetting themselves [...] of renouncing the pcrpetual
rehrrn of reflection upon the subject.'At this point, from the perspective
of fhe Phenomenologlt, that is, of absolute knowledge, according to
Hyppolite, a certain Aty'hebung of singularity lz language or in the
commnnity of consciousnesses (a universal self-consciousness, as we
will see) is required. He calls 'self-consciousness' the singularity relieved
in language. 'It has to be the case that self-consciousness not be an
ineffabie singularity enclosed in its intuition.'Indeed, language institutes
the commnnication between I and I or the corununity of the I's as self-
consciousnesses, that is, as singnlarities relieved in the univer.sality of
language and cornmunity. To this extent, Hyppolite concludes that
language is 'the instnrment of mutual recognition', that is, thc sphere in
which, in Hegel's terms, the I is 'this particular I - but equally the
universal I'.70 Mutual recognition is granted only to self-conscionsness as
the AuJheburzg of singular'ìty ìn language. Hyppolite thinks of the
universality of language, of the universal I evoked by Hegel, in terms of
'universal knowledge' or 'universal selÊconsciousnoss'.7r This
universality (language, cornmunity of conscionsnesses, universal self-
consciousness, mutual recognition, etc.) is the very sphere, elernent or

69 llyppolite, Logic and Eisîertce, p.8.
70 lbid., p. I 0 and llegel, P h enont en o I o 91, oJ' Sp í ri t, p. 308.
7 I lbid., p. I 8: 'lt is such a cliscourse alreacly insofar as it is language, as it presupposes

an establishecl comlnunication between singnlar consciousnesses who, in language,
mì.ltually recoguize one another ancl aspire to this reoognition. This recognition is
the fundarnental element of absolute knowledge, but language is itself this
recognition ancl this connection of the singular and the universal which clefines for
I{egel the concept or sense.'
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Dctsein of absolute knowledge clua the in principle elimination of all

transcendence (ireffability, non-knowledge, etc')' Hyppolite .insists 
on

if.t. i""t that singularity isi'ecognised as sr,rch only insofar as.it.is relisved

in universality, i1tut is, only if ìt is self-consciousness, if it is 'equally' or

'at the same-iime' univeisal self-consciousness: '... a universal sclf-

.onr.io.rrn.rs, in which singularity is at the same time universal, a

subject which expresses itself and is constituted determination by

detË.ninatio''.7, ùoreover, self-enclosing singularity, which'rejects

comrnunication' and 'claims to reach an absolute on this side of or

t"Vo"¿ expression', that is, which rcmains 'on this side' of the universal

lanO of its multiple forms)-, is 'a presentation of the Absolute as pure

ìo*,irlgn.r. or dissolution'i'. In otlìer worcls, it relieves itself in positing

itself, it precipitates itself into the nothingness of death' The Afihebung

oir"íf-"n.to*ing singularity does not occur l¡,1 the element of universality.

ihis singulariry"is alTeady êntrapped in this absolute contradiction, in the

.qrriuut"i.. oiittdiff"r"tr.e of se-lf-positing and self-relieving. By saying

thät'human life is always languagel Hyppoiite attempts to exorcize self-

"n"toting 
singularity (and ã õertain account of the str-uggle for

recognitån) u"nd, y.t, at the same time, acknowledges its structural

irredîcibiliíy to the universal.?a Paraphrasing Derrida's reading of Hegel,

I would ruyihut a Gorgon's head a¡'eady haunts Hyppolitc's disco'rse..

In singularity's s'elf-enclosnre, that is, in its remaining on this side

of tlre univeisal, as the discoulse retnarks, Atfhebung is the contracliction

of self-positing, there is an absolute contradiction or eqttivalence of the

contraries. Siãgularity necessat'ily unfolds as a movelnent of failure'

dissolution or ãnnihiiation. 'The ôonsciousness which ciaims to live in

ptrre singularity without thinking or signifying it can in fact only be

äissolueã ... ii lt stubbornly rcjects language, this consciousn€ss can

ãnty g.t lost, dissolved.'75-Hyppolite observes that the sinking of

sinÉufã.it' inio death appears tó singularity irsetf as 'necessity and

"nii,ou', 
ás 'fate'. Sing'lãiity is unable to explain it to the extent that,

acJorCiág to the Hegõlian áef,rnition of fate, it stands before it as 'the

absolute pure concept itseif viewed as being'. The fate of self-enclosing

72 Hyppolite, Logic and Existence,p ll.
73 lbid.
74 lbicl., p. I 1,

75 Ibitl ,,p. tz. s.. also p. l5: 'Irr-rnrecliate singtrlarity, wlrich would bc illeffable

i.t"iiiår, the 'what will never be twice' is therefore the worst of banalities. If we

posit it we see it dissolve immecliatcly''
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singularity is without sense or amortisation: it stays on this side of the
universality of language which is the very movement of sense and
concept.?6 In this chapter, Hyppolite takes up the analysis of deliberate
self-enclosure developed by Hegel inthe Phenomenology's sections 360-
363 in relation to the case of Faust and Gretchen. He explains that 'it is
the issuc of a consciousncss weary of the universality of knowlcdge and
of the burden of mediation, that clairrs to tu1'n back completely towards
ineffable pleasure'.77 Here thc text puts on stage the absolute
contladiction of selÊenclosing singularity: the movement of return is
already precipitating towards a fateful annihilation (zu Grwtde geherl.
Not only does singularity not understand this precipitation, it also
ignores that towalds which it is drawn: 'this consciousness aspires to
disappear without even knowing it'.78 It is already the contradiction of its
Aufltebung and necessarily mshes into death. Somehow, this singular
consciousncss cannot be admitted by speculative logic, according to the
definition given since the beginning of Logic and Existence: it appears
in-authentic. There can be singularity, authentic singularify, only as self-
consciousness, that is, as relieved in the universality of language and
cornmunity, in the universal consciousness of mutual recognition (the
political and so on): 'authentic singularity coincides with mediation', 'true
becoming','the Logos as nniversal self-consciousness'.7e Authentic
singularify, Hyppolite suggests, is reiated to 'destiny' (and not to
necessity, fate ancl enigma) on the condition that it does not reject
mediation, is relieved in it and, thus, is self-consciotrsness. This
singulality begins to understand the sense of the event. Or, from another
perspective, the event does not appear enigmatic and without sense as
fate appears to self-enclosing singularity. Accolding to Hegel's definition
of destiny in Phenomenology, self-consciousness 'penetrates the sense of
neccssity'.80 Hyppolite conciudes that 'human experience could only be

76 On the notion of sense, as irnrnanent to universal self-conscionsness, see, for
instance, Ilyrpolite, Logic and Eistence, p. 5.

77 lbid.,p.16.
78 lbicl., p. 17.
79 tbid.,p.I4.
80 l{yppolite, Logic and Exi,stence,p. 17. Cf. Hegel, Phenontenology of Spir.it,p.220:

'The rnediating agency woulcl have to be that in which both sides would be one,
'"vhere, therefole, conscionsness recognized one moment in the other: its purpose
ancl action in fate, ancl its fate in its pulpose and action, that is, woulcl recognize its
ovvn essence in this necessity.'
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8l Hyppolite, Logic and Existence,p. 18

82 Cf. Ibid,,pp. l7-19.
83 lbicl.,p. 19.

84 Ibid., p.21.
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logicctl', in the Hegelian sense of 'logic'.8r Furthermore, he insists that

siigulaiity,acceptsi(insteacl of rejecting) mediation and dialogue, insofar

as,"thr.ough mediation, it goes out of the contradiction of self'-enclosule

oi,l 1.t, îtself be relievedl as self-consciousness, in the element of the

universal and of sense'S2

A recognition that does not relieve itself, Ûlrrhral recognition or the

recognition Jf self-consciousness, requires that oue speaks (Hyppolite

,uyrl'on. has to confess one's action ["'] in order to T115: 
it

reåognizable'), a'd thus relieves its singularity in the- established

comñr"nit' 
'of 

seif-consciousness, in the instituted nnivetsal

conscio'siless. There can only be recognition of self-consciolrsnesses, of

singularities relieved in the universai consciottsness' mutual recognition.

Aniouncing the passage or elevation to nniversal consciousness,

Hfppolite îrites: 
^'one 

ãlso has really to welcome into oneself the

pãtiåuf* determination of the other in order ["'] to prornote.this

concrete universality which is the genuine unity of the singular and the

uniu"rrut'.r, Certainly, this passage does not account for a continuity

between self-enclosing singularity and ttniversal self-consciotlsness'

between the ineffable ãnd lãnguage, etc. In fact, singularity is always

relieved in the universal self-ionsciousness, it is already self-

consciousness, it already gets recognised as nniversal sell'-consciousness'

The element oî univ.rsá1iry in principle, eliminates all transcendence. So

Hyppolite concludes the chaptôr on the ineffable by clrawin-g a dividing

lií. bet*."" singularity (wiih the contradiction of íts Auftebung) and

sense (with relieied sirigularities, self-consci-ousnesses, etc'): 'One does

not go from a silent intuition to expression, from an inexpressible to an

exprãssed, any more than from non-sense to sense ["'] Sense unfolds

itsà1f without-being pr.eviously in an ineffable form'.8a So he repeats the

clreadlul fotmtrla of his exorcism.
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'Verbose Dialectics' and the Anthropological
Gircle: Michel Foucault and Jean Hyppolite.

GIUSEPPE BIANCO

Translated by Paul Rekret

Having already servecl as dilcctor of the École Normale Supérieure for
ten years, in April 1963 Jean Hyppolite was elected professor of the
Collège de France. Among the congratulatory letters from his former
sflrdents held in the Fonds Jean Hyppolite is that of Michel Foucault,
then Maîtrc de confórcnces in psychology at the University of Cletmont-
Ferrand. In it, Foncanlt confides to Hyppolite the significance this event
held for' his generation: his teachcr was for them, he writes, the 'sole
philosophical model'.r This verclict is leaffirmed in the course of the
ãdd."rJFo.r"ault gave in honour of Hyppolite at the École Nonnale on
9'r' .Tanualy 19692 and even more strongly the following year in 'The
Order of Disconrse', his inaugural lecture at the Collège de France.3
There Foucault declared that all of the 'philosophical problems' that his
generation had found themselves having to address had been posed by

* Originally publishecl as: 'La dialectique bavarcle ct le cercle anthropologique:
Michel Foucault et Jean Hyppolite', in Jean Hyppolile, entt'e strucîure et e)iislence,
ed. by Giuseppe Bianco (Paris: O Editions Rue d'Ulm/Presses de I'Ecole normale
snpórieure, 2013). The editors woulcl like to thank Editions Rue d'Ulm for
permission to reprint this text in English tlanslation.

I Letter datccl 15'r'Apiil 1963, Fonds Jean I'Iyppolite, Library of the Ecole Normale
Supelieure.

2 Michel Foucault, 'Jean Ilyppolite. 1907-1968', in Dits et ëcrits, Yol.l. (Paris:
Gallimard, 1994), pp. 779-85.

3 Miohel Foucault, 'The Orcler of Discourse', trans. by Ian Mcl-eocl in Robelt Young,
ed., Untying the Text: A Post-Sît"uctm'alist Reader, (Routledge: Loudou, l98l), pp.
48-78.
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Hyppolite in his 1953 book, Logic and Existence'a a book from w\i9f'

eã.i"u.rrt acldecl, he had clraín tî" u.ty 'meaning and possibiliry' of his

work.5
That Foucault expressed himseif in these tems was not surprlslng'

In 1910,two years aftei Hyppolite's death, th-e-student had succeeded the

i.ì"ir"r..'ro.r"äult's chair, óiopor"¿ by Jules vuillemin ancl entitled 'The

History of the Systems ãditro"ght', úad. rep-laced that of 'The History of

iïlìioráprlitul Túought' irera uv"Hvþpolite'^In the copv of ly Qrder 
qf

ill"st\i" he haõgiven to trlurg"erite Hyppolite n 1975.' Foucault

*ro,Ë tf'tut he owed 'everything' io her husband'6 Foucault had met

Hyppolite almost fwenty íears- earlier when the former had been a

teacher of the khâgne? at Lycée Henri-IVs In 1949 Hyppqllt^e' tlgn

p-."r"rr". 
", 

tlte Sor.t'onne, exímined Foncanlt's mémoire de DESe on 'La

Constitution d'un transcendental historique dans la Phénoménologie de

l'öil; H"!"i' una mm tt'ls point on'the. ryo plÌlo:ol]1;'1^1i.t]11.1tu

,roi."ur" to cross at the École Normale (where Foncanlt dellvel'ed a

,ãrrrã-i" psychology ¡"t*."r, 1g53 and 1g55). Finatly, while Hyppolite

had declined to examine Foucault's primary thesis. 'Folie' et

Déraison: Histoire de ia folie à 1'âge classique'ro, he had agreed to

4 Michel Foucault, 'Jean ÍIyppolite l90T-1968'' in Dits et écri\s, oP. cit. Vol. l. P'

785
5,Thereal.elnanyoftlsthatorvehimaclebt..MichelForrcault,'Theorclerof

Disconrse', p.76 - translation ntodiJied'

6 Cf. Diclier Eribon, Mithei'iouco*ti,trans. by Betsy Wing, (London: Faber & Faber'

1992), p. 18

I prápíiJti", for the entrance exams to the Ecole Nr¡r.tnale supërien'e involves two
' 

;;;;¡;;.iher studv b;t;il iht.baccalaureate: the filst veat is known as the

hypokhîtgne and the second as the khíigne - rrans

8 Foucault is citeci only ";;; 
üt Hypp"iite, ir.r a lecture in 1965 where he tnentions

" 
uì. grlu,.., works iir tfr. f1liory ài knowledgc, the archaeologies of knowledge:

Foucault,. See ,La Situa'ti"u á.'l" philosophle ctans le moncle contetnporait.t', ilt
'r"i[i,ì:"iat 

lct Pensée PhiktsophiEre,.'Vol lI, (Paris: PUF' 1971)' p 1035'

9 Thî mérnoiLe cle DES tàlpfä*" c1'étutles s'périeures) is roughly equivalent to a

master's clegree thesis - trans'

10^i;i;;ì. ãu,.-J fS- april ióe3. Op.oit. [Translator's note: Fottcatrlt's thesis was
'"ã"ùjlrfr.li" 

196l u'cler the title Folie e¡ Déraison; Histoit'e de lafolie à I'iìge

classiqtteanci in a ,..ol,ã .ãi,ion in 1g72 uncler lhe fitle Histoire de la /'olie à I'âge

classirlue. Except where rii.r.*" i' made explicitly to the thesis ìtself, this work

i. ,.fé,te¿ to i. the following as The LIistãy ol' Matlnes'c, ancl quotations are

sonrcecl, f-ollowiug Bi.,r*, fri"i Tl.re lg'.2 eclition (here in the translation of

iånotfloit Murphy Þ Jcan Khalfa, (London: Routledge' 2006)l'
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examine lris secondary thesis on Anthropology from a Pragmatic Point
of View.ll

We might nonetheless ask to what extent Hyppolite constihrted tire
'sole philosophical model' for a whole generation and above all, in what
sense his book could have given Foucault's research its \neaning'itself.
In his 1963 lcttcr Foucault leturns to an cpisodc relating to his principal
thesis:

I shook my head the day you told me that rny book lThe Ifísøry of
Madnessl was Hegelian; but in tluth I was rnovecl; that which is
philosophical in it [...] was yours, and out of tact you had no doubt
leigned not to recognize this.

If this sentence was indecd the avowal of a real philosophical debt and
not rnerely flattery, we ought to seek to understand what could be
'Hyppolitian' in thc gcneral approach of Foucault's rcsearch, and more
precisely, what could be Hegelian rn The History of Madness, a work of
which Hyppolite was no doubt an attentive reader.12 Responding to this
question will allow us to understand tl-re deveiopment of Foucault's
thought during the 1950s and to evainate Hyppolite's importance fol a

whole generation of philosopl, ers.
First of ali, we will look to Hyppolite's work in the 1950s in older

to describe the effect of Heidegger's later philosophy on his
interpretation of Hegel. Next, we will analyse fwo lechrres given by
Flyppolite prior to Foucault's departure for Sweden in 1955 - two
lectures which the third part of this article will then come to relate to
Foncault's earliest works, while in thc fourth ancl final section we will
turn to The Hislory of Madness.

I I Along with rnany others, this thesis is held in the Jean Hyppolite Archives at the
library of the Ecole Norrnale Superieure.

l2 hr his En devenanÍ Fot.tcault, Socbgenèse d'un grand philo,sophe (Paris: Croquant,
2006), p.45, José-Luis Moreno Pestaña obselves that refeming to Hyppolite as
one's teacherrÀ/as one of 'the intellectual gestures which serve as ritual cement to a
generation of intellectuals'.
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Hegelianism is not a Humanism

The 1940s in France wet'e clominated by a quasi-obsessive interrogation

of the relation of man to history' This problernatic was altogether

r.*.*"¿ when, at the stalt of the lg50s, there occtlrred what Anson

Rabinbacir has characterised as a textual event: the publication of the

il"tt.. on Hnmanism' - first in an incomplete version in 1948 in the

iãutnuf Conflttences and then in 1953, in Lis Cahiers ùt Sud' this time in

i;t;;;i.;,yiT irt. pt..ipul conseqnence of this text (whosc consecutive

translations came to problematisà what was until then the 'humanist'

il.t'p.;ì;ìi"" of uËideggerean thought) .was the dissolution of

,Ànri¿.n.. - i',-'plicitly c;;tainecl in Kã¡ève's lectures on Hegel'ra the

'frîtrr"tltl intelpi'etatións of Marx, and Sartre's and Merleau-Ponty's

'"^irìå"tl"firt'philosopþ" - in hurnan subjectivity as agent and centre of

history.-'-"---îit" 
many of his contemporaries, Hyppolite was struck by what

his student tr,llótret Déguy did not hesitate to call a 'Heideggerean

ifronã"rtoft'.'u This thuni.r'bolt *ut so electrifying that it reverberated

13 Anson Rabinbach, 'Heidegger's Letter o1t Humanism as Text and Evetrt', 'ly'er'u

Germrut Critique, 62, (1994)' pp 3-38'

14 For a more cletailecl u"oíV.it' of l(ojève's 'httmanist' presumptions ittd^ .tl"- 
,,ìppåririon. of,hnrnanisr'irríerpretations ofl,leiclcgger cl.ri'g the 1930s ard 1940s,

sce Stefanos Geonlanos, A,n Àthe¡'sm that Is Not Íhnttcmisl Ernerges in Frettch

Thought (Stanforcl: Stanforcl Univcrsity Press), 2010'

lsliùr"îgr] t" the wake oiìt. tit.rotión, betleen t944 and 1948, the rnajoritv of-";;;;t.i" 
Lxistentialisni, sought to cletermine whether Sarrre was or \'r'as not a

,t,iäärt 
"f 

H.i¿egger, whether"existe'tialism was or wâs not a veritable hutnauism,

whether Heiclegger *u, ot'*u, not a Nazi philosophe¡ after 1948 this questioling

shifìed towarcls Heiclegger's fundamental ontology-and its relation to anthropology'

This is the case i' rwo ortictes Uy Alphonse cle Waelhens ou the esseuce of truth

(,hrtfoduction et comnel.rtaire,, ii lviartin LIeitÌegger", De I'Essenc:e cle la vérité,

iiá"".i"-f*ir, Vrin-Naurvelaerts, 1948), antl Platon et l'httmauisme" Revue

piito,rophiqr,, cle Lottvctin,46 (1948), pp 490-6; Mikel Dufrenne's article on Kant

ã,tã Á.iupúvri.s ('Heidegger' .ì roni','Revrrc d-e 
.mëlaphyslc1ttY 

et de la morale' 56

iìõsij, pp. is_szì,t_u roIãt to pensée cl'atr.ès.Heiclegger" Philosophie.s chrëtiennes,

ipuiir,'þuV-¿ rÓsS), pp. 10'8-32; 'Le Prollg*t-.d" l'ôtre chez Sartre et chez

iìei.leggci L'Annöc ¡',tip'ccletrriqtrc, t l0.'7-8 (1958)' pp' 424-432:-'L'Onto^-théo-

i"glá"ïgig¿fitn,t. .i lu ,1iul..riq.oe', Tijctschrili voor Philosopåle' 20 (1958)' pp'

646-'723).
l6Michel Dcguy, 'Entletien clu 26 Noveurbre 1988" in Dominiqtre Janicaud''" 

Aäauser, ín irnn"u,2ncl Eclition, (Paris: Albin Michel' 2001)' p 68'
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among rnost of his students including those who would become neither
phenomenologists nor Heideggereans, such as Foucault, and it is
ceÍtainly no accident that between 195 I and 1952, if his biographies are
to be believed, the latter began to read Heidegger.

Hyppolite, no doubt in part through the intennediary of his student
Heru'i Birault, was pcrfcctly aware of developments in Gcrman
philosophy.rT He hacl sought to contribute to its diffusion in France in
pnblislring Jcan Bcar.rfi'et's translation of lhe Poème du Parnténide in The

'Epiméthóc' imprint he dilected, in attcnding the Ccrìsy colloquiumrs on
Heidegger, and even in seeking to invite him to the Ecole Normale.re He
had published several essays on Heidegger and had devoted two courses
to lrinr in 195l-1952 and 1952-1953 (a long commentary on 'The Essence
of Truth' and a course entitlcd 'Ontoiogie et anthropologie ou rapports
entre la finitude et I'ontologie'). In an essay dating from the 1950s, while

lTHenri Bilault, assistant in philosophy at the Solbonne between 1954 and1957,
published ouly one book, his plincipal thesis, which was supervisecl by Ferdinancl
Alquié. It was defendecl very late in 1970 and was entitled: 'L'expórience cle la
pensée. Essai sul le cléveloppement cle I'iclóe critique dans la philosophie
contenrporaine' (published nncler the tüe of |leidegger et l'expërience de la pensëe
(Paris: Gallirnard, 1978)). His secouclary thesis on Nietzsche ancl Pascale, first
supervisecl by Hyppolite and then by Flenri Gouhier following the former's cleath,
was never publishecl. In 1951 he tauglìt at the Lycée Ilenri-lV ancl was a member
of the jury for the agrégation. Between 1954 and 1958 he was assistant at the
Sorbonne: he delivered two courses in 1954, one on'What is Philosophy?'before
this text was translated ('Qu'est-ce que la Philosophie?', L'Annëe PropédeutÌque,
Paris, CDU, vol. VII, no,3-4, pp. 136-48, no.5-6, pp.224-235, no.9-10, pp. 411-20,
no.ll-l2, pp. a91-501), antl the other on 'Kant ancl the Problern of lluman
Existence'. The opening of his first essay on Fleidegger in I95I is paracligmatic:
'Thele is no possible doubt today: Fleidegger's philosophy, insofar as the worcl
'philosophy' is still suitable to such a'thought' is befole all else, in increasingly
exclusive fashion, a meditation on the essence of tnrth a meditation which, in
growing increasingly profouncl, is convedecl into a meditation on the 'tnrth of
essence'or ofbeing'. (Flenri Birault,'Existe¡rce et vélité d'après Ileidegger',in De
l'être et des dieux, (Paris: Le Cerf, 2006). p.297).

18'Qu'est-ce que la philosophie? Autour cle Martin lleiclegger', colloquium organised
byJean Beaufret, 2TrhAugust 4'r' September 1955.

lgOn Flyppolite's role in introclucing Heidegger into the heart of the École Nornrale,
see also Michael Spriuker's interview with Jaoques Derrida ('Politics and
Frienclship: An Interview with Jacques Derlida.' trans. by Robert Harvey in Z/ze
Alfhusserian Legac.y, ecl. by E. Ann Kaplan and Michael Sprinker', (London: Verso
199a), pp. 183-231).
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treating his friend Sartre as a 'simple moralist',20 Hyppolite contends. that

H"iO"g'g.. is 'the greatest contemporary philosopher" the one to have

gr"ri"U*t to phiiosophers the possibiilty of 'believing' in the face of

íri.*" and the technologies of worlci dornination, in the validity of

pitiiãtÀprtv, in the primaðy of ontology''.2r His contemporaries owe to
"fi"fi"gg"i'tt. adds,''this ptritosopny of philosophy' this question of being

- and rhe being of U"i"! - ;n'1.ú constituteÄ tñe originary.element'.22

d;p"ü; ã."*it trt"t the"German philosopher had' most of all' opened a

'råiipi"Uf"."tic of being';-a probiematic that at last permitted one to go

'i; ,h;- things thernsrtu"í'i' aìrd hence 'further' than the 'positivism' of

Hnsserl and Bergson. Unlike the philosophies of the latter thinkers'

ä;iã;gg.t't philãsophy does not- .allow itself' to be 'enlisted by

;;;ì;iij"sy'!o .in.. ií conceives'the unveiling.and 
^et¡a1c{ îjitl,seekingto-accedetotrutlras'acharactcr.isticot.betngttsctr.

À.|ãtãitery, duling the 1950s Hyppolite closes almost all of his essays

ùt ;*t*tc the ãecessity or åpåning 
. 
the properly anthropological

dimension of the questiäns he' broaches to an approach .that is

ontÀtogi"ut' and 'fundamental'. Just as Sein ttnd Zeit (a work made

fääáiï ¡V the publication of Being and Noîhingness) is but. an

"î,f"áp"fígi"al 
introduction to ontolõgy, so Hegel's Phe.nomenology

sfrout¿ notãe read as anything othel than an introductionro The Logic'

The 'Heidegg.t"ãn thinderbolt' that had struck Hyppolite had

repe.cusrio,rs to. iîs Hegelian stu¿1t: tTgt-t^of all' e specially for Logic

ancl Existence which wai published in 1953' Kojève's interpretation of

t\e Pltenomenology o1: Spirit had led to a dualist ontology which had

prãr"""ãrv mnu."*.á Särffe, Mer'leau-Ponty, and Bataille' along with

;;;t ;i#t attthors of this generation (an ontology whicl.r-opposes human

;;ìi;", conceivecl us ttre nigatlut rnoìot of history' to,the pleriitudc of

;;ù;;i In taking into accorlnt The Science of Logi.c' Hyppolite,rejects

trr" ráj¿uiun ,"ãding of Hegel since it remains, in his vicw, 'purely

ZO.l*n Hyppolite, 'La Psychanalyse chez Jean-Panl Sartre" in Fign'es de la pensée

philosophique, vol.II, P. 786.

Zf î.un Hyppåf itá,'Note-en manière d'introcluction à Que signifie penser?' tn Figures

cle la pensée philosophicprc, vol'lI, p' 613'

22lbid., p. 610.
ã¡ i".î'rivpp"rite, 'ontologie et phénornénologie chez Martin Fleiclegger" in Figures

tle ta pen,sée philosophiqtrc, vol' II, p' 6 I 3 '

24lbid.,p.624.
25 Ibicl., p. 620.
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antlrropological'.26 From Logic and Existence ofl, Hyppolite's
interpretation of Hegel is no longel centred upon understanding the
luman subject as the source of negation, but on the study of the
development of the dialcctic of being - a development that is to be
interpreted 'phenomenologically', as that of sense coming to its
re alisation in absolute knowledge. According to Hyppolitc, the
emel'ggnce of absolute knowledge ought not to be situated, as Kojève
thought, at the level of the transition towards self-consciousness which
perfects tlre dialectic of consciousness presented tn the Phenomenology,
but at the level of the transition towards logic which the end of the book
itself calls for. At the end of ¡he Phenomenology, self-consciousness is
shown to be but a simple stage of the self-reflexivity of being. As a

consequence, while the Phenomenology describes the itinerary to be
followed in olcler to arrive at absolute knowledge, it presupposes an
ontologicai reflection surpassing man and coinciding with the self-
expression ofthe absolute. This self-expression, this logos that Hyppolite
describes in rather Heideggerean terms, is not the discourse of man about
being; it is the discourse of being thlough man. According to Hyppolite,
Hegel thinks 'the adventure of being and not that of man'27 and that 'the
adventure of man is also an aclventure of being'. This is a 'speculative
adventtrre through rnan and his consciousness of self, an adventure of
being, as the sense of being'.z8 Thns, it is only on the basis of the
dialectic which 'pushes difference into opposition' and accounts for
empirical diversity through the concept of internal differcnce, that
Hegelian philosophy can pass fi'om a philosophy of essence in which
thought ancl being, idea and empiricity, are separated, to an ontology or
logic of sense in which sense is immanent to experience (botir human and
historical). And it is in thìs sense that Hyppolite - using an expression
that will be taken up by Deleuza - çan affìrrn that 'immanence is
complete' in the Hegelian system. Hyppolite frequently relates the
dedication to irmnanence of this system with Nietzsche's farnous dictum
on the death of Gocl.2e

26 Jean llyppolite, 'La Phénoménologie de Hegel et la pensée française
contemporaine', Ibid., p. 241.

27 Jearr l-Iyppolite, 'Note sur la Préface cle la Phénoménologie de I'esprit', in Figure.s
cle la pensëe philosophique, vol. I, p. 337.

28 lbid., p. 336.
29 See the tìrst chapter of Logic and Existence, trans. by Leonarcl Lawlor & Amit Sel,

(Albany: SUNY Press 1997), pp. 57-9.
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Accordingly, in the ploblematic relation between logic and

existence 1a rJation posed in and by language)' exístence. mr'lst.be

sacrificed. ìn order to unclerstancl the Logic, the very i-9ea of the sudect

""J "f 
rnan mtrst be 'reducecl', 'placed in parentheses';ro fot' only on this

condition will it be possible to 'return to the things themselves'.3r

äñõùi" wltt relnuoie such an epoché on. several occasions, most

;äry 
"i 

a colloquium on Husserl in lg57 where he will formuiate the

hypothesis of a 'ttanscendental field without subject''32 On 18'h January

ïóãó: d".ges Canguilhem would conle to say that .-one .of Jean

Hyppotit"'r" merits was to have made Flench philosophy lose

táiå"io.rrn.rs of what ii had t itt erto regarded as conscionsness'."

Logic cmd Existe:nce thus puts toìn end ali humanist readings of

Heget. fhe book constitutes à veritable rupture'34 Nonetheless' as

ioir.uutt will underline in his 1969 homage, Hyppolite's book ends upon

nn uporiu, or rather a problem that Hyppolìte did not succeed in resolving

an¿ ïnicir his studenis thus inherit. The necessaly historicity of absolute

30.sp.*l-*; philosophy will be a recluction of the human conclitio'. The Logic's

clialectical cliscourse will be the very ciiscotuse of Being, lhe Phenomenology

il;r;;|"*f,he possibility of brackeiing ma' as natural Dasei'' (Jean þppolite'
Logic"and E.ristenie,p.42 I translation siightly moclihed). 'Flegel cloes not want to

rlo without experience but to recluce liu 
- 
th. moclem sense of the tern-r)

authlopology'. (lbid.' p 166).

3 I Jean flyppõl ite, Logic and Eti'stenc'e, p 2'

32InHusserletlapenséentoclerne',ec1'Byllen-nanLeoVanBretla(LaIIaye:
Maftinus Nijhoff, f ssql, p. -lf é' This idea;ill be picked up by Derrida in regald

io *iiti,rg in¡i, za,rr,l.,aTIi,,serl"ç 
,origin of G,eor¡tetrv'; A, Introduction (trans by

J.P. Leavey (Lonclon: 
-ú;ì;;;ti'v orïeu*tka ?Leis' 1989))' ancl bv- Victor

Golilschmiât ìn or.cler to charaoierize the first chapter.of Matter und,lulenory

fV,"ìã. C"f¿..hmidt, ,introductior.r', ir.r Les Annales bergsonienrtes 1, ed. By

Èrédéric Worms (Paris: PUF, 2002), pp' 73-128)'

33 Gcorges Canguiihcm, il-r"*og. 
'¿ 'Jcm 

l-Iyppolite ('l907-1968)', Revue de lct
-- 

,t¿tn'piyt¡qtte"et tle la morale,84 ,tto' a (1969),1p 548-550'

34 In his stucly of the r..rpiion åruåg.tionir* in France, Michael S. Roth accurately" 
;;g,"r- ¡ú Hyppolite';bonowerl"heavily fiom.Fleidegger, who providecl. the

language that macle a retr;;; ¡oÀ hittotitisro legitimate ["'] Hyppolite's 1952 lsicl
;;;;t "î the Logic makes clear the link berween rhe concern with the Systenr of

ü"gäf ìtJ the aîanclorime't of the raclical lntma'isrn of the 1940s' Fleidegger's

irn-aîrstancting of the role of philosophy vis-a-vis the lilman, of the person as

u.f.,i"f. of Bãing ancl not as sirbject, próviclecl the bridge ov91 which this retreat

coulcl be made'. 1rcno.iìri and'Hiítiry' Ap¡tro¡triations ol Hegel in Ttventieth-

Cii,,ry France,(Ìthaca: Comell University Press' 1988)' p' 69)'
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knowledge poses, as Hyppolite hirnself recognised, 'neq possibly
insoluble, ploblerns'.35 In effect, if logos and its self-determining
dialectical nrovement are etemal and history can always be conceived as
a self-negation of this eternity, no negation internal to history allows
itself to be tied to this eternal rnovement. History is thns the scene of a
passage, but a passagc which is not in itselfa historical fact. It is only in
resorting to a transcendent iogos situated 'beyond' history that we may
Çonfer a mcaning and a direction upon history. Thus the Hegelian
teleology always risks falling back into anthropologism. This problem,
which is none other than that of the differential relation of genesis and
ideality, history and logic, becoming and origin, becomes the crucial
problem of the transition of the 1950s. The rnajority of Hyppolite's
shrdents will come to resolve it by reducing history to a series of
cliscontinuities deprived of sense and in the search for a new concept of
difference without the negative and without the possibiiity of
reconciliation.

With this 'Heidcggerean' reading of Hegel's Zoglc, Hyppolite's
approach to history and to the history of 'philosophical thought' is
signifìcantly alteted. No longel sustained by a dialectical movernent
which would risk dragging philosophy back into anthropology, historical
development will henceforth be presented only as a repetitive movement
by which being reveals itself through man; similarly, the history of
philosophy will hencefolth be conceived only as the place llieul wherc
being expresses itsclf thtough philosophers. Hyppolite will even come to
say that man only exists insofar as he is a philosopherr6 and, as such,
'revealer'of the meaning of being.

Mental Pathology and Fundamental Problematics

Itt 1952, after having obtained a diplôme in psychology and an
agrégation in philosophy, Foucault 'was asked to deliver a course in
psychology at thc Univcrsité de Lille and the École Nonnale, thanks to

35 Jean l{yppolite, Logic and Existence,p.29.

36'History cloes not procluce the Logos, the self-knowledge of the Absolute, as we
produce an effect accorcling to a plan conceived in advance. Philosophy is not a
conscious encl, but man exists because he is a philosopher'. Jean Hyppolite, Ioglc
und Existence, p. 246. See also Michael S. Roth's colnmentary it Knov,ing and
History, op cit., p.7'/.
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thesuppol.tofJulesVuillerninandLouisAlthusser.Sincel94S,tlre
future'åuthor of For Marx had been 'caiman'37 and promoter of the

'C;;rg"; politr"r' circle, whose objective was to bring together

'normãliens'with cadres uád int"ll."ttais of the Commnnist Party'r8 Frorn

the end of the 1940s the party's ideological line had been going through a

f.rlãJof ftotde'ing,lnuåtvlng the condemnation of existentialism and of
"p rv"f.""t"f Vtis, Lyîenkoisrn, 

"genetalised 
Zhdanovi sm, etc' Prononnced

ãttu.t, uguinrí nón-Marxist intellectuals all ai*ed at denouncing the

áii"nuting] mystif,rcatory and so 'anti-httman' character of bourgeois

ideologyland so at oppósing to the latter the only 'htrmanist'.philosophy

p"r-iUi"'- dialecticaiiaterialism. Foncault took leave of the Parry in

t95t, b,,rt irc long remained a sympathiser, becotling a 'Nietzschean

"Á-åttitt.'His 
pãsition was irenic: he took notes on Heidegger on the

backs of cotlr-unirt student pamphlets and lead Pavlov and Husserl' as

well as Marx and the existentiaiist psychopathologists. In 1953-1954,

Írore or less at the sarne tirne, he composed two texts: Moladie mentale

ä-piuorotité, commissioned by Alt¡usser, and a 'Preface', solicited by

Jaóqneline Veideaux, to Ludwig Binswangcr's Dream antl Existence' a

copy of which he ssnt to Jean Hyppolite' This copy bears, a cledication

.iiflt 
"t"utty 

depicts Foucault's conception of the hieratchical relation

between p.yótlolôgy ancl philosophy: 'To Monsiettr Hyppoljte" he. writes'

'these pages, howãver psychologìcal, serve^as the pretext fol'philosophy

- in homage, and as a syrnbol of gratitude'''''

Duiing this pei.iod Fouiault pursued his apprenticeship rn

pry.ttotoly ãt Suint.-Anne hospital. Mì.anwhile, Hyppolite participated

ioi u *nä" year in Dr Jacquès Lacan's seminars (not yet known as

'Lacan'a0) whilh took place at the same hospital, while also attencling Dr

37 A traditional nickname for tutors who assist nortnaliens in preparing tbr the

agrégation examinatiotl, it refers to a crococlile flom the Cayt-nau lslancls - trans'

38 See Jean-François Sitinellì, 'Les tronnaliens cle la rue D'Ulm après 1945: une

genefatl on conrmuuiste?', Rewrc d'histoire ntoderne et contemporoine, 32, (Ocr-

Dec 19 86), see also Jean-Pierre Mochon's mémoire de DEA, 'Les Élèves de

L'École uormale supérieure c1e la rue d'Ulrn et la politique, 1944-1962', Université

de Lille 3,1996.
¡s i:Iyploiitit copy, held in the library of the-École Normale' S Phi g 3287 L B 8 on
"- 

;hiJ;;il r." t'lr. ill rrni,.,uti¡g pagés that Jose-L¡is Moreno Pestaña has cievoted to

the hierarchisation of possibiiiiieã in Fou"ault's work in his En deven¿tnt Foucault,

op cit., (notably p. 64).

40 Foucault clocs l.rot seem to know nor specially apprcciate Lacan during the 1950s.

ln Mtiladie Mentcile et Perso,alitë, (pntit' PUF, 1953), p. 123, Foucatrlt
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Henri Baruk's consultations at the Charenton asylum.ar In addition to the
'Commentary on Freud's Verneinung'42 the new director of the Ecole
Normale gave two leçtures directly related to Foucauit's interests:
'Psychanalyse et philosophie'43 and 'Pathoiogie rnentale et organisation'.aa

In 'Psychanalyse et philosophie' Hyppolite begins by situating
existcntialism in relation to psychoanalysis; he thus highlights the
interest of the psychoanalytic explication of 'concrete man' given by
Sartre and Binswangcr. But imrnediately following this 'hurnanist'
opening, Hyppolite invites us to 'go ftirther', to go beyond anthropology
which is 'always unsatisfactory'.as In his view, the crucial question is no
longer the I(antian'what is man?' but the Heideggerean 'what is being?'
While the psychoanalytic and Ileideggereanat'approaches share points in
cornmon, the differences exceed the similarities: 'psychoanalysis is

disqualifies psychoanalysis for its conversiol-r of the simple social givens of a

detel'rninate rnoment of history, into the founding uorms of human subjectivity.
41 A neuropsychiatrist, Henri Baruk (1897-1999) was professor at the Solbonne and,

from 1932, merlical director of the Maison de Charenton. Banrk adoptecl a moral
and philosophical apploach to mental illness, and was concerncd with the
rvholeness of the person (see for example, 'Le problème clc la personalité: ses
aspects psychophysiologiques, psychopathologic¡nes, moraux et sociaux', Àevue
philosophique ¿le la Frtmce et cle l'élranger', 146,2 (1956), pp. 441-493. He cites
Logic and ExisÍence in hìs T"ailé de p.sychiatrie; séntëiologie, psychopathologie,
thérapeutique, étiologie (Palis: Masson, 1959). The relation between Hyppolite and
Banrk is brought to light by Didier Eribon in his biography (Michel Foucauh, op
cit,, p.71).

42Jean Flyppolite,'Commcntairc parló sur la Verneinung dc Freutl', in Figm'es de lo
pensée philosophique, vol.I, pp. 385-396.

43 Jean llyppolite, 'Psychanalyse et philosophic', Ibid., pp.373-84.
44 Jean Flyppolite, 'Pathologie mentale et organisation ', Ibicl., vol.lI, pp. 885-90.
45 Jean Hyppolite, 'Psychanalyse et philosophie', Ibicl., vol. I, p. 383.
46 At numerons points in Flyppolite's oeuvre the analogy betweer existentialism and

psychoanalysis is <hawn; not only in two other texts on Freucl (besides 'Philosophie
et psychoanalyse' and his 'Commentaire parlé sur la Verneinung cle Freud',
'L'cxistence humaine et la psychoanalyse', in Figures de la pensëe philosophique,
Vol.I, p. 397-405, and'Philosophie et psychoanalyse', Ibid., pp.406-42), but also in
other essays. In the 1954 conference paper 'Ontologie et phénoménologie chez
Martin Heidegger', (ibicl., vol.II, pp. 615-24), the problematisatiou of the
authropological âppârahls underlying psychoaualysis is the same: 'There is in
Fleidegger an approach as concrete ancl as historical as that of Freud in his
psychoanalysis [...], but while in Fleucl the question is empirical and
anthropological, concernecl with this or that being and not the being ofbeings -
Heiclegger's analytic is oriented by the horizon openeil by being'.
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bogged down by an anthropological foundation'while 'the originality of

if"Ïã"gg.f lies precisely in his attempt to exceed antlrropology'

Heideller's impoitant g"rt.tt. is 'to have defrned Dasein ["'] by [" '] the

lr"rtìãñ of being t '1,-and to have deflrned man ["'] by the question of

ä.iãff'ytl.r itseif,"to ñave carried out the exegesis of this *retaphysics in

ii, f-,iitory, in its oiigins, in its rreaning, in its p¡"no-"t1o of repetition'.a7

There is an analogons moven1ent to the argument in 'Pathologie

mentale et organisation'. 
-Setting 

out fi'om his experience as a philosopher

at the Charenìon asylnm, the eiperience had convinced him, he says' that
;the study of madncss - alienation in the profound sense of the term - lies

at the centre of anthropology'.4s Visitingthis asylnm, this place which is
;the rcftrge of those who ãan no longer [...] iive in our inter-human

nrìti*'ut"uttows the philosopher to anãlyse the separation between the

.àJåti¿ the 'normal''ò and, through the latter, to illtrstrate the question of
,mental alienation, whicli arisel for 'the man said to be normal'.5r

HyppÁfitl conclttdes that mental alienation is not simply the result of a

foiñ"" in the relation of man to his milieu; it proceeds as well from a

failure in the relation of Dasein to being. The problem is thus situated
,between anthropology and ontology':52 the flight from the inauthenticity

oi q'otlAian lif; in;hich madneés consists is not only the loss of 'an

àqrritiU.in* which could be technically defined',53 it is also - as

ff'"iJ.gg". teaches us in 'The Essence of irrrth'sa, though he is not named

tl"r. ji.rtu"cy itseif . Maciness tlrus poses, 'the question. of_ human

.rr.n". in all iis profunclity and of [...] oul relation to being'; it'places ns

atthehear.toflrttman"..un"ybetweentlreflightfromaworldthatis[...]
t""-f1:rr*"" [....] ina*thentici a'd an authenticity-which, in its ontological

meaning, pòses the pr.oblematic of being itself .55 The only philosopher to

t,uu" uñá.rrtood thiì problem, Hyppolite concludes, is Nietzsche, but he

'only grasped it by risking losing hinself in it''56

4? Jean Hyppolite,'Psychoanalyse ct philosophie', ibid', vol I, p 3 84.

48 lbid., p. 384.
+ó i".iìiivpporite,'Pathologie mentale et organisatiou', ibicl, vol'll' pp' 885-6'

s0lbid., p. 886.
51 lbil., p. 889.
s2 rbid.
53 lbitl., p. 890.
54 See sóction 7 ofthis essay entitled'Untruth as Errancy''

55 Jean Ilyppolite,'Pathologie Mentale et Organisation', p' 889

56lbid., p. 890.
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Anthropology and Ontology

The two alticles to which l have referred - the 'existentialist' tcxt
'Introduction to Dream and Existence'and the 'Marxist' text Maladie
mentale et personctlité - appear to be responses to Foucault's first works.
Or ratheq they seem to allow the putting back into question, in light of
I-Icidcgger's 'fundamental ontology', the 'hurnanist' paradigrn shared by
the majority of philosophical olientations in fashion in the immediate
post-war period - notably Marxisrn and existentialist phenornenology.

In his preface to Binswanger's book, Foucault announces his wish
to 'situate existential analysis within the [more general] development of
contemporary leflection upon rnan' and 'to show, by obscrving the
inflection of phenomenology toward anthropology, what grounds have
been proposed for concrete rcflection on nan'.57 This project is unclear: it
seems to belong to a transitional phase in Foucault's thought, a phase that
is no doubt aporetic. In his preface to Biuswanger's work, Foucault
himself writes that 'the dividing line' between Dasein and Menschsein,
between 'ontology and anthropology', appears 'difficult to trace'; he
avows that the 'ontological conditions of existence crcate problems',
declaring in a prophetic tone the intention to put them aside for'another
time in which to apptoach thcm'.s8

Maladie mentale et personalitd is a work very much marked by a
velsion of Marxism confonning to the humanism of thc French

57 Michcl Foucault, 'Introduction', trans. byForest 
.Williams 

in Review of Existential
Psychology and Psychiatt'y, 19, 1 (1984-1985), p.31. Anthropology is clefinecl
thtrs (pp. 3I-2):'It is an undertaking which opposos antlrropology to any rype of
psychological positivism clairning to exhaust the significant content ofman by the
reclnctive concept of homo llatura. It relocates anthropology within the context of
an ontological leflection whose major theme is presence{o-being, existence
(Existenz), Dasein [...] The theme of inquiry is the hurnan'fact,'if one
understands by 'fact,' not some objective sector of a natural universe, but the real
content of an existence which is living itself and is experiencing itself, which
recognizes itselfor loses itself, in a world that is at once the plenirucle ofits project
and the elenent of its situation. Anthropology may thus call itself a 'science of
facts' by developing in rigorous fashion the existential oontent of presence-to-the-
wo¡ld. To reject sr.rch an inquiry at first glance becanse it is neither philosophy nor
psychology, because one oannot clcfine it as either science or speculation, because it
neither looks like positive knowledge nor provides the corìtent of a priori
cognition, is to ignole the basic meaning of the ploject'.

sB Ibid., p.32-3.
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communist Parly - even if this version is enriched by the contribution of

the 'existentialiit, psychoanalysts. The objective of this book is to
confront the representation of mental illness belonging to scientific

knowledge witli 'a reflection on man himself, and with 'the relation,

historicaily situated, of man to thc tnan who is mad and the man who is

true'.sn The book thus aims to frame the problem of mental illness

thiough antirropology. In the final two chapters, in which Foncanlt deals

with ãradness,ïe ãgain fincl the tenns or the conceptual apparatus that

Hyppolite will problernatise in his lectnres. In the penultimate chapter

"ntiti.¿ 
'lllness ä1d Existence,' mental illness is said to cot'respond to an

'abandonrnent to the inauthenticity of the world';('O in the final chapter

('The Psychology of Conflict'), it is conceived as the 'non-clialecticised'

ì"sult of a 'conúladiction between the individual and his milieu'' Mental

illness is thus subject to 'two types of conditions: social and historical

conditions, which grouncl psychological conflicts within the real

contradictíons of thé milicu; and the psychological conditions that

transfonl the conflictual content of experience into the conflicfual form

of the reaction'.6r Man's mental drift comes from his incapacity to resolve

the conflict which he maintains with his milieu: man is alienated becanse

he 'cannot recognise hinself as man in the conditions of existence which

man himself ha-s constituted';62 these conditions are eviclently historical

and, as a çonsequence, sltsceptible to change' 'Real psychology' is thus

thal which seeki to 'dis-alicnate' man,u' taking i¡to account these two

psychological and historical dimensions of madness'

Ttri"s model of psychology is taken up by Georges Politzer (an

author dear to Merleãu-Pollty, whose courses in psychology Foucault

59 Michel Foucault, Malatlie ntenlale et persondlité, (Paris: PUF, 1954),p' 2

60lbid., p. 69.
6l Ibid., p.92.
62 lbid., p. 102.

ãã ó.r irri, poir.rt Foucaglt writes: 'To wish to cletach the ill individual fîom hrs

conclitioni of existenoe and wanting to separate illness fiom its conclitions of

uppaorona. is to enclose oueself in the same abstraction; it is to make

psychological theory complicit with the social practice of internment: it is to wish

io'keep iíre itt in¿ividual in his alie'ated existence. True psychology_must fiee

itself from these abstractions which obscure the tnrth of illness and alienate the

,"ulity of th. ill; forwhen it is a question of nan, the abstractiou is not simply an

intellechral error; the true psychoiogy r.nnst ricl itself of this psychologism, if.it is
true that, likc all the human éciences, ìt must have de-alienatiou as its aim.' (Ibic1 ,

p. I l0)
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attended at the Sorbonne and the Collège de France), but especially by
many Marxists. Didier Eribon reports that between the 1940s and the
beginning of the 1950s, Foucault 'made rnuch of a book that left an
impression on this whoie genelation: Georges Politzer's Critique des

Jbndements de la psychologie - published in 1928 but out of print. The
students had only one copy and passed it alound fervently'.64 Maladie
mentale et personnalité - abook that regurgitates Politzerian tcrms such
as 'dt'ama,' 'dramatic' or 'concrete man' - does not stray from the
Communist Party dogma established several yeals beforehand by Jean
Kanapa in the 'Preface' he had written for a collection of Politzer's texts
on psychology.6s

However, this Marxian interpretation of madness (conceived as an
alienation resulting from a series ofilresolvable social contradictions) is
cornpletely abandoned in the second version of the book clating fi'on
1962 - Mental lllness and Psychology - and in'Folie et Déraison' (the
thesis that Foucault writes in Sweden during the second half of the 1950s
and which he clcfends in 1961). The humanist and'Politzcrian'Marx is in
effect displaced in these two works by a 'Heideggerean'Nietzsche.
Foucault sun.marises the evoiution of his intellectual trajectory in a

famous interview in the 1970s: he explains there how, after having
studied Hegel, he rnoved from Marx to Heidegger, and then discovered
Nietzsche, specifying that he could not havc discovered the latter without
the interpretation given by Heidegger.66

Mental lllness and Psychology substitutes the study of the 'rcal
[social] conditions of madness' for reflection on 'psychopathology as a

64 Diclier Eriboln, Michel Foucault, pp. 30-1.
65 Georges Politzer; La crise de Ia p.sychologie contemporcine, (Pttris: Éditions

sociales,1947).
66 Interview with Gilles Barbadette and Anclré Scala, 'The Retilln of Morality', in

Michel Foucuth, Politics, Philosophy, Cuhm"e: Interviews und Other ll4.itings,
197'7-1984, ed by Lawrence D. Kritzman, (Lonclon: Routlecige, 1990), pp.242-
254,'For mc Ileidegger has always been the essential philosopher. I began by
reading Flegel [i.e., Ilyppolite's translation and commentary], thcn Marx [i.e., the
Marx of the PCF ancl Althusser's 'Politzer Circle'] and I set out to read Ileidegger in
l95l or 1952 [thanks to Flyppolite and Vuillemiu]; then in 1952 or 1953 I clon't
rernember anymol'e - I read Nietzsche [...]. MV entire philosophical developrnent
was determiued by my reading of I-leideggel I nevertheless recoguize that
Nietzsche outweighecl hirn, [...] I had tliecl to read Nietzsche in the fifties but
Nietzsche alone did not appeal to rne -- whereas Nietzsche and Heidegger: that was
a philosophical shock!'
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fact of civilization'. chapter v of this work no longer questions 'the

historical meaning of alienation' but 'the histolical constitution of mental

illness'. Chapter Ù1, fot its part, abandons 'the psychology of conflicl for

an understánding of tr-taátress as an 'overail structure'. As Pierre

Macher.ey accuraiely ptrt it, the Ma¡xian myth of an unalienated hurnan

essence is replaced by the 'representation of a defìnitive relation of man

to himself, *trich p.écedes ail hi* historical experiences.ancl relativises

thern in measuring them by his own fundamental tr.ttth'.67 In these two

works dating from 1961 and 1962 Foucault thus moves from an

anthropologiõal question concerning mental illness to an ontological

q'estiôn cãncerning madness. And Mache.ey concl'des that ir the

óonclusion of Mental lllness and Psychology rhere takes s1rapc 'an

interpretation of history as a process of conceahnent of truth, whose

inspir.ation is indisputably Heideggerean: if there is no psychological

truih of madn 
""" - 

iro*o psychologicus being only a late invention of our

cnltnre - it is becaus. *ãdn.tt itself, in its essential and timeless truth,

rends history with its lìghtning flashes'.68 one of these lightning flashes,

as Hyppolité had already incliðated, is Nietzsche, who appears alongside

SataítiË, Arlaud, Van Gogh, and Strindberg in the final chapter oî The

History o/ Madness entitled 'The Anthropological circle'. _There,
Foucaílt underlines'the coherence ofan anthropological thought that ran

permanently nndemeath tl-re cliversity of scientihc fonnulations'6' which

àccompany the analysis of the phenomena of mental illness'

i4or:e broadly, in The Hitto,y of Madness history ceases to be

presented as it was in Maladie ntentale et personnalité, as a process of
iesolving contradictions and notably, ofthe contradiction which produces

mental lienation. On the contrary, the history of madness is b't the

repetition of the same gesflrrc of exclnsion of madness from the space of
thà logos which is language, history, culhtre, humanity' As Foucault

clearly-spells it out in the'Preface' to The History oJ'Madnes,s, insofar as

madnáss is a ,dull sound' and a 'murmur' 'without any speaking subject

and without an interlocutor' and thtts an unnameable and 'unhuman'

linhumainl phenomenon, it constitutes the 'condition of possibility' or

67 Pierre Macherey, 'Àt the Sources of Histoire de la folie: A
Linrits', in In a fuIulerialist Wov. lÍa:ns. by Ted Stolze, ed'

(Lonclon: Verso, 1998), P. 90.

68 lbid., p. 95 Translatior.r alterecl - Trans.

cs N{lctiet Foncault, The History r¡f Madness, tfalts. by Jonathan Mtrrphy & Jean

Khalfa, (London: Routlcdge, 2006), p. 522'

Rectification of its
by Warren Montag,
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'transcendental' which is not historical, but rather 'histolial' - of human
history conceived as the plenitude of meaning.T0 The division between
reason ancl unreason, a histolial structure which conceals the 'truth of
madness', recalls the Heideggerean idea of history as the forgetting of
being, and its reduction to beings. As with Heideggerean being, we
cannot speak of rnadncss without effacing and disrnissing it, even though
both constitute a quasi-tlanscendental condition ofhurnan language. This
interpretation also constitutes a sort of perversion of the Hegelian logic
described by Hyppolite in Logic qnd Existence. In tl-re hornage that he
gives to his teacher, Foucault appears to use Heideggerean explessions,
this is the case when l.re says that Hyppolite's voice was that of
'philosophy itself, that a 'philosophical discourse acquires determination,
tears itself from its silence', or again, when he concludes that for
Hyppolite, 'philosophy is never actualised or present in any discourse or
any text', because 'philosophy does not cxist' but rather'hollows out all
philosophies by its perpetual absence'by inscribing 'in them the lack with
which they are ceaselessly devcloped, pushed forward, then disappear
and are succeeded, and rernain for the historian in the state ofsuspension
in which he mttst take them up again'.7r

This mutation in Foucault's thought is confimed by a letter
addressed to Hyppolite fi'om Uppsala in November 1956. Foucault
confides to hiln that in Swcdcn there is \nuch talk [...] of M. Hyppolitc,
of ilre École and of the cleath of God'. He ends his missive with ihe hope
'that M. Hippolyte [slc] might return' to Sweclen.72 On the invitation of
his former student, Hyppolite did deliver a series of lectures. In the
lecture 'Histoile et existence'7r delivered at Uppsala, Hyppolite had

70 lbid., p. xxxi-xxxii: 'The plenitude of history is only possible in the space, both
empty and peoplecl at the same time, of all the worcls without language that appear
to anyone who lencls an eal, as a dull sound florn beneath history the obstinate
murmur of a language talking to itself without any speaking subject and without
an interlocutor, wrapped up in itself, with a lurnp in its throat, collapsing befole it
ever reachcs any formulation and retuming without a fuss to the silence that it
never shook off. The charrecl root ofneaning. That is not yet madness, but the hrst
caesura from which the division of madness became possible'.

7l Michel Foucault,'Jean Hyppolite. 1907-1968', ltt Dits et écrits,vol.l. pp. 783,780,
782.

T2Miohel Foucault, undated letter, Jean Hyppolite archives at the library ofthe École
Normale Supérieue.
73 Jean Hyppolite, 'Histoire et existence', in Figm'es de la pensée philosophiEte, vol.

II, p. 975-986. Hyppolite hail also given a lecture on'Hegel et Kierkegaald dans la
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retraced the adventures of French reflection upon histoty since

existentialism.Theconceptofexistence,ofDaseinor'being-there'-he
had stressed - refers to ìhe concept of'situation' and evcn to that of

t irtoil"ot situatio',' while the ptobl"ttt of the sense of the historical

situation t'efers in turn to the proúlem of the general sense of history' The

lecture encls withtwo observations. The f,trst concerns the difference

between the positions taken by Sartre and Merlean-Ponty in relation to

comr'r.rnisrn,'a diff'erence which was at the root of their break. The

second sought to 'open an other problem':?a to relate French existential

pfriiotopfty"to the new aspects- of Heideggerean philosophy' Thus'

üVppoflt" sought to distance himself fi'om his fwo colleagues: all

eilstentiatists r'emain humanists insofar as they conceive history as-the

f-ristory of men and not of being' Only I{eidegget comes to- 'enlarg.e [" ' l

üi.-piáUf"-' in taking into consideration a temporality which is no longer

prop"rty historical, b-ecause men are dismissed from their roles as actors.

ihii't irtory'is noihing other than the'unveiling of being which opetates

through them in a certain temporality ["']' The liberty of man will -
Hvnoãlite concludes - be less his own adventure than the adventure of

fÉ,:lã trr.o"gh him'.75 As a consequence, the anthropological questioning

;¡ ñ" by rian must be subordinâted to a more fundarne'tal questioning

ãi ù"irg'uv man. This latrer questioning- mu.st in the last insrance be

¡nderstõod as the cliscourse ofbeing itself, a discottrse ofbeing creating

itself in history, not thanks to man, but dcspite him'

The Verbose Dialectic

This epistemological recasting also affects-the concept of.alienation

which houcault Èad used abunãantly 'ntil 
1954. The *se of this concept,

central to Hegel and Marx, is grotrndcd upon the following postulate:

there exists a-human identity oì. .rr.t-tc" that can serve as a standard

uþo.i which the degr.ee of man's dispossession or alie'ation can be

Ëd"d Moreover, thñ concept constitutes the core of a philosophy of

iist"or' wfricft, in óontaining an ahistorical residue in the concept of man'

rcmains antlìl'opoccntric'

pensée française coutemporaiue', ibicl', vol' I, p-

74 iean llyppolite, 'Flistoire et existence', Ibiil'' p' 9
l 96-208

86.

7s lbid.

GIUSEPPE BIANCO 163

This category is forcefully dismissed in The History oJ'Madness,
notably in the chapter entitled 'The Anthlopological Circle' in which, in a
coup de théâtle, Nietzsche appears. Foucault produces a genealogy ofthe
anthropological apparatus which has stmctured the knowledge of man -
including psychiatry and psychology - since the l8'¡' century. This
apparatus hangs upon a notion of alienation which Foucault does not
hesitate to characterise as 'mythological'. This notion of alienatìon both
involves and prodnces tluly alienating practices: to put it more
accuratcly, it is these practices as well as the institutions which cleploy
them that allow the mythological concept of alienation to be constituted.
It is thus the series 'institutional asylurn space - a priori of medical
perception - h'Lrth of the hurnan being', a series which Foucault describes
in a vety cliscerning way, which rnakes possible the formation of this
concept of alienation which constitutes a fundamental element of the
anthropological apparahrs. Nonetheless, as emphasised in a recent essay
whose salient points we will take up here,76 Foucault's history of the
emergence of the conccpt of alienation borows Hegelian figures in a
surprising manner. In particular, it is guided by the developments of the
unhappy consciousness found in the Phenomenology oJ'Spirit, and by
Hyppolite's interpretation of the latter in iris famous Genesis ctnd
Structure oJ'Hegel's Phenontenology of Spirit. The unhappy
consciousness is a double conscionsness because it interiorises the
opposition between master and slave. It is the split, or rather the
hesitation, between purely contingent determination and immutable
certainty of self. In the final stage of the unhappy consciousness, the
singulal consciousness wants to alienate its particular will in order to be
nothing but the universal will which it locates in God. This alienation,
which is concretisecl in an impossible and guilty ascetic will, rernains
deprived of all means of dialectical overcoming, and so consciousness
does not cease to htuniliate itself in registering its exile within being -
the irnpossibility of escaping its singulality.

In tlre PhenomenoloSy of Spirit this fìgure of the unhappy
consciousness is snrpasscd by that of reason, which is universal self-
conscionsness, identical to being itself, the frrst figure ofspirit prior.to its
objectification in history. These are the two figules used by Hyppolite in

76 Elntnanuel Gipay, 'Les deux genèses du dispositif anthlopologique: Foucault
lecteur de Hegel et de Kant', Ltunière,s, 16, 'Foucault lecteur cle Kant: le charnp
anthropologique' (201 1 ).
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Genesis and Stntctltre (rnore precisely, in his concluding remarks)' to

bring juclgment ttpon French philosophers as a whole:

fThey] generally prefer [ "]the 'unhappy consciousness' to [" ] 'spirit''

ïr..i io[. up Fiegel's deicription of self-cerrainty which fails to be in-

itseif but which, no'etheleis, exists or.rly through its transcendence

towardthatin-itself;buttheyabandonHegelwhen,accorclingtohim'
specific self_conscióusness I subjectivity. - becomes universal self-

ctnsciousness - thingness - a movement through which being is posed

as subject ancl subject is posed as being TT

For Hyppolite, French philosophy had found itself entangled in a

.ó"titi:,rT of the diajectic 
- 
without overcoming the 

-unhappy
coïsciousness. For Foucar.rlt (who had no doubt read ancl re-read Genesis

oid Strrrrr,r, cludng his DEÈ?*), the anthtopological apparatns anirnated

bv the ,verbose movement of alienation'7e or by the 'verbose engagements

áí in. Oiuf..tic',s0 is to be returned to the perspective of an incomplcte

dialcctic, turning in circies, 'becoming involved in the game of incessa¡t

resurnptions, adj-ustrnents between the subject and the object' belween the

inside'and ihe" outside, between livecl experience and knowledge'.8r

Foncault thus takes up the figure of the unhappy consciolrsness',but

instead of lirniting its scope, as-Hegel does, to the moment of the birth of

the Church in thJmiddleãg"t, ot tõ use it, as Hyppolite does' in order to

,.ãJei.".fr ftought of thcl930s and 1940s, he makcs it the fìgure of all

-oá."tity - a inodernity read through the history of madness'^ As

Emman*ól Gipay has shoin, this figure guides Fouca,lt's analysis of the

b;th ;i pry. t,ioíty ¡ntiøni,sme). ln this analysis we fi'cl the salient points

of the 
^ úegelian clescription of the unhappy consciousness: a

77 Jean tlyppolife, Genesis oncl Stt'ttctut'e of Hegel's

by Sanruel Cherniak & John lleckman, (Evanston
Phenontenol og1t of Sqirit, Îans'
Nolthwestern UniversitY Press,

197 4) , pp . 204-5 .

lg fhe íånie Hyppolite who ernphasiserl the importa'ce of the Phenomenology since
- 

tl.re liberatioí, 
''Aft.,. 

t9+0, tit" Phenomenolog.y - along with Sartre's Be.ing and

Ñi,i¡ig,t"tt and Merleau-Þonry's The Phenomenology of Perception . becomes

tne t,räamental book that is reieiled to in all French philosophical milieus'' (Jean

iïvpp"iit., ,La'phénoménologie de Hegel et la pensée francaise conremporaine" in

t'ígr,rus cle la pens,ie philosophique, vol'I, p' ?5'
79 Mìchel Fotrcatrlt, The History of'Mcrc|ness,p 528'
gô tr¡ictret Foucault, The History òl Mcrdness, p. 530 - translation altet'ecl'

8 I Ibicl. - translation altered.
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consciollsness which alienates its will to that of another, which faces the
guilt of not managing to do so completely, and which becomes an object
for itself. Finally, let us briefly take up these thlce points.

First of all, Foucanlt strosscs that the doctor, far more than being
just a depository of knowledge, is for the madman a moral guarantor. He
is the representativc of the values which will assist the patient to rcalisc
his human essence or his truth. The patient or 'the alienated', is certainly
not deprived of his human truth which remains inalienable. But madness
is nonetheless conceived as an accident related to the perversions ofthe
social world - accidents which ought to spontaneously disappear once
the patient is deprived of all possibility of satisfying his perversions, as

in the case of his intemment. Thus, the will of the madman is alienated
bcfore the general will of all that the doctor and his moral ol'der
incarnate.

Next, Foucault shows how practices introduced by Tuke and Pinel

- 'tea parties,' the imposition of silence or of delirium - aim to make the
patient perceivc himsclf as an obj ect thlough the gaze that he casts on the
other patients or the gaze that other patients cast on him when tirey judge
lrir on the basis of the moral values rrobilizedby the doctor. Through
the gaze of tl.re other, the subjectivity of the patient is divided: on the one
hand there are the values of the doctor or the general will, on the other,
thc singularity of thc paticnt or his own will. The f,rgure of thought which
accompanies the bilth of psychiatry fl'aliénismel is thus the unhappy
consciousness wherein the subject, which unclerstands itself as a
determinate 'I', is incapable of moral universality.

But given this figure of the unhappy consciousness charactelising
modemity, it remains impossible, according to Foucault, to conceive an
overcoming sllch as the one defended by Hegel: the Hegelian
overcoming, insofar as it is dialectical, can only bring us back to the
figure of the unhappy consciousness; the ovelcorning of the unhappy
consciousness by the 'verbose dialectic' can only lead us to another
divided consciousness. This overÇoming without veritable overcoming to
which Foucault refers corresponds to nothing less than the disappearance
of the anthropological apparatus itself, to the erasure of the f,rgute of
tnan, to the death of 'normal' rnan and to the end of all 'verbose'
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clialectics. This is announced, in a tone both prophetic and vety

Heideggerean, yet no less explicit and biack and white, in the final

cnaptJrît The brder of Th i i gss'? entitlcd'The Anthropological Circle'.

82The guiding tlrreacl that links 7åe Order of Things (1966) and the secondary thesrs

on Kant's Pragrnati c Anthropology ( 1961) lies in
the École N

the conrse entitlecl 'Problems of An-

thropology' lvhich Foucault gave at orrnale in 1954-1955, while he was

taskecl with the course in PsYchologY (Michel Foucault, 'Problèmes de

I'anthropologie' , transcribed by Jacques Lagrattge from his own notes; 68 Pages,

Michel Foucau It archives, Imec, Caeu, C.2'l IFCL 2. ,{03-08). This cottrse takes into

consideratiort the 'theorics of man' of the past fifty years (Husserl, Scheler, Bin-

swallgel', Jaspers, KeYlcr, Storms autl Strauss are all cìted), in which, accorditrg to

Foucault, man ceases to'be an object, to be nature, and begins to be history'' (p 4)

According to Foucault, this type of questioning on mân hatl alreadY been erlgagecl

with by Kant who - as Heidegger had emphasizecl in Kant and lhe Proltlem ol'Mela-

physics (translated into French at the eucl of 1953) -- had, in his course on logic,

grouncled the three first critical questions in the fonrth: 'what is man?'According to

Foncault, this question does uot signiff 'what is the truth of the being of man?' but

rather, as I{eidegger suggosts, 'how can lrurnan beings live in the tnrth?' (P. 24)' If, ac-

cording to Foucault, Kant's imPoftance lies in his havirrg placed the anthroPological

question within the framework of a critical problematic, the German philosoPher cloes

not define man's'conctete essetrce' and is content to clelineate it fi'om his natural char-

acteristics (p. 47). This failtlre will be lepeateci in all the other anthropological at-

tempts up to Feuerbach. Only evolutionism ancl notably, the recovery

woulcl come to extract the questiotr of man
of this theory by

Nietzsche ancl bY Frencl fi'om authropo-

logy: just as Kant had substiruted the critique of knowleclge for the 'classical critique

of euor,' evoltttionist ânthl'opology''¡/ould
vestigation of the huth of rnan'(p.47)

substitute thc shrdy of conclitions for the in-
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Hyppolite's Hegel Reconsidered

TOM ROCKMORE

Hcgel's view of cognition is ncithcr well known nor even often
examined. One reason is that it is often belicvsd that Hcgel's position
does not contain a view of cognition. Another is that as a fotm of
idealism, Hegel's theory no longer speaks to us. A third reason is that the
corlception of the absolute, which looms large in Hegel's position, is, like
his philosophy of nature, now unintelligible.

The ain of this paper is to say a few words about Hyppolite's acute
l'emark about the absolute in a cognitive contcxt as a way of getting clcar
about Hegel's view and its significance. In his important study of Hegel's
Phenomenology, Hyppolite remarks that 'the Phenomenology is not a

noumenology or an ontology but it remains, nonetheless, a [theory of]
knowledge of the absolute. For what else is there to be known if 'only the
absolute is tnre, or only the true is absolute'?'r

Hegel's theory of cognition is presented in lhe Phenomenologl and
in botlt velsions of his theory of logic nt the Encyclopedia and the
Science of Logic, as well as in othe4 more minor writings. I will be

concentrating on the view of cognition presented in the Phenomenolog¡t
for two reasons. Hyppolite's comment mentions only that treatise, and the
relation between Hegel's views in the Phenomenologlt and in the logical
writings is controversial. According to Merleau-Ponty, writing at about
tlre same tirne as Hyppolite, lhe Phenotnenology is not an idealist wolk
though one cannot say the same thing of the later writings. 'If the Hegel
of 1827 can be reproached with idealism, one cannot say the same of the

Jean }lyppolite, Genesis and StrucÍure oJ Hegel's Phenomeuology o/'Spiril, ûans.
by Samuel Chemiak and John lleckmarr (Evanston: Northwestem, 1974), p. 4.'La
Phénoménologie u'est pas nne nouménologie ou une ontologie; cependant elle reste
encore une connaissance cle l'Àbsolu, cal qu'y aulait-il d'autre à connaître pnisque
'l'Àbsoln seul est vrai, ou le vrai seul est Absolu'Jean Flyppolite, Genèse er
stt'ucture de la Phënomënologie de l'Esprit (Paris: Aubier, 1946), p. 10.
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Hegel of i807.'2 Lukács, following Marx, also suggests that the two

works are incomPatible.r

Hyppolite, Kojève and French Hegel Studies

Hyppolite's cited remark raises a number of questions about 
-Hegel's

conc.ption of knowledge' As a philosophical contextualist' Hegel is

"ón..in"¿ 
to situate phäosophical theories in their time ancl place. It is

clearly important to understand Hyppolite's view of Hegel against the

pt.n.'lt background' In making his claim about the Phenomenology'

Hyppolite is reacting not onþ to Hegel, bnt also to the surronnding

¿óúut., incl'ding Brunschvicg;s impot'tant attack on idealism in general

u"à rrág.r in paiticular, the contemporary French iuterest in Marx, and

above all to thè famous reading advanced by Kojève'

Frencll Hegel sflrdies bigan during Hegel's lifetime'- One of tl,e

earliest French thinkers to become interested in Hegel was victor. cousin

çtiOZ -nel), whom Hegel met in Heidelberg in 18f !' Cousin' who

ìaugirt courséé onHegel ut tl't. Collège de France in 1828, provided an

"uiiv 
inlti¿ imp'lse fõr the French sn:ray of Hegel through his teachinga

as well as through a series of translations he initiated'
After Coisin, French Hegel studies continued in a desultory

manrler. At the beginning of the twentieth cenfln'y, Hegel's, thought was

áir""rr.¿ by a ñ'mbel of French writers. The neo-Ka'tia' Léon

e.ont.t1ui"g contributed a violently critical chapter on llegel .in. 
his

acco*nt oi consciousness in Western philosophy.5 Brunschvicg's

influential attack on Hegel helped to establish an unsympathetic climate

toward his thought' Bruãschviôg, Iike Husserl, t'egarcled Hegel as part of

theromanticre-actiontoKant'Hedescr.ibedHegelas'themasterof

2 Merleau-Ponty, Les Temps motlernes, Apr|l I

3 See'llegels falsche uncl echte Ontologie',

gesellschctlilichen Seins, in Lukäcs-Werke

468-558.
4 See Victor cousin, coaru de phitosophie. Introdttction à I'histoire de la

plio,ropni" (1825, i84l) (rpt. Paiis: IayaLd' 1991)' For an account of Cousin's

iutio',ui read'ing of Ueiei iittrout the conceptio' of dialectic, see Elizabeth

Ro.i,tin.r.o, Jãcqttes Lltcctn and Co : A Hislor¡' oJ' Psych.oan¿tl¿sy.in France'

1925-1985, tratt.. by J"ff.y Mehlman (Chicago: University of Chicago Press'

1990), I, pp. 136-137.

S Lóon"S;risc¡wicg, Le Pr.ogrè,s ¿e lct ct¡nscience ¿lcms Ia philosophie occiclentale

(Patis: Alcan, 1927),vol. II, pp' 382-401'

946,pp. l3l2-1313.
in Georg Lukács, Zm' Ontobgie cle,s

(Darr.nstadt: Lncliterhanci, I 986), pp.
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contemporaly schoiasticisrn.'6 According to Brunschvicg, Flegel proposed
a metaphysics of nature that was entirely outdated even prior to its
fonnulation. Brunschvicg furthel maintainecl, fi'om a clearly Cartesian
perspective, that the absence of an appropriate method in Hegel's theory
'rendels his philosophy of history as inconsistent and feeble as his
philosophy of naturc'.7

In the twentieth century, French Hegel studies continued at a slow
pace up to Jcan Wahl (1888-1974). Wahl. who was a non-systernatic
thinker influenced in thc concrete, wrote two books important in the
Frenclr context: Le Mallteur de la conscience dans la philosophie de
Heget (1929) and Éntde.s kierkegaardiennes (1938). Wahl influenced
such irrportant French figures as Saftre and Levinas. The f,rrst book was
especially important in the French context at a tilne when the
Phenr¡ntenology had not yet been translated and few could read it in the
original. It cailed attention to the relation of Hegel and Kierkegaard
through the passage on the unhappy consciousness in the
Phenontenologlt.s But by far the stlongest influence on French
philosophy, including French Hegel studies, was later provided by
Alexandre Kojève.

Tire French Hegel is forever linked with the brilliant but
mysterious flrgure of Alexandre Kojève. Hegel loomed very large in
Francc from the beginning of Kojève's famons lectures on the
Phenontenology until roughly the student revolution in May 1968, when
during a meeting of the Corunon Market in Brussels Kojòve, who in the
meantime had taken a job in the Gaullist government, suddenly died.

Kojève was an absolutely central figure in French Hegel studies
ancl, for that reason, in Freuch philosophy of his time. One can scalcely
exaggerate the importance of his famons lechu'es in the French context.
Descombcs' effort to read thc Frcnch philosophical debate starting from
the onset of Kojève's famous lechues on Hegel's Phenornenology at the
Ecole des Hautes Etudes (1933-1939), sheds important light on the
Irench philosophical thought in this period. Kojève's impact on the

6 Bnrnschvicg, Le Progrès de la conscience dcm.t la philo.sophie occidenÍale,lI, 1-t.

39'7.
7 Bnrnschvicq, Le Progr'ès de lo con,science dans la philo,sophie occidentale,ll, p.

395.
8 Wahl's emphasis on the unhappy consciousness is the theme of a recent shrcly of

French Hegelianism. See Brr,rce Baugh, French ÍIegel: Frotn Surrealistn to
Posttnodernisnt (Lonclon: Routleclge, 1993).
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French shrdy of Hegel is evidenced by two famor.ts apcrçus sandwiched

around the Second Wolld War. One is his view, expressed as his lechrres

were ending and France was marching off to wai, that ir, the f,rgure of

Ñupot"on liistory has come to an end' Ãccotdirg to Kojève, the- reality of

Naþoleon is thä seif-appearing God' 'It is the reality of Napoleon'

i"u'"nf"¿ by Hegel, whois the appearing God, the real and living God'

upp.otingio h,i-án beings in thó world he.has created in order to be

iå.og"irãO þour s,1, fairlreconnaîtref. And it is his revelation by Flegel

whiir transiot-t [lt. myth of the Christian faith in truth or absolute

knowlcclge labso I ut es Iili s s en).'e

túe ãttrer is his equally extravagant remat'k at the encl of the War

that devastated France unä t"d to the Fifth Rep'blic that today nothing is

more important than reading Hegel. 'Because perl,aps in the final analysìs

the fuftrà of the world, und h"t'ti. the meaning of the present as well as

the significance of the past clepend on the way in which today one

interprets Hegel's writings'' ro

' In com"parison tokojève, Hyppolite is certainly less brilliant, but

per.haps u -år. reliable st*dent of Hegel. He is the more orthodox

countär'weight to Kojève's often brilliant, but very ttnusual

interpretatiãns. Yet it is possible that Hyppolite's -more rnodest

interpretations are argttably closer to the mark' According to Hegel'

philósoplry necessarily o""irrr post Jèstum i' the process of_reflecting on

*t,ut när go'e before. The turni'g of the historical wheel has a way of
changing our views about what has occured'

Preliminary Remarks on Hyppolite's Passage

The cited passage fi'om Hyppolite includes a comment as well as a

quotation fì.oto t-h" Phenomàiotogy. Flyppolite correctly suggests that

Hegel, whìle proposing neither a noumenology nor an ontology, asserts

thai cognition piovidès knowledge of the absol*te. A noumenology

would úe a claim to know the nonmenon, or thing in itself. In the

critique of' Pure Reason, Kant studies the distinction between

phenåmena'and nonmena in detail ìn a dedicated chapter. He limits

"lui^, 
to knowleclge to possible objects of experience and excludes

9 Alexanclre Kojève, Intro¿htction à la lecture cle Ilegel, ecl' by

(Paris: GallimaÅ, 1947),P. 157.

l0 Alexanclre Kojève, Critique,l946, no. 2-3'p'366'

Raymond Queneau
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noumena from the latter. Since Hegel like most of Kant's successors
dismisses the concept of the thing in itself or noumenon, he does not, nor
could he even possibly defend a nonurenology.

He also does not defend an ontology. In thc so-called smaller or
Enqtclyps¿¡, Logic, Hegel cails attention to three positions of thought
with respect to objectivity. In the first position, or metaphysics, he
examines the pre-Kantian approach, which he describes as naiVc. Hegel,
who depicts this approach as the simplistic clcsile to go immcdiately to
objects, claims it is initially ubiquitous in both philosophy and science,
but fails to justify its clairns to knowrr Understood as ontology,
metaphysics, which lacks a principle, consists in enumerating abstract
detenninations, but is unable to claim truth.r2

Hegel on the Absolute

Hegel's reference to the absolute presupposes his analysis ofthis concept
as early asthe Dffirenzschrift, his first philosophical publication. In the
Di/fercnzschrift, wherc Hegel provides the initial folmulation of a
position he later deepcns and extends in othcr writings, he suggests that
Kant's critical philosophy is intended as genuine speculation, but falls
short of its goal. According to Kant, his initial readers misunderstand the
critical philosophy. He farnously suggests that a position should be read
according to its spirit, but not according to its lettel'.13 Hegel, who applics
this Kantian suggestion to the critical philosophy, thinks that Fichte
distinguishes between the spirit and the letter of Kant's position.
According to Hegel, Kant's theory is in principle a genuine idealism, but
in practice it falls short of the rnark. Hegei, who suggests that Fichte
takes thc spirit of the criticai philosophy bcyond the point at which Kant
left it, implies that philosophy constitutes an ongoing tradition in which
Iater thinkers build on eallier thinkers in realizing the spirit of their'
theories.

The concept of the absolute is difficult but important in German
idealism. In following Kant, the term 'absolute' is used by Fichte,
Schelling and Hegel in different ways. In the Criticlte of Pure Reason,

t I See G. Vr'. F. l-Iegel, The Encyclopedia Logic, trans. by T. F. Geraets, 
.W. 

A
Suchting, and H. S. Hanis (Indiarrapolis: Flackett, I99l), 926, p. 65.

12 See Hegel, The Encyclopedia Logic,933, p. 70.
13 See Lnmanuel Kanl, Crilique of Pure Reason, trans. by Paul Guyer and Allen W

Wood (New Yor-k: Carnbridge University Pless, 1998), B xxxxiv, p. 123.

:l
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Kant suggests that this term, which has no exact synonym, r'efels,to what

is not iñãomparable and hence is valid in ttnrestricted fashion.ro Hegel

introduces the 'absolutc' in an epistemological context in the Preface to

ä" i¡¡"rnnzschrift. ËIere he ìdentifies the absolute with Spinoza's

substaice. Accorcling to Spinoza God and Nature are two names for the

same single realiry or suùstance'r5 Spinoza, who defends a view now

often deõribed ai neutral monism, believes that thought and extension

are attributes of substance. Hegel later describes his view in his account

of Spino,o inhis Lecttres on the Historlt oJ'Philosophy 't6

Spinoza solves the problem oi knowledge from his mo¡istic

o..ro".iiu. rhro*gh his conóeption ofthe attdbute that is supposedly,the

;;;;;.. of substañce'r7 Hegel, who follows Spinoza, objects against Kant

that the latter's dualist pãrspective makes it impossible to grasp the

absolute. I take this point to arnount to the claim that, since it fails to give

an acceptable accollnt of how it grasps the cognitive object' the critical

philosophy fails as an approach to knowledge'.r- 
É"g.t,, irnplicit'spinozism appears to blend together philosophy

and theoiogy, epiìternológy and onfology' Since Spinoza id-entifies God

liift 
"utu.J, 

io grurp theãbsolute would be to cognise both natu'e and

God. According*to Hegel, critical philosophy, which is only in principle

ùealism, abovã all in íre deductioñ of the- categories, aims at but fails to

L.^tp tft" absolute. Hence, on f{egel's leading of I(ant'- the critical

ifrlfåropfry musr be revised. The problem is not the idea of the ded'ction

ãi th" .oí"gories but lather the way Kant goes about carrying it out'

Accorairrg io Hegel, Kant fails to deduce the categories that are only

t.rut.àryî"au".d-by Fichte. To deduce the categories would presumabiy

dernonsírate the link between thought and being, which is contained in

the Spinozistic conception of substance'

In what does the cleduction consist? According to Hegel, it consists

in a speculative identity. Hegel writes: 'The principle of speculation is the

l4 See Kant, Critiqtte of Pu'e Reason, B 382, p' 401'

tSøy ,r,it¡,å,trn, Iileuí that which is in itself, ancl is conceived thro¡gh itself.''E¡åi¿s,

¡"i"rltl/spiitozct,translared, with an introduction by R' H' M Elwes (New York:

Dover, 1951), P.45.
lãsá,j c w'È. H.g.t, vorlesungen iiber die Geschichte der philo.sophie, ed. by Eva

Moldenhauer unã K. R. Michã, Frankfurt a M : Suhrkamp,l9Tl' XX' p- 161'

l.l,By attribute,I mean that which the irltellect perceives as constititttting thc essence

of substarrce.' Ethics,itt' Works ol Spinoza'p' 45'
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identity of subject and object, and this principle is rnost definitely
articulated in the decluction of the forms of the intellect."t By
inplication, then, speculation is for Hegel a plausible strategy to
approach the problern of knowledge. According to Hegel, Kant's cffort to
deduce the categories fails, not because he attempts to deduce the
categories, but rather sincc his position is only in principlc gcnuinc
idealisrn. Hegel here uses the terms 'speculation' and 'idealism' as
synonyms. According to Hegel, thc spirit of the Kantian philosophy
consists in the deduction of the categories, which Kant understands as
pure concepts of the understanding, but which Hegel, unlike Kant,
understands as the speculative identity of subject and object. Since Kant
does not succeed in deducing the categories, we Çan infer that in Hegel's
cyes he is not a genuinely spcculative tìrinker. As concerns idcalism,
Hegel values Fichte's over Kant's. The Kantian Fichte, whose position
Kant rejects, but who constantly proclairns his f,rdelity to Kant, departs
from the critical philosophy in many identifiable ways, such as his clear'
tuffr away from thc thing in itself. According to Hegel, Fichte is a
genuinely speculative thinker. In other words, Kant has an idea of a

critical philosopher, which he does not realise, br.rt which is realised by
Fichte, who then, unlike Kant, is a genuinely speculative thinker, and, in
that sense a genuine idealist. According to Hegel then, speculative
idealism, which is intrinsically speculative, turns on the identity of
subject and object.

An Antifoundationalist Approach to Cognition

There is a distinction between idealisn and epistemological
foundationalism. An idealist approach is a founded, or justifred, yet is not
a foundationalist approach to cognition. The terminology of
cpistcmological foundationalism is reccnt, but the problem to which it
refers is much older.

ln thc Differenzschrift, Hegel reacts to the views of Reinhold,
Fichte and Schelling in building on the critical philosophy in the process
of working out the initial version of his own position. Hegel presents his
text as occasional, more precisely as justified through the neecl to

l8G. \.V. F. Hegel, The Diflerence BeÍween Fichtes'and Schelling's S¡tstem of
Philosophy, tlans. by H. S. Hanis and Waltel Cerf (Albany: SUNY Press, 1977), p.
80
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respond to Reinhold's supposed 'misleadings' of Kant, Fichte and

Scïelling. According to Hegèt, Kant and Fichte present subjective forms

ãi ii.u6ã,,', which fãil to rcãch objectivity. Hegel follows Schelling, who

;ü;i.;.tit Kant's critical philoiophv thlough a philosophy 9f llht:"
fÑciturphilorophiel. Ar-thc time, .,nd"ith" infl'ence of Barditi' Reinholcl

*n. .ãn".trréd to restate the crítical philosophy in quasi-Cartesian'

foundationalist form.
Epistemologicalfoundationalisrrrisastrategyinvokedtojrrstify

claims io know.- This strategy goes all the way back to ancient

pfìilos"pfly. Alistotle's Posteriõr Analytics can be read as presenting an

ã^if' f,ä'''i of the nodem approach to epistemological fo'ndationalism.

if'riJ ir an approach to knowledge, similar to, but unlike geometty' since

it contains nô axioms or postulãtes, the initial proposition being known

to be tme and the remainder of the thcory rigorously following from it- In

modern times, Descartes is often taken as the model episten-rological

foundationalist.
ln the Dffirenzschrift, Hegel formulates a dorrble objection to

Reinhold. On the one hand,'he óbjects to the supposed reduction of

ilti";;thy io logic in anticipating as 
-well 

as rejecting a form.of

positivismlaterespousedbytlleVienlaCirclepositivists.onthe-other
tunã, ff"g"t, who rejects fõundationalism, objects to the v-e.y.effbrt. to

uàr" pfrilãrophy, in tiris case a successor fonn of the critical philosopiry,

on un .plrt.-óíogicai ground. According to Hegel, foundationalism is

neither pla'sible ãor po"ssible si'ce there is no way to justify the initial

ptopotliion. This is an implicit criticism of.Descartes, whose position is

;r;;ã;f on the alleged indubitability of the cogito. Further, according

io-ri"!"t, theory, wliich does not require an epistemologic.al ground'

j;rtif,;, ísclf túiough its development. Hegel summarises his complex

äffrou"r, to philãsophical j'stificarion. withour epistemological

fàundationalism in a simple staiement: 'Philosopþ as a whole grounds

itself ancl the reality of iis cognitiou, both as to form and as to content'

within itself.'re

19 See G. W. F. LIegel, The Diflerence Behveen Fi
Philosoph¡t, trans. by II. S. tlauis and Walter Cer

chte's cmd Schelling's SYstem of'
(Albany: SUNY Press, I9'1'l),P.

t'l9.
20See G. W F. Hegel, Encyclopedia gl0, p.34.
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Hyppolite and Hegel's Critique of Kant's Theory of Cognition

In the passage cited earlicr, Hyppolite refers to Hegel's claim concerning
knowledge of the absolute quotes a passage florn the Phenomenolog¡t.
This passage occurs early in the Introduction, where Hegel criticises
Kant and outlines his mature conception of idealist cognition through the
identity ofsubject and object, or thought anct being.

In tlrc Introduction to the Phenontenology, where he describes his
general approach to cognition, Hegel, who begins by criticising Kant's a
priori approach for introducing an irnpossible separation between the
conditions of knowing and the knowing process, objects to the Kantian
approach to cognition in tenns of a distinction between the absolute and
the rnedium by which it is cognised. As he does elsewhere, for instance
h |he Di/Jërenzschrift, Hegel depicts Kant's critical philosophy, which
claims to ovel'come dogmatism, as intrinsically dogmatic, and thus
asserting claims it fails to demonstrate. Vy'e recall that Kant's mahrre
position is lesolutcly a priori, hence based on a claim to cognition that
arises prior to and apart from experience. Hegel regards this approach as
bascd on a moro assumption that the conditions of knowledge can be
isolatecl fi^om knowledge. Another way to state this point is to claim that
thcory of knowledge could be isolated fi'om its practice. In the
Encyclopedia Logic Hegel later famously compares this procedure to
trying to swim witirout going in the water.20 Here he restricts himself to
identifying Kant's commitment to an a priori approach, which he calls a
natnral assumption, thereby inferring that the procedure is not scientific.

Hegcl's objection to Kant's conceln to apploach the cognitive
object as eitl.rer an instrument or a medium to grasp thc absolute is
intcndcd to show that the clitical philosophy falis short of its intended
mark. For if cognition claims to leach the absolute through a medium,
then what we know depends on the medium. Hegel has in mind what
Kant calls the sensory rnanifold through which unprocessed sensation is
supposedly conveyed to the subject. And if cognition depends on an
instmment, then we cannot grasp what is without the instnrment. Hegel
here is targeting the Kantian conception of the transcendental unity of
appcrception that supposedly synthesises thc content of the sensory
manifold.
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Hegel's criticism is intendecl to iclentify a link between the critical

phil"t;;ft ;d skepticism' once again, as in- the D'//Þ' :::i:!'!l:i-:l:t'calls atteniion to thô res'lt of ontologicai clualism as impedtttg cognltlon'

e."".ùi"g to Hegel, both componenls of the Kantian theory of cognition

;.pil ;, a ñistaken dualism fearuring a difference between the

ublot.rt" and cognition, as well as between the subject ancl cognition'

Maimon, a contelnporaneous epistemoiogical skeptic' believed

that the critióal philosophy would èventualiy be understood -as 
a

r."pftitti"""J iorm'of st<eptióism' lerltaps with Maimon in rnind' Hegel

il;; aitention to the criticai relaìion between philosophy .and

.pitt"-ofoglcal skepticism. Hegel, who rejects the Kantian approach to

;ã;;i t"; ,ind.rrtood either as an instrument or as a medium' further

;;jilil* so_called'fear of falling inro enor'. This rejection is consistent

wirh rhe view in the Dffirenzschrift of philosophy as self-justifying,in

uirtue of its claim tí ptogtessi'ttely ground claims to know by

progressively working out the theory in w}ich they occtu'
'--" H"g"1ís critiq'é of Kant is based on the supposition that he is a

dualist, uãd tnut his dualism isolates the absolute from cognitiol' o.t-tlu'

is to Ue known from the knowing process' This arnounts to the

,upp"ririo" that tire absolute, which is oirtside of or extemal to the truth,

ir,'i.o*.u"r, true. In this cóntext, Hegel remarks that this assumption'

*t-,i.t-, i, understood as a fear ol er.roi, should rather be called fear of

truth.

Kant's Copernican Revolution and Hegelian ldealism

Drawing the implications of his critique of Kant' Hegel turns

immediately to a positive statement of his ciairn for cognition as

;;;ilt;; or tne ausotute in drawing the implication of his critique of

Ka-nt. According to Hegel' 'This conclusion is drawn from the following:

ihe absolute ulorre is"trúe, that is, it is the true which is alone the

absolnte''2r
This important statement clearly ties Hegel's view.of cognition to

the absolute, thus confirming Hyppolite's statement that for Hegel'

21 G. W. F. Flegel, Phenontenolog' o.l' Spirit, trans by Terry Pinkartl (New York:

Cambtidge UniversitY Prcss), $75, P. 7l forthcoming ; G. W F. Ilegel,

Phiinomenologie des Geisre's' in FIegel-Werke, ed. by Eva Moldenhatter ancl K. R'

Michcl (Frankftlrt a. M.: Suhrkamp Verlag, I 97 I ), III, P. 70.

.:
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though there are other kinds of cognition, cognition in the highest sense
of the tenn is cognition of the absolute. In that sense, it is clear that
Hyppolite conectly describes Hegel's position. It rernains to say what
that position is with respcct to cognition. What does it rnean to cognise
the absolute? The easiest way to respond is to look briefly at the relation
of Hegel's approach to cognition to Kant's. The answcr lies in Hegei's
rethinking of Kant's Copernican levolution.

Though Kant nevel uses this tenn to refer to his position, it was
arguably familiar to his readers since during his lifetime, it is used in this
way by Schelling and Reinhold. According to Kant, moclern natural
science builds on early rnodern Copernican astronomy, which in tu1'n pllt
it on a secure path. FIe suggests that in tire critical philosophy he employs
a similar approach to formulate thc fuírre science of rnetapþsics. He
describes the underlying constructivist insight as the claim that'reason
has insight only into what it itself produces accolding to its own
design.'22 Kant describes lthe Critique of Pure Reason as a treatise on
method intendecl to transform metaphysics according to the cxarnplc of
mathematics and natural science.23

We can leave to one side the question of Kant's success in that
endeavor; which lies outside the scope of this paper. Suffice it to say that
Hegel builds on, hence carries further, a Kantian fom of constructivism
in fonnulating his cognitive approach. Kant claims but docs not show
and perhaps cannot show that we know what we construct a pliori. If the
cognitive object is a thing in itself or noumellon, then the cognitive
subject can neither constitute nor know a mind-indepenclent cognitivc
object. Hegel's contribution lies in dernonstrating that we know what we
construct in descrìbing cognition as a pl'ocess of constructing the
cognitive object.

Cognition as Constructing the Absolute

If the cognitive object is mind-independent, then it can neither be
constructed nor known by tl-re cognitive subject. In other words, there is
uo cognitive link between the subject that knows and the object that is
known, and which is already constitutecl in independence of the subject.
Hegel desclibes the process of knowledge as a proÇess of the

22KanT, Critique oïPn"e Reason, B xiii, p, 109.
23 See Karrt, Critique of'Pne Reason, B xxii, p. 1 I 3
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construction and cognition of the cognitive object, which is not

independent of, but raiher depends on, the cognitive subject'

Hõäi il ofta; thought to ireglect expcrience' In founding Marxism'

Èìã"f, suggesrs rhat llegel as ñell as ail idealists goes f1orn,the.mind to

thJworld]ln fact, HegeI, who takes expcrience very seriously' describes

à" "*f".i-*tal, 
ielf-õoriecting approaòh ro knowledge, which begins in

naturâl consciousness, what Hússerl later calls the life-world, and

througha process oftrial and error rises to the stanclpoint of science.
"According to Hegel, who arguably has Kant ir rnind' nafltral

consciousnesr, ithi.l1 niively but iniorrectly takes itself already to be

knowledge, will plove to be only the concept of knowledge' which is

"ìfv 
r="?',.¿ as the hnal resuit of the cognitive process' Natural

"onrcioosr1ess 
is realised so to speak, in losing itself on the way to tluth,

in which it is transformed into rôi"n... Pe'haps the central i'sight in this

il"";;; r.egarcls of determinate negarion. in which rhe cognirive subject

ãonr"io,,trt! formulates, examines-, evaluates and rejects a series of
candidates for knowled ge (Gestalttrngen)' Throtgh this process the

ããgritlr. subjecr ednca"res itself from the initial stage of natural

consciousness to science.

Thisprocessisnegativeaswellaspositive,negativeinthatviews
that emerge are rejectedãfter eval'ation, and in that sense skeptical, but

positlve ii that iti provisional result ís not sin,ply negated' If it were'

ihen Hegel's positiôn wo'lc1 merely be a restatement of the ciassical

skeptical clai* tl'tut *. can know nothing, to which he opposes the very

different clairn that each view, or theory of the cognitive object within

the process builds on, and thus goes filrther than, íts predecessor. Sincc

eacú view emerges as a resnlt oi earlier. views that have emerged, been

tried o*t and dîscardecl, the provisional .esult is determined and has

content. Unlike classical skepticism, which stops as a result ofnegation,

the cognitive process is undèrstood as determinate negation lbestimmte

Negatíonfleads to a new view or theory ofthe cognitive object'
" A*- was aiready the case in the DiJlèrenzschriJi, ,so in 

.the
phenomenology Uegil adopts identity as the criterio' of knowledge.

'lclentity' here'áenotõs the cõnstructive apploach according to which we

tno* onry what we in some sense construct. The motor of the cognitive

fro..rr, which impels it forward frotn naive natttral consciousness to its
't"r-in* 

crd cluem tn cognition, is the contracliction between the view of

the cognitive object, or--its concept lBegrilfl and the object, whichare
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both present within consciousness. According to Hegel, the conscious
cognitive subject merely looks on as the subject distinguishes betwcen
the concept ofthe object and the object ofthe concept. This process can
be regarded as relating what Hegel calls science to phenomenal
cognition, ot to what is plesent to consciousness. The cognitive goal is
hnally leachcd when, as Hegel darkly says, it reaches the point whcle thc
cognitive process no longer needs to go further since the concept
collesponds to the object, and the object corresponds to the concept.2a In
other, perhaps simpler language, since the concept and the object
correspond to each other', at least provisionally, we can then claim to
know.

Hegel, the Absolute and Knowledge

Hyppolite calls attention to Hegel's paradoxical conception of the
absolute as the only tmth, and the huth as the only absolute. These points
conçem the paradoxicai status ofthe absolute, the traditional problem of
knowledge of mind-independent realify, and the problern of knowledge
ofGod.

In Hegel's theory the absolute is paradoxically both inside or
within but also ontside or without consciousness. It is outside
consciousness in that it is the goal of the cognitive process. It is inside
consciousness in that we know only what we in somc way experiencc.
Through the dialectical unfolding of cognition, theories about mind-
independent objects and the objects of these theories progressively
converge. The goal of the process is the point at which concept and
object correspond in bringing the process to an end (a point which might
in fact never be reached, and hence is regulative, but perhaps not
constitutive).

The second point concerns what according to Hegel we know
when we know the absolute. In knowing, we embark on what for
Parmenides is the way of truth in respect to what is variously described
as mind-independent reality, the real, the noumenon or thing in itself, and
so on. This is the central insight in metaphysical realism, which has
inspired observers from the time of Parmenicles through Plato until the
present. The conviction that to know is to know an unchanging mind-
inclependent rcality inspires Plato and many others who supposcdly do

24 See llegel, Phenomenology, 980, p. 51
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not fear knowledge. Now it has never been shown how to know mind-

ina.p.nA.nt realit--y as it is. In fact' it could not be shown since, if realify

*.,é .ntit.ty independent, then there would be no epistemological. link

to the subjéct anå it could not be k'own. Hegel's contribution is to
demonstraie that if we deny the dualism introducing an absolute

r.purution between subject ancl object, then we can understand the

poitiUiflty of knowledge of what- is both.independent of as well as

à.p.nd"r-,t o' the s'bject. In other words, thro'g¡r experience we

progressively construct (or reconstruct) the real within consciousness.
'--" nirrully thefe is the problem of knowledge of God'. In the

Phenomenoío,,g, Hegel depicti religion in cognitive terms as seeking but

failing to knoiv whai only philosophy can know. In denying that religion

does 
"not lead to t nowtéOge of Cod, Hegel repeats a widely-held

theological view. Thns Augustine, the paradigmatic cl,ristian thinker.of

the eaily Middle Ages, be[ins De Trinitctte, a well-known text from his

tout'.ttt period, in r:e3ectin[ any effort to know God through reason in

iouo. oi faith:,s On the cãnffary, in his Spinozistic conception of the

absolute, Hegel seems to suggest that knowledge of any .kind is

simultaieous[, also knowledge of God' The ciaim that philosophy.leads

io knowledge of Co¿ followJdirectly from his Spinozistic conception of
the absolutã as substance, or the identity of God and nature' Thus for

Hegel knowledge of natnre and knowledge of God, hence in a certain

sen-se phiiosophy and theology, cognition and faith coincide'

Hyppolite's Hegel Reconsidered

Gleat philosophers are unclerstoocl clifferently in clifferent times ancl

places. Along*id" Ko¡èu", Hyppolite is widely known as one of the two
'Àain flrgures"i' the ïenerablè-French Hegel tradition. This paper has

examinä Hyppoiite's remark from his irnportant study of what he_calls

the genesis ánà st*cture of Hegel's great treatise. I have suggested that

Hyplolite is conect to tlnderstand Hegel's theory of cognition as

.ágriitlon of the absolute. I have ftuther indicated why this claim seems

pliusible as an approach to knowledge in linking the Flegelian theory of

25 See Angtrstirrc, The Trinitv, trans. by Eclmuncl tlill, O'P'
Atrgustiie; A New Tt"anslcttion.for the 2lst Cenhny //5 (flyclc

The Wt¡rks rl Saint
Park NY: New Ciry

Press, l99l), Augustine, I,l
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the absolute to a constructivist approach to idealism oliginating in Kant's
critical philosophy.

There is a tendency in the discussion to oppose Hegel to Kant. One
way in which this is exprcssed is the view that Kant is not an idealist
whereas Hegel is an idealist. According to this vieq German idealisrn
originatcs after Kant, for instance in Reinhold. Yet when we examine
Hegel's position more closely, we see that, though he is critical of Kant,
he does not mcrcly oppose the critical philosophy, which he develops
filrther beyond the point at which Kant left it.

In rny view, the proxirnate origin of Hegelian idealisrn lies in Kant.
Kant's Copernican revolution in philosophy can be read as laying clairn
to know what we in sorne sense 'constrnct'. This brilliant insight suggests
that the real is not indcpendcnt oftine and placc, but is constantly being
'constructed' as it were alrol1g infonned observers. In this view, to know
is to 'construct' or to 'reconstruct' the rcal, not to know it independently.

Hegel adds in two ways to the Kantian constmctivist conception of
cognition in linking cognition to the absolute, and in fruther suggesting
that it is constructed in the cognitive process. We see this with respect to
Hegel's conception of the absolute, in which he adapts an idea, which
figures in the views of Kant, Fichte and Schelling, in his theory of
cognition.

Hegel's Phenontenology describes successive cognitivc stages
beginning in bare sense certainty or imrnediate contact with the mird-
independent external world, which cannot be directly or irnmediately
known, and ending in a comprehensive grasp of cognition on a sociai and
historical basis. The cognitive criterion is not a simple reflection of the
mìnd-independent real nor even its empirical grasp but rather the whole
synthetic model of reality, or the absolute, as 'constructed' (or'
'reconstnrcted') and hence revealed in various levels of reflection in
conscious experience. In this sense I agree with Hyppolite that Hegel is
not interested in presenting knowledge of the absolute in and for itself,
but rather in understanding as a viable alternative to the other main views
in the tradition.
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Hegel's Gomedy

DANIEL SMITH

Hegel's accolrnt of Comedy (which is part of his analysis of the 'Spititual
Wolk of Art') plays an irnportant role in l\e Phenomenolopy, coming just

before 'Revealed Reiigion', itself at the very threshold of Absolute
Knowing. Hegel's argument is by this point hugely complex, and so the

aim of this article is to describe what is lrappening in tiris scction in some

cletail. The first half of the article will look at the place of 'Religion'
witlrin tlre Phenomenology. In this chapter, as we will see, the structure

of Hegel's argument changes drarnatically, such that the basic subject-

object schema, wl.tich had been the basis of the previous sections, is

complicated by the adclition of a thjrd term (which we will term tire
'object of the object'). The second half of the article will iook in detail at

the triad Epic-Tragecly-Comedy, focusing specifically on Hegel's

phenomenological derivation of these shapes of consciousness. These

þarticular transitions are especially clear exemplifications of the way in
which Hegel's algumentation in fhe Phenomenology remains strictly
immanent, that is to say, moves forward solely as a result of the

contraclictions which arise within each shape of consciousness, without
relying on any external philosophical presuppositions. Against certain

cornmentators who describe these dialectical transitions in terms of
Hegel's theory of freedom, close attention to the details of Hegel's

algutnent will show us that these extcrnal argttments are simply not

necessary to make sense of this section. It is certainly true that, according
to Hegel's theory of freeclom, Epic-Tragedy-Comedy marks a progrcssion

fi.om less freedom to more freedom, but this does not at ail entail that tlle

real 'work' is being done by the theory of fi'ecdom. On the contrary as we

will see, it is only the contradictions which arise fi'orn the internal logic

of each art-fotm that makes its transition to the next stage necessal'y.
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A Phenomenology of Religion

The conception of Religion which Hegel portrays here is very different
from that found in a traditional theological setting. There is a precise
netlrodological leason for this: Hegel is not here presenting a philosophy
of Rcligion. His analysis is lather part of hts phenomenology, and this
section of his science of the experience of consciousness he calls

'Religion'. One of the rhetorical tricks fi'equently empioyed by Hegel in
Ihe Phenomenology is the sudden introduction of a familiar term at the
point of elnergence of a new dialectical fonn. This use of language is
surprising at fìrst, because the word usuaily points to something quite
different from the technical structnre it designates in Hegel's text. 'When,
for example, he describcs the primitive state of self-conscior.rsness as the
movement of returning to itself in the face of the 'vanishing essences' of
its object, it comes as a great surprise to see this process abruptly named
'Desirç'.r The reason why Hegel chooses this term, the connection
between his concept and its use in ordinary language, does not become
ciear until later on in its development. The same is true of Hegel's use of
the tenn 'religion'. V/e will therefore follow the advice of Frederic
Jameson, who suggests that, when reading this section, we should
initially 'bracket everything we traditionally associate with religion ancl

[...] approach this topic as though it were r"rtterly unfamilial to ns'.2

So what exactly is the object of consciousness at this point on its
journey? In the plevious section, 'Spirit', consciouslless understood its
object as 'a world'; a world, moreover; which took spiritual foln as the
ethical values of a community. This 'world' is not the world of
phenomenal expcrience analysed by Heidegger ol Sartrc, but thc world
of the social substance (the set of values and norms effective within the
social space). Reason is no longer understood as coming from within
consciousness, nor does it come from something transcendent; reason is
embodied in spirit, objectified in the values and practices of a particular
communiry and thus is wholìy'immanent within the world'.3 As Pinkard

I G.W.F. Hcgel, Phenontenolog¡, of Spirit, trans. by A.V. Miller (Oxford: Oxford
Uuivelsity Press, 1977), p. 105. Hereafter citecl as P,S.

2 Frederic Jatneson, The IIegel Variatic¡ns; On the Phenctmenology ofSpiril (London:
Verso,2010), p. i17.

3 Stephen Houlgate, An Inlrcduction lo I'legel; Frcedom, Tt"uth, and Histor¡t
(Oxford: Blackwell, 2005), p. 78.
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describes it, consciottsness has 'moved from a conception of impersonal

l'eason as providing [it] with a fixed standard by which [it] evaluate[s] all

[its] valious contingent claims to a conception of lationaiìty as a folm of
reflective social practice'.a Undetstanding reason as the'universal
languctge' embodied in 'the customs and laws of its nation'5 mcans

accepting that our nniversal ideas are not etelnal Forms, but rather

emergo out of the values and practices of a particnlar community. Our
nse of the tetm'Justice', for instance, cloes not lefel to a timeless Idea, but
has its meaning and its rationality determined by the way the word is
used within a pat'ticular group. From spirit onwards, then, the form of the

object ofconsciousness is no longerjust the form ofa specific object, but
tlre shape of a world.

What, then, is the conttadiction that arises within 'Spirit'? As
Flyppolite puts it: 'with spirit, the object of experience became 'a world,'
and in-itself this worlcl was ìndeed spiritual substance; but it wcts not yet
the consciousness oJ it.self as spirit'.6 Fol' 'Lts' (that is, for the

phenomenologist leading Flegel's text), it has been clear fol some time
that conscionsness has corne to be what it truly is, namely spirit. 'We' are

able to see that for consciousness, 'Reason' failed because it was looking
for rationality it individual objects rather than in the universal social
snbstance. Consciousness itself, howevet, has not yet come to this
awareness. For consciousness, this new fotm of its object, the'world'of a

particular corulunity, is simply taken up as its new object out of the

failule of the previous one. Hegel makes an explicit analogy with the

earlier shapes to describe this transition: Just as for sense-perception

simple being becomes a Thing of many properlies, so for ethical
perception a given action is an actual situation with rnany ethical
connections'.7 The motor for the dialectical movement in this section is

the way in which consciousness conceives this 'world' and all the 'ethical
connections' in it. Through its expcrience, consciousness gradually
comes to frnd the ultirnate tnrth of 'world' in its own existence as spirit'
In other words, where the object of consciousness was previously only

4 Terry Pinkard, flegel's Phenontenology; The Socialit¡, of Reason (Cambridge:

Cambridge Ur.riversity Press, 1996) p. 135.

5 Flegel, PE p.213.
6 Jean Flyppolife, Genesis and Stntcture oJ'Hegel's Phenomenologl, oJ'Spit'it, Tta¡s.

by Sarnucl Cherliak ancl John Ileckman (Evauston: Northwestcru University Press,

191 4), p. 534 (emphasis nrine).
7 Flegel, P5,p.261.
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'inplicitly Spirit',8 that is, it was only spirit 'for us' ancl not 'for
consciousness', now at the beginning of Religion, consciousness is
explicitly aware that its object is spirit.

Even though, fLom the standpoint of philosophy itself, we know
that consciousness ultirnately'is' spirit, we can see why contradictions
continne to emerge within this section. Consciousness might at this point
be spírit, but it has not yet recognised itself as such. What happens, then,
at the end of the chapter on spirit? If consciousness now does explicitly
conceive of itself as spirit, which is what it truly is, then 1.row can furlher
contradictions arise? This is a much more clifficult question, not least
because, as Harris notes,'at the beginning of Hegel's seventh chapter our
standpoint undergoes the rnost radical of all the transformations that
occur ir the Phenomenology'.e Wlrat is driving the process forwards, now
that consciousness is explicitly aware of itself as what it actually is,
namely spirit? Since consciousness now takes itself to be spirit (an "I'
that is ''We'ancl ''We'that is'I", in Hegel's famous formulationro), and it
also takes its object to be spirit, then haven't wc already reached the
famous identity between thought and being, a perfect con'elation between
ir-itselfand for-us?

Hyppolite claims that there is indeed a major shift in this chapter
of the Phenomenology, an irnportant change in structure compared with
the preceding sections:

The phenomenology of religion is no longer the phenomenology of
consciousness rising to the certainty that spirit is the only truth. It is
spilit itselfwhich, having anived at self-knowledge, seeks an expression

adequate to its essence.rr

The section on Religion, fol hirn, is no longer part of the journey of
conscionsness coming to find itself, but is an analysis of the different
ways in which spirit objectifies this self-knowledge in spiritual and
religious practices. If the plevious moments were somewhat abstlact
accolrnts of different ways to conceive of the relation between the subject
and the object, Hegel's phenomenology of religion is a concrete, material

8 lbicl.
9 I-1.S. llarris, Hegel's Ladder II: The Odyssey of Spiril (lndianapolis: Flaokett,

1997),p. s2t.
10 Hegel, P,S, p. 110.
1l Hyppolite, Genesis and Slruchrre, p. 537 (my italics).
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analysis of the different ways in which this truth gets expressed. We may
affim the philosophical proposition that 'man is spirit', or cognitively
agree with the argument that shows it to be tme, but for Hegel this is of
seconclary importance. Vy'hat matters, for Hegel, is less wllat particular
plopositions we find onrselves inferentially cornmitted to in the
philosoplrical 'space of leasons' than the materiql embodiments of those
abstract ideas, the way they are expressed in the world we live in (since
the object at this point is still a'world'- a world which, in this chapter,
now explicitly contains spilit within it). For Hegel, it is never enough to
give a totally abstract accorìnt of a certain phenomenon; what is nceded

in addition is an analysis of the way in which this universal philosophical
idea finds expression in the real material worid.

As Hyppolite puts it, if in the previous moments 'it was only a
qtrestion of consciousness of absolute essence,' then now, in Religion, we
are dealing with'the self-consciousriess of this essence'.r2 This section, he

argues, is no longet'really 'phenomenology' strictly speaking, but would
be better termed 'notrmenology': we are no longer dealing with
conscionsness coming to know itself, but rather with the object of self-
consciousness coming to know itself. Wc sec this difference explessed in
the different fonn Hegel's argument takes at this point. In the actual
dialectical transitions which take place in Religion, natural
consciousness, the consciousness making its way through the
Phenomenology, is only rarely mentioned. We see many diffcrent folms
of conscionsness appearing, bnt, crucially, these are nof forms 'which

consciousness ilse( takes. ln 'Epic', for example, the character of the
Minstrel plays a central role. Whilst it is tempting to read him this way,
Hegel is not suggesting that consciousness at this potnt becontes a

Minstrel. In terms of the basic sr"rbject-object schema which underlies the
rnetlrod of the Phenomenology, the Minstrel lies on the side of the object.
The subject here is still cot-tsciousness, but consciousness as 'spirit',
whicl-r'finds itself in various religious practices (in the same way that the
slave 'finds himseif by working on the thing). Since spilit already knows
itself to be spirit, the movement is now wholly on the side of the object;
the contradictions which arise are now no longer between consciousness
and the object, but are wholly immanent to the object itself.

12 lhid. p.5j3
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Hyppolite gives us another useful fonnula for understanding thrs
section, designating it a 'phenomenology within phenomenology'.rl
Retuming to our example of the Minstrel in Epic, we should ask the
apparently sirnple qucstion: what drivcs the dialectic forward at this
stage? Who exactly bears witness to the contradiction? Hegel describes
the problem which cmerges within Epic thus: 'just as the gods fall into a
contradictory lelation with the self-like nature opposed to them, so too
their universality comes into conflict with their own specific chalacter'
anci its relationship with othels'.ra Since it is the conception of the gods
whiclr falls into inconsistency, the contladiction is wholly inside lhe sIory
which the Minstrel tells. Just as sense-certainfy found that the act of
describing or pointing to its experience itself undermined that
expericnce, the Minstrel hnds that in the process of telling his story, he
undermines the ideas he originally set out to express. He tries to
represent the gods as omnipotent nniversal powers who 'manage
everything', but in the actual telling of his story, they end up functioning
as impotent individuals, having their plans thwartcd by 'ephemeral
mortals who ale as nothing'.rs Fultheq we al'e told that'the Minstrel...
keeps hirnself outside of it fthis contradiction] and is lost in his
perfornrance'.16 Just as sense-certainty does not itself Twn into perception
('we' make that transition. Dot sense-celtainty), the Minstrel remaìns
'ontside' the contradiction, continuing to tell his story, unaware that his
position has been superseded. Unlike sense-certainty, however, we norv
have three terms: the subject (consciousness qua spirit), the object (the
Minstrel), and the object of the object (the story).

In other words, to use what is perhaps Hegel's most impofiant
formula, in 'Religion', we are dealing with the process of subsîance
becoming subject. As Zupanðið writes: 'if, prior to this section, the
principal lolc bclonged to consciousness which, in the spirit of the world,
had to colne to its own Absolute, the rnain role now goes to the Absolute,
which has to achieve its self-consciousness'.17 The case of the Minstrel
should make clear that this is not some mystical procedure whereby
things magically start to move: the object of consciousness is at this point

13 Ibid. p.535.
l4 Hegel, PS, p.442.
t5 Ibid.
16 lbid. p. 443 .

l7 Alenka Z,trparöiö, The Odd One In; On Conted¡t (Cambriclge: MIT Press, 2008), p.1
4.
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a world, a world which includes the whole commtlnity of subjects, whose

collective activity simply ls the process of the expression of their

understanding of themselves as spirit. 'Spirit' is not a fìxed tenn, with a
simple, univocal meaning that can be adequately expressed 

-in
propositional form (Hegel is one of the few thìnkers never to fall into the

irap of striving for a 'perfect' philosopl-rical rnetalangrrage). In ordel for a

próposition To be really affirmed, it is not enongh that it do so 'in our

i-t.uãr,; for Hegel, what is rluch more irnportant is that we acl on the ttrtth

of this proposition, to give it a real embodiment in the world. In fact, this

is prccisely what prevents Hegel's phenomenology from being the kind

of idealist mystification it is so often taken for: the movement of
snbstance becoming subject is not simply a movcment of ideas, but must

be a materictl phenomenon, having a tangible effect on the wolld from

which it emerges.
Comedy itself provides ns with a good example of this pat'adoxical

movement of snbstance becoming subject. As Zupanðið argtles, cofiredy

is notoriously difficult to pin down with conceptual determinations, since

'comedy lives in the same world as its definitions (in a mnch more

er,rphatic sense than this could be said for other genres), and is- quite

capable of using its own definitions as material to be snbmitted to further

comic treatlneni'.,t She is not here only making the usual historicist point

that comedy is always situated within a pafiicular 'world', and relies on

connections to that world for its effectiveness (political satire, for

example, is much less funny when we are not familiar with the political
,world' being expressed). Her more important point is that comedy is also

driven forward by a constant reflection on and relationship to its own

cun'ent mode of appearance. The actual content of comedy, much more

frequently than can be said for other genles, is comedy itself, the way in

which our cnlture and society (which includes comedians thetlselves),

understand the role and function of comedy. As Freud discovers very

early on in his investigation on this topic, we cannot really give a

satiÀfactory conceptual def,rnition of comedy; any such definition would
be liable to be immediately subverted by some new fotrn which would
escape and make fun of this very deflrnition (this is, in fact, exactly how

Freud himself proceeds in the fìrst 'analytic' part of the book, reftrting
previotts theories ofjokes one by one by in each case providing ajoke
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that doesn't 'fit' the definition).re Zupanðið's conclusion, then, following
Hegel, is that the comic subjectivity propel does not lie with 'the subject
making the cornecly, nor in the subjects or egos that appear in it, but in
this very incessant and irresistible, ali-consuming movement'.20 Comedy
is not a fixed deterrnination, but relies on constant motion for its very
sutvival. Because old forms become 'dated' so quickly (again, this
happens far quicker than in almost any other genle), comedy must
continually transforrn itself in older to continue to be comedy proper.
This perpetLral process of self-transformation is not just one feature of
comedy among tnany, it is comedy itself.

Epic-Tragedy-Comedy

How, then, does Comedy elnerge within the argumont of the
Phenomenologt? The basic process in this section, as we have seen, is
consciousness sitting by and watching the self-development of art. Frorn
tlre perspective of Hegel's philosopfu,, it is easy to see what is happening
in this section. The general movernent is away from representation,
necessity and abstraction towards presentation, fi'eedom and the concrete.
We move fi'om a story being told by a Minstrel, to an actor speaking his
lines fi'om behind a mask, to an actural person who plays with his mask,
maintaining an ironic distance between himself and his 'character'.
Similarly we lnove frorn dctermination by thc 'irational void of
Necessify',2r to the conflict bctween different universal powers which are
nevertheless both 'equally right',22 to an affìnnation of tire 'absolute
power'2r of human freedom. Finally we move fi'om the conception of
gods whose abstract universality is not restricted by their individual
manifestation, to a concrete presentation of two nevertheless still abstract
ideas, to the outright derision ofabstraction, where even such noble ideas
as the 'Beautiftrl' and the 'Good' are mocked. It is clear, then, why Hegel,
r/re philosopher of fi'eedom, thinks that sach of these three forms is mole
true than the previolrs one. However, if we arc to retain the idea that this
section rs phenomenology stricTly speaking, these arguments simply can't

l9 See Sigmund Freud, Jolçes and their Relaîi<tn ro the Utxconscio¿rs, tlans. by Jarrres
Shachey (Flarmonclsworth: Penguìn Books, 1 976), pp. 39- I 3 I .

20Zupanöié, The Odd One In, p.3.
21 Hegel, PS, p.443.
22 lbid. p.448.
23lbid. p.452.

18 lbitl. p.3
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be relevant. Even the very good commentators on the Phenomenology

don't seem to take this into account, providing us with a 'metely'
philosophical account of the spiritual work of art.2a If these are the only
ãrg.r*.ntt which Hegel makes, then there is a strict violation of his

rnõthodology: the process would be clriven by his theory of freedom

r.ather than by the actual experience of natural consciousness. So, how

does this particular tliad look fi'om the standpoint of consciortsness

itself?
We have already seen how, by its own logic, the narrative mode of

Epic falls into a contradiction with itself. lf Hegel's account is to retain

its phenomenological legitirnacy, the form of ar1 which then emerges

must clevelop logically out of this contradiction. This particular transition

is a great eiample of a strategy which Hegel often uses, one of the key

methodological procedures which allows his argumentation to remain

strictly immanent. 
^s 

ziLek points ont, contrary to the star-rclafd view that

a Hegelian triacl always involves 'alienation, loss of the original organic

unity, ancl the return to a 'higher' mecliatecl unify', what we really find in
Hegel is that the simple act of 'positing the distinction "as such" already

is ihe looked-for "reconciliation"'.2s We havc an exceptionally clear

example of this in the move fi'orn Epic to Tragedy. Affirming the

contrãdiction which proved to be inherent to Epic is already in itself the

basic geslure of Tragedy. Tragedy is the direct presentation of the

contradiction which was found in Epic, staged explicitly as a

contradiction where in Epic it was only implicitly so. As we saw, the

problem which arose in Epic was the status of the gods: on the one hand

ihey a.e absolute and omnipotent, 'exempt from transitoriness and the

influence of alien powers', yet on the other hand, in their infighting and

petty squabbles, they show themselves to 'stand in lelation to others', and
^tl-t"r 

"oi 
in fact to possess the absolute power they are supposed to.26 The

contradiction arises precisely when one absolute universal power

confi'onts another, tlrus demonstrating that they cannot both be tnily
absolnte and universal. In Epic, the Minstrel, as we have seen, remains

unaware ofthis contradiction, and continues to tell his tale regardless. In
Tragedy, however, this contradiction between the absoluteness of two

24ll e.g. Terry PinkaLcl, IIegel's Phenontenologl'' The SocialiÛ' oJ' Reason

(Canrbriclge: Cambridge University Press, 1996) and Quentiu Latet, Esscrys itt
Ilegelicm Dialetfic (New York: Fordharn Universiry Pless, 1977).

25 Slavoj LiLeu, fh" Parullax Zier'u (Carlbridge, MIT Press: 2009)' p 27

26[Iege1, PS, p .442.
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different nniversals is presented directly as a contradiction. We can see

how this conflict is staged most cleally in the classic Hegelian example
of Antigone. In this play we are presented with two opposing claims to
justice: on the one hand, Creon's 'law of the city', and on the other',

Antigone's 'divine law'. Consciousness does not possess any kind of
formal procedulc for deciding which of these ethical claims is more
correct - there is no categorical imperative or utilitarian calculus to
follow. For consciousness, both of thesc claims appear as absolute, and
thts both parties are in some sense 'right'.

What are the other important features of Tragedy, on Hegel's
phenomenologicai account? We have seen how afflrrming the
contradiction present within Epic already serves as the basic formal
framc of Tragedy, br,tt tirere are a number of other key differences which
emerge through the experience of Epic. In Epic, conflict between the
universal powers was an embalrassing accident; this was precisely thc
problem with the genre, not an important aspect of its rnode of
representation. For Tragedy, then, the two different universalities rnnst be
presented 'as such', which of course implies a different narative form.
Against the contladictory Epic account of the gods, in Tragedy these
univelsal powers which fall into conflict must be explicitly presented as
conflictual. This means that, rather than a rnultitude of abstract gods on
the battlefield, the competing claims to justice in Tragedy must each be
expressed in the forn of 'nniversal individuality'.z7 That is to say, if a
universai is to be directly presented as a universal, it must now be
ernbodied in an inclividual character. Thus, in Tragedy, the drama focuses
on individual characters who directly 'are' their respective claims to
justice. It follows frorn this that the characters should not be 'realistic':
the more 'accidents of circurnstance and personal idiosytcrasies' the
characters have, thc lcss they are able to'be'the absolute ideals they are
supposed to.28 The Chorus gives further weight to each of the fwo

21 Ibid. p.444.
28 lbid. Ztpanð,ið makes the insightful point that this is rnanifest even in the titles of

tragic rvorks (see The Ocld One h pp. 36-39). Tragedies, she observcs, often
highlight this 'nniversal individualìty' by taking the proper name of the main
character as their titles ('Oeclipus' or 'Electra', right up to 'Flarnlet' or 'Macbeth').
Cornedies, by contrast, often give their main characters a general or generic nane'.
her prime examples here are Chaplin's famons characters: 'Tramp', 'Lone
Prospeclor' ancl 'Wolker''. Even wheu cornic chalacters are given â proper name, it
is usually a rleliberately generic one: 'Borat' or 'Bnuro' (hel examples) has a
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opposing sides by registering their individual ideas within the ethical

snbstance of the commnnity. Tragecly does not present an arbitrary
conflict between two indivicluals, but aims at an issue which shoulcl be of
real irnportance to that particular ethical 'worid'. The Choms is thus a

kind of external guarantee that the Tragccly presents a real conflict, a
representative of society itself, needed to aff,rrm that the tragic conflict
really does brhg out a genuine contradiction within this sociefy. What
makes this transition so interesting is precisely that which is most often
missed by cornmentators, namely the J'act that it remains wholly
itnmanent. Hegel shows why the failure of the Epic narrative form must

by its own logic lead to a nnmber of very specific details regalding
Tragedy.

The characters in Tragedy, as we have seen, are ernbociìments of a

parlicular absolute ciaim to justice. Since this claim is absolute, the

character who represents it must also be absolute: there is no room in
Tragedy for negotiation or compromise. Again, this comes through
clearly in Antigone; Antigone herself is iron-willed, fixated on her one

ethical idea at the expense of everything else. This is the 'monstrous' side

of Antigone emphasised by Lacan2e: she is an almost inhttman figure who
refuses to compromise on her position, to the point of not even being
willing to discuss it. Significantly, it is only in the speech she gives

irnmediately before her deatìr that Antigone gives any justification for her

actions. The justifrcation she givcs pt'oves to be so strange that
generations of critics from Goethe to Judith Butler have gone so fal as to
suggest that these lines cannot have been part of the original
manuscript.30 If it had been a husband or a child, Antigone tells us, shc

would not have gone to these lengths, because she 'might have found
another'.3I She only carried out her extreme actions because Polyneices

was her brother, irreplaceable since her parents were both deacl. Without

conrpletcly different ftlnction qua na:me than the singularity irnplied by 'Antigone'
or'Oedipus'. IJer most cotrvincing proof of this point is to imagiue changing solne

famous titles: imagine lrow cliffelently we would experience the play if 'Othello'
were to be renamecl 'A Jealous Husband'!

29 See Lacan, Jacques, The Sentinar of Jacques Lacan Book l4l" The Erhics of
Ps.'¡choanalysis. trans. by Dennis Porter (Londorr: Routleclge, 1999), chapteLs XIX-
XXI, pp. 243-287.

30See J.W. Goethe. Sümtliche lVerke, 2. Al:teilung, Band l2: Johann Peler
Eclcertnann; Gespräche mit Goethe (Frankfurt am Main: Deutscher Klassikel'
Vellag, 1999), pp. 586-537 and Juclith Btrtle;r, Arttigone''ç Claint: A Kinship
Between Lilë ønd Death (Colurnbia: Colurnbia Urriversiry Press, 2000).
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wanting to detract from the intrinsic 'rightness' of Antigone's insistence
that her brother be buried, we could easily point to deep flaws in her
reasoning. Wlry is it speciflrcally Polyneices' uniqueness that makes it
nocessary for him to be buried propelly? If Polyneices is so important to
her only because he was her irreplaceable brother, then why does she ask
her sister, the equally irreplaccablc Isrnene, to sacrifice hcrself as well?
Hegel's dialectical point is that it is precisely this single-minded
insistence on her canse (even if this cause is absolutely justified), that
violently rejects all rational discussion which makes the tragic outcome
inevitable. The tragic situation arises because Antigone's 'consistent and
unswerving pursuit of the good turn,s it.self into wrong'.12

Once again, by taking up this contradiction we found implicitly in
the previous shape and presenting it explicitly as a contradiction, wc find
thatwe have already arrived at tlte next stage.What has emelged over
the experience of Tragedy is that absolute commitrnent to an ethicai Idea,
even if it is justified, leads inevitably to contradiction with the perhaps
equally valid ethical Ideas of others. An absoh.rte commitment to one
Good always leads to disaster, because it precludes the possibility of any
Good other than itself. Just as Tragedy used the contradictory expelience
of Epic for its fbrmal struchrre, Comedy takes up the impossibility
inherent to Tlagecly as its own. Vy'e could perhaps fonnulate the basic
proposition of Comedy thus: 'any total identification with a universal
idea must fail'. This formula holds for Tragedy as much as it does for
Comcdy, but whereas it lepresents thc t¡ath of Tragedy, that which
emerges over the course of a tlagic drama, for Comedy it must be the
starting point, more an axiom than an end lesult. The comic chalacter,
rather than finding out through experience that complete attachment to
universals leads to ruin, knows il Jront the vety start. This is why what
follows Tragcdy is a humororls genre: wherc bsfore some positive
content was affirmed (the irreclucibilify of conflicting universal ldeas), in
Cornedy, this becomes the affirmation of something purely negative
(which is of course not tl.re same as a simple negation). What is affilmed
is the inperfcction and lncornpleteness of evcry universal idea, and with
it, the imbecility of anybody who follows one. The exemplary Comedy ilr
this respect is Alistophanes' Clouds: not only are Socrates and the

3l Sophocles, Anligone, Oedipus the King, Elecrra, trans. by FLD.F. Kitto (Oxford:
Oxforcl University Pless, 1998), p.3 I .

32 Stephen Houlgate, 'Hegel's Theory of Trage<ly', in llegel and the Arts, ed. by
Stephen Houlgate (Evanston: Northwestern University Pless, 2007), p. 156.
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sophists personally ridiculed, Aristophanes even goes so far as to make

fun of the eternal Ideas thernselves: when two actors, dressed as

'superior' and 'inferior' arguments argue, Aristophanes has the inferior
argrìment win. In this extremely radical tnove, Aristophanes mocks not
any particular 'superior'' position, but the very notion that the 'supcLior'

argument shoulcl win. This disrnissal is not made from the position of a
different universal Idea (such a position would just be a different
'strperior argument'), but, as we will see, fi'om the absolute negativity
unleashed by the free human subject. As Hegel puts it, in Comedy: 'there
is exposed the complete emancipation of the purposes of the immecliate

indivicluality frorn the universal otder, and the contempt of such an

indivicluality for that order'.33

We have seen how Comecly emerges out of the contradictions
present in Tragedy. What, then, ale the concrete features which emerge

ont of the actual experience of Comedy? Consciousness has, by this
point, realised that the 'unthinking wisdorn of the Chorus' is no longer the

ãppropriate mediurn for its self-expression in at't.ra But there is another

intermediate step (a kind of 'micro-dialectic' nestled within the transition
fi'om Tragedy to Comedy): thc critique of the Chorus comes origirally
not from Comedy, but from'rational thinking' (Hegel's name for Socratic
philosophy), which takes the 'contingent character ancl superficial
individuality'of the maxims of the Chorus, and'lifts them into the simple

Idcas of the Beautiful and the Good'.3s This is, once again, not an

external critique: Hegel does not cite the genius ofthe philosopher as the

agent of this process, but 'the dialectic contained in these maxims and

laws themselves'.36 The muddled advices of the Chorus are further
clarif,red and fonnalised by this rational thinking into the eternal Ideas of
the Beautiful and the Good. The problem with this approach, however, is
that it doesn't really solve the problem; these ideas are so vague that they

'tolerate being filled with any kind of content'.37 It is at this point that
Comedy enters, making a 'comic spectacle' of tl-rese empty ideas,

dernonstrating the way in which their 'libelation' from the confttsed

statements of the Chorus, fàr from lifting them into a supposed higher
nnity, actually causes these Ideas to become 'the sport of mele opinion

33 Flegel, PS, p.451
34Ibid.
35 lbid.
36 rbid.
37 Ibid. p.452.
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and the caprice of any chance individualily'.3s In contrast to rational
thinking's aim to clarify the situation of Tragedy, to systematise the
confused logic of the Choms, its result is precisely the opposite one of
removing all validity fi'om the clairns of the Chorus. How does Cornedy
react to this situation? In exactly the sarne rryay we have seen with the
other transitions: it raises itself to a'higher' level simply by pointing out
tlris contradiction. Comedy takes this failule as tls own content,
prescnting directly the way that empty nniversal Forms can be used to
justify any 'caprice' or 'chance individuality',3e Iî The Clouds, Socrates is
notjust portrayed as an icliot, but also as a cheat and a fiaudster, using his
supposedly 'rationaf ideas of the Beautiful and the Good to take the
rnoney ofany citizen foolish enough tojoin his expensive school.

Wirat, then, comes to replace thc 'unthinking wisdorn' of the
Chorus and the 'evanescent' universal Ideas of rationai thinking? In its
critique of the sophistry of 'rational thinking', the Cornic consciousness
has realised thal anything which holds itself up as 'the essential', any
universal ldea which claims to hold absolutc powel' over it, can be
subject to this same procedure:

What this self-consciousness bel,olds is that whatevel'assulnes the form
of essentiality over against it, is instead dissolved in it - in its thinking,
its existence, and its action - and is at its melcy. It is the return of
everything universal into the certainty of itself.ao

This proccss of subje cting the pantheon of thc gods one by one to comic
ridicule leads consciousness to t'ealise that ultimately the'absolute power'
does not lie in the gods but it't itselJ.at Oncc again, this is discovered as if
'by accident'. Comedy stalts, as we have seen, with a purely negalive aim,
that of disparaging'the universal order'; it is only through this rnovement
that this 'negative power' of the individual self comes to be understood in

38 Ibid.
39 llegel will return to this point in his critiqr.re of Kant's moral philosophy: thc

problem with Kant's notion of cluty is that it is so r.uriversal that it tolerates being
filled with any kind of content l-legel clescribes Kant's system as an 'ernpfy
formalism' (G.W.F. Hegcl, Ele¡nents of the Philosophv ol' Right, trans. by I-1.8.
Nisbet (Carnbridge: Carnbriclge University Press, 199i) p.162.

40 Ibid.
4l tbid.
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positive terms as an expression of human fi'eedom. ZtLek nicely
describes this classic Hegelian move:

what actually happens when, in a comedy, all the ur.riversal features of
dignity are mocked and subverted? The negative force that undet'mines
them is that of the individual, of the hero with his attitude of disrespect
towarcl all elevated universal values, and |his negutivily itself is the only
tru e rent ain in g tm iv ers a I fo rce.a2

Hegel describes this movement thus:

The inclividual selJ is the negative powel thlough which and in which the
gods... vanish. At the sarne time the individual self is not the emptiness
of this disappearance, but, on the contrary, preserves itself in this very
nothingness, abides with itself aud is the sole actuality.l3

The key outcome of Comedy, thercfore, is the light-hearted
subjectivity which ernerges from it, the 'spiritual well-being' which
gradually dissolves the'unintelligible irrationality'aa which still hung over
Tlagecly. Comic characters are no longer drìven by Fate or by Necessity,
but corne to nnderstand the radical negativity that'is' their freedom as

superior to tirese Notions.

Conclusion

The 'subject' that emelges fi'orn Comecly takes a very specific fotm, ancl

this is what makes this section so significant for Hegel's project as a
whole. As we have seen, the 'snbject' in Comedy is the pure powel of
negativity, it is the dissoh.rtion of ail positive nniversals which stand over
against it. As we read in the Preface (where Hegel is making
philosophical rather than phenornenological claims), this is ultirnately
nothing other than the tlue str'ìrcture of the subject itself. In the same way
that, at the beginning of 'Religion', consciousness becomes explicitly
aware of itseif as what it truly is, namely Spirit, in Comedy,
conscionsness has come to a full awareness of itseif as subject (in other
words, the concept of subjectivity at work in Comedy is the sarne as the

42 Zt>.ek, The Pctrcillox View, p. 107 .

43 l.Iegel, PS, p.452.
44 Pinkard, Hegel',s Phenotnenology: The Sociality o/'Reason, p.247
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concept of subjectivity that Hegel takes to be ultimately true). We could,
then, perhaps be justified in contesting the commonplace according to
which Flegel's thought is essentially tragic, clairning instead that it is
comedy which provides thc cluc to its basic structure. Further to her
above-mentioned point about the titles of tragedies and the proper names
of tlreir characters, Zvpanöió makes the point that a lot of the chapter
titles in the Phenomenology'read as perfect comedy titles': "Lord and
Bondsman', 'The Unhappy Consciousncss', 'Pleasure and Necessity', 'The
Law of the Heart and the Frenzy of Self-Conceit', 'Absolnte Freedom ancl

Terror', 'Dissemblance or Duplicify', 'The Beautiful Soul".a5 Our point is
that this is no accident, because Hegcl's thought itself has the structure he
ascribes to Comedy. Rather than staging a iragic conflict between a

'thesis' and an 'antithesis', Hegel's plocedure, just likc Comedy's, is to
take the universal pretentions of conscionsness one by one, and to turn
them inside-out. Hegel's subvelsion of each shape, the argument he
makes in each section, is even staged like a Comedy: the plotagonist
('consciousness') begins by taking itself absoiutely seriously, remaining
certain of itself at every step. Hegel 'trips up' consciousness in each case
by highlighting the absurdities that it f,rnds itself entangled in as a result
of this strongly-held conviction (as in most great corncdies, he does this
by letting this very conviction be what leads the protagonist into these
absurdities). The ploblern with tlagedy (and the reason that it cannot
serve as a model for the dialectical process) is that conflict is so 'absolute'
that nothing can cornc of it: there is no positive nornent within tragedy,
only a 'rnissed encounter' that always ends in disaster. There is no
possibiliry, in other words, for a determinøte negation through which the
original opposition can be 'sublated'. In a comedy, by contrast, this
negative moment is only one part of this process: just as important as the
undermining of universai vaiues is the positive result which emerges
fi'orn this very proceclure.

Hegel succinctly sums up the movement of the Spiritual Work of
Art immediately after the 'Comedy' section: 'through the religion of Alt,
Spirit has advanced fi'om the fonn of Substance to assume that of
Subject'.46 As we have seen, this process of substance becoming subject
is the basic procedure of this section of Hegel's dialectic: we are no

45 The Odd One In p,39. She aclds: \rot to mention the ultimate cotnedy (ancl this is
not meant ironically!) bearing the title 'Absolute Knowleclge'.'

46 Hegel, PS, p.453.
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longer dealing with a changing relation between subject and object, but
with a self-movement of the object itself. Natural conscionsness does not
have to'get on stage'to undelgo this process, it only has to include these

works of art as a part of its spiritual world. What drives the process

forwalds is the internal logic of each form of art. In looking closely at the
way this process is described in the text, we have seen the techniques
Hegel uses to keep his analysis stlictly immanent: the way he avoids

'adcling' anything external is his incoryoration of the formal impasses of
the previons shape into the content of the next one. Each stage of the

dlama is nothing but the presentation 'as such' of the contradiction of the
previons foun. Hegel's deduction of the particular features of each of
these types of drama also proceeds immancntly: the failure of each of tl-re

concrete features of the previous fonn thernselves transfonn into the
positive feafures of the next. This tliad, I would suggest, provides us with
a particularly clear exemplification of this general logical strtìcture,
which reappears so often in Hegel's work.

-.
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Hegel's Phenomenology of Spirit by Stephen
Houlgate

DINO JAKUSIC

Steplren Houlgate's Hegel's Phenontenology of Spirit is intended to be a
guide tlrlouglr Hegel's Phenomenology oJ Spirit which 'aims to hclp
students follow the twists and turns of that text itself.' It is a clear and
detailed work, which does not rest at sirnply attempting to clariff and
convey Hegel's meaning, but seeks to teach us how to read and
understand a text which, on Houlgate's interpretation, literally twists and
turns of its own accold.

The Phenomenology of Spirit,like every other text by Hegel, is
notorious for its difficulty. In orcler to plepare for the reading ofthe text
it is thelefore necessary to understand certain underlying concepts and
the project Hegel is pulsuing. Since there is no overarching consensus on
the topic of how to read Hegel (at least not a positive one - nothing
seems easier than finding a philosopher who would agree that Hegel
should not be read at all) there seem to be as many interpretations of
Hegel's basic concepts and aims as there are Hegel scholars. As such, a
proper way to introduce Houlgatc's guide is to describe the form it takes
and extract what is specific to Houlgate's leading of tlte Phenomenologt.

Structure of the Book

The book is divided into four chapters. The first situates Hegel's
Phenontenology of Spirit in its historical context, with close attention
paid to its relationship with Hegei's Science of Logic, which Houlgate
consiclers to be thc beginning of Hegel's actual philosophy, Kant's
conception of critical philosophy, and the tradition of Gcrman Idealism in
gcnelal. The second chapter presents us with Floulgate's undcrstanding of
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the fundanrental themes of the Phenontenologl,, including the educative
(Bildung) purpose of phenomenology, I-Iegel's idea of experience, the
lole of rhe'we', the relation bctwcen the beginning and tl,e end of the

text, and tlre reasons for the Phenomenologl, taking the point of deparhrre
that it does. Chapter Three gives a short exposition of the key historical
fignres directly influenced by the Phenomenoloq)) and how their
(mis)understandings of the text influenced their own philosophical
positions. Finally, the fourth chapter concludes the book with references
to other contempol'ary English-speaking readers of Hegel, with particular
attention paid to the work of Robert Pippin, and the funclamental
differences between their leadings of the Phenomenology and Houigate's
own.

The bulk of the book is devoted to a detailed, section by section
guide tlrrough Ihe Phenomenology of Spirit starling wtfh sen.se-certainty
and finishing wiTh absolute knowing. Unforftrnately, clue to its size, the

book is only able to provide a very detaiied exegesis of the filst four
chapters of the Phenomenology of Spirit (from sense-certainfy to reason),
wlrile the transitions from observing recrson Io ctbsolute knowing ate
treated morc briefly.

In the first, more detailed part, Houlgate opens each of the general
sections (sensc-celtainty, perception, desire, etc.) with an explanation of
the basic idea behind that shape ofconsciousness. This is followed by the
separation of the movement of consciousness into experiences it
unclergoes during its micro-transitions within the same shape, provicling a

clear, natural separation of the progression of Hegel's text. After
explaining all the micro-transitions of a given shape, Houlgate gives a

general explanation of the tnacro-transitions between one general shape

of consciousness and the next (e.g. from consciousness to self-
consciousness) and the whole process starts again. This structttre is
repeated until the section on reason is reached, after which the same

process is undertaken in less detail, with only the general logical
structure being explained and the reader left to fill in the gaps.

Thloughont the book, however, macro-transitions are concluded with a

pair of 'Study questions' which ale inteuded to guide our reflection and

understanding of the text.
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Features of the lnterpretation

As rnentioncd carlier, thc specificity of Houlgate's reading of the
Phenomenr¡logJl rests on his interpretation of Hegel's ploject and the
underlying mechanisrns of the text. In addition to adopting ccrtain
positions regarding these topics, Houlgate introduces ceftain new
concepts in ordq to facilitate the reading and understanding ofthe text.

One such set of concepts relatcs to the afore-mentioned separation
of Hegel's text into rnicro and macro-ttansitions. The clialectic of the
experience of consciousness at play within the general sections of the
text is understood as olle of rnicro-transition. For example, Houlgate
separates sense-certainty into three such tlansitions, ol experiences of
consciousness, which, in this case, he calls 'The now', 'The dialectic of
the I' and 'Pointing'. After the rnicro-transitions have brought sense-
certainty through the third stage of experience, the macro-transition to
Perception occurs. At this point we are introduced to Houlgate's
understanding of the mcaning of the cryptic we referred to by Hegel.

Wlrile the Phenontenology oJ Spírit is supposed to describe the
progression of consciousness frorn its simplest stage to Absolute
Knowing, Hegel often talks about something that escapes it. More than
oncc Hegcl says that consciousness is not awarc of something
necessitated by its movements, but we are. Houlgate reads this we as the
readcr or the phenornenologist reading the Phenomenology. Houlgate
interprets the macro-transition as something brougl,t about by the we, the
readers or phenomenologists. For Houlgate, consciousness does not
'mutate' into a higher fbnn or'remember'' its past commitrnents once the
macro-transition happens:

Strictly speaking (...) no shape of consciousness rn the Phenonenologlt
turns direotly into the foliowìng shape sense-certainty does not become
pelception, the slave does not become a stoic, and the sceptic does not
become the unhappy consciousness. In each case, we are the ones who
ellect the transition from one shape to another. (p. 26)

The categorisations Hegel gives of different moments of consciousness,
from sense-certainfy to absolute knowing, are not something
consciousness classifies as such on its own, but a certain diagnosis
understood by 'we' who are observing the immanent transfomrations
conscionsncss itself undertakes.
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This leads us to probably the most important charactcristic of
Hotrlgate's reacling of the Phenomenology which is his intetpretation of
the specif,rc sense in which Hegel's phenotnenological 'rrethod' is

supposed to operate. Unlike in the readings proposed by Robert Pippin or'

Charles Taylor, Houlgate does not sce thc Phenontenology of Spirit as an

essay in transcendental argnment. While acknowledging that Hegel is in
some sense contiuing Kant's critical project, the Phenontenolog¡t of
Spirit is for Houlgate a pedagogical text intencled to educate naflrral, non-
philosophical consciousness towards the standpoint of philosophy (the

unity of thought and being) realised at the end of the text. The most

important charactelistic of his leading is Houigate's claitn that the

Phenontenology of Spirit clocs not present us with Hegel's philosophy
proper. To do phenomenology in this specific sense is to attempt to

observe the immanent, self-moving logic which consciousncss itself
undeltakes on the basis of its own experience. If conscionsness starts

fi'om a position of separation of thought and being (as NatLrral

Conscìousness does) its own experience will lead it to the position of the

unity of thought and being. Houlgate intetprets this attempt to let
consciousness unfold of its own accord, without presupposing any
theoretical fi'amework, as Flegel's attempt to remain genuinely 'ct'itical' in
tlre sense proposed, but betrayed, by Kant in rhe Critklt'rc of Pure Reason'

Aithough it is we, as the readers ancl phenomenologists, who are

indispensable fol undertaking macro-transitions, we do not violate the
principle of immanence by doing so. We do not infuse the experience of
consciousness with ottr own everyday or philosophical 'experience' but
simply posit what we see unfold through consciousness' immanent self'-

movement.
Houlgate justifres many transitions through this specifrc

understancling of what Hegel intends phenomenology to be, and his

various readings repeatedly invoke it in order to defencl Hegel from
possible criticism. Houlgate does not sirnply state his interpretation,
however, bnt argues for it by situatirg Hegel's project in its historical
context, and poìnting out how various canonical re-interpretations of
Hegel's philosophy, such as those of Feuerbach, Marx and Kojève, can be

traced to a misunderstanding of the special sense in which Hegel

executes his project. Unfortunately, while this might be sttfficient for a

new reader of Flegel, this book will probably not be enough to convince

sclrolars of the Phenomenology of Spirit to adopt Honlgate's reading. The
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reason for this is the simple fact that the nature of this book is
introductory. The aim of it is not to argue for and posit thc standald
leacling of Hegel's Phenomenology,but to help students new to Hegel in
navigathg tluough its difficult passages. That beirg said, Houlgate
directly argues for and compares his reading with the ones of other
contemporaly Hegcl scholars (e.g. Brandom, Pippin, Pinkard), but thc
natrue of the book requires of him to keep such comparisons and
arguments brief.

Conclusion

Houlgate's introduction to Hegel's Phenomenology oJ'Spirit is a clcar and
cornpelling reading of Hegel's difficult text. Through a novel
understanding of Hegel's project and approach, Houlgate gives additional
strength and vigour to Hegel's text, which serves as an introduction and
justihcation to his general understanding of Hegel's philosophy as an
ontological, rather than transcendental or epistemological, endeavour.

The main weakness of the book, and Houlgate can hardly be
blarned for this, given the nattre of the serics it belongs to, is that it stays
within the limits of being an introduction and a guide for new students of
Hegcl. Unlike Houlgate's Freedom, Truth and Hisloi7 which may be lead
as a general introduction to Hegel's philosophy, this book can be seen as

being too demanding for readers who rnight simply have a general
interest in lealning something about Hegel's philosophy. While not
lacking in clality it retains compiexity which would prevent it from
motivating a reacler who has not alrcady made a firm comrnitment to
engaging with Hegel's difficult text before consulting this.book. On the
other hand, whilc similar in style to his earlier guide to the Science oJ'
Logic (The Opening of Hegel',s Logic: Front Being to ht/ìnity) Houlgate's
introdtrction to the Phenomenology of Spirit is clearly aimed at less
experienced readers. Vetel'ans of the Phenontenology of Spirit and Hegel
scholars, while f,tnding Houlgate's reading interesting, might demand
more critical engagement with the original text (i.e. the section of the text
after Reason) and contemporary readings of Hegel to be convinced by
Houlgate's position.

Keeping all that in mind we can say that Stephen Honlgate's new
guidc to Hcgcl's Phenomenology of Spit'it succeeds in being what it aims
to be: a useful and clear guide for students deciding to engage with
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Hegel's text. The fact that Houlgate manages, within limits of space and

the philosophical ability ofthe targeted audience, to present a convincing
reading of The Phenontenology of Spirit which will, if not convince, most
certainly provide a strong challenge to other available readings, can only
be seen as an additional strength ofthe book.

-.Y
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lntroduction to Metaphysics: From Parmenides
to Levinas by Jean Grondin (trans. Lukas
Soderstrom)

TSUTOMU BEN YAGI

Jean Grondin is most often recognised for his contributions to
scholarship on Hans-Georg Gadamer. For not only has he published a
nnmber of books and essays devoted to elucidating Gadamer's
hermeneutics, but his biography of Gaclamer remains an unparalleled
achievement that provicles the most reliable and thorough account of
Gadamer's lifc and path of thirking. In the volumc rmdcr review here,
however, Glondin exhibits a whole new orientation as he ventures into
surveying the entire history of metaphysics, of which Gadarner occupies
only a small section (in chapter eleven). The volume has recently been
translated from the Flench, published in2004 under the title Introductic¡n
à la métaphysiclue,by Lukas Soderstrorn. It contains a little over three-
hundred pages and, along with a brief pleface, introdnction, and
conclusion, it is clivided into eleven chapters that cover the history of
metaphysics fi'om Parmenides to Lévinas, as indicated by the subtitle
(which does not appeil in the original).

Given the widespread aversion to metaphysics that has corne to
characterise the philosophical scene over more than a half-century,
notably due to the profound inflnençe of Heidegge¡ Grondin makes his
intention known already in the preface that he airns to confront snch a
tendency by seeking to revive metaphysics. In this sense, this volume
serves not only as an 'introduction' in the customary sense of the temr,
where the purpose is to introduce the subject matter to readers who are
unfarniliar with it, but also as an attempt to reconstruct the history of
metaphysics with a specif,ic aim in mind, namely, to dcmonstrate the
indispensability of metaphysical thought. As Grondin proclaims in the
preface, 'this book will argue that it is thus irnpossible to sulpass
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metaphysics without plesupposing it' (p. xviii). Hence, the primary
objective of this work is to rehabilitate the significance metaphysics
obtains in philosophy by retracing the thoughts of those representative
thinkers who have contributed to defìning the metaphysical discoulse in
an irnportant way oveÍ the coulse of its history.

Arnong a number of philosophers taken up, Kant and Fleiclegger

assume an important and distinctive lole, especially for the specific aim
of this volume just laid ont. For, in Grondin's view, they are the 'two
major inspirations' for contemporary thought, insofar as 'The arguments
of both have conrmancled all the attempts to go beyond rnetaphysics' (p.

251). While the special placc Heidegger occnpies is perhaps

incontestabie given his influence on conten'ìpomry thought, it is

noteworthy that Grondin identifies Kant as another thinker who helped
shape contemporary thought, rathel' tilan, say, Hegel or Nietzsche (while
the former receives a fair amount of attention in the voh¡me, the latter is
only briefly mentioned). A leconstruction of the history of rnetaphysics
Grondin embarks upon becomes truly meaningftil only when one follows
his reading of Kant and Heidegger. Rather than interpreting these two
thinkers as having simply wreaked havoc on the statnle of metaphysics
as a credible form of tlrought, as it is often believed, Grondin brings out
the moments in their thoughts which display rnetaphysical
characteristics.

Kant, who is taken up in chapter eight, is commonly regarded as a
philosophel whose works consisted in demarcating the respectable
boundaries of metaphysics. As such, the emphasis is often given to the
aspect of his thought which endorses the idea that metaphysics is
legitimate only insofar as its cliscourse is confined to the realm of
possible experience. Yet such an understanding alone would remain
inadeqnate, since, as Gronclin suggests, it does not take into
consideration the fact that Kant was essentially more occupied with
practical philosophy (rnetapþsics of morals) than theoretical philosophy
(metaphysics of nature). Although Kant sought to develop his
metaphysics of morals while remaining faitliful to the transcendental
argurnents which he had worked out in his metaphysics of nature, the
practical questions he dealt with no longer perlained to those which
concern the conditions of knowledge. For, in asking abont hnman
freedom, the existence of God, and the immortality of the soul, it is 'less
a qnestion of assuring the scientific value of metaphysical knowledge
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than a defense of pure reason's hopes, which Kant knew quite well no
longer related to any science' (p. 152). Even if Kant regalds his answers
to such qnestions as postltlqtes of plactical reason, without which we are
unable to properly account for human action, he is neverthelcss guidecl
by such questions which 'necessarily overstep the very lirnited
boundaries ofscience as they relate to the ends ofhuman reason'
(p.152).

Likewise, Glondin secks ont the metaphysical moments in
Heidegger's thought in chapter ten. He does this by attencling to the
period between 1927 ar'd 1929, during which Heidegger used the term
'metaphysics' affirmatively to characterise his own thinking (p. 208-13).
In particular, Grondin identifies two works fi'orn 1929 as providing a

revealing insight: What is Metaphysics? and Kant and the Problem oJ'

Metaphysic:s. Rather than conceiving of metapþsics as an impediment to
our thinking, as he would later come to think, Heidegger, in these works,
engages with rnetaphysics in order to radicalise it by leawakening the
question of the meaning of Being. As Grondin highlights, Hcidegger
employs the expression 'metaphysics of Dasein' in Kant and the Problem
of Metaphltsics to characterise his project precisely because, at this stage,
he still maintains the view that the question of the meaning of Being may
be rethought through the transcendence of Dasein. Against the I{eidegger
who later came to 'stigmatise metaphysics', as Grondin repeatedly
describes him, Grondin reacls hirn as a'metapþsical thinker to the core'
(p 255) who radicalised metaphysics from within and out of
metaphysical thinking.

Once Grondin's assessment of Kant and Heiclegger is taken into
account, his motives for re-examining the history of metaphysics become
apparent. By investigating how different philosophers have developed
and alticulatcd metaphysical thoughts, Grondin intends to highlight the
fact tlrat there are'many forms of rnetaphysics' (p.247).In doing so, he is
clearly rnaking the case that rnctaphysics is capable of critiquing and
overcoming itself. Thus r¡/e must not abandon metaphysics for 'another
beginning', as Heidegger' later came to believe, but rather discover a
possibility for self-renewai within metaphysics itself. The history of
rnetaphysics exhibits precisely such a self-critical dimension of
metaphysics.

From antiquify, Grondin explores the thought of Parmenides, Plato,
and Aristotle, and devotes a chapter to each thinker' (followed by a
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chapter dedicated to Plotinus and Augustine). Although the term
'metaphysics' was not coined until the frrst-century BCE by Andronicus
of Rhodes and did not enter into the philosophical lexicon until the
twelfth-century CE (p. xxii), we can already locate the origins of
metaphysics in these thinkers. It is indeed clear, even at this point, that
metaphysics proceecls in a dynamic fashion. Beginning with Palmenides'
Being, Plato's elaboration of the notion of Idea was inspired by
Parmenides, just as Aristotle reacted against Plato in developing his
doctrine of Being qua Being. Grondin offers an interesting interpretation,
inspired by Gadamer's reading of Plato and Alistotle (p, 272, nole 42),
which suggests that, contrary to the conventional view, it was actually
Plato rather than Aristotle that preserved the intricate relation between
the sensibie and the intelligible without completely separating them. For,
even if Aristotle espoused the hylomorphic structure of substance in
order to account for change ancl movement, whereby matter and form are

brought to uniry his view frurdamentally hinges on the doctrine of the
prime mover which marks the snpreme principle and the highest activity.
Alistotle thus distinguishes the divine from the sensible in such a way
that they are clisparately separate (p. 66) On the contraly, Plato still
maintained the intertwined and interdependent relation between the two
realms of reality, the sensible and the intelligible, since he conccdes that
the world is not only govemed ir a unifonn manner according to the
Idea, but is also dispersed by the principle of the indeterminate dyad. He
tlrerefore endolses a'clualism of principles' (p. 44).

In chapter f,rve, Grondin subsequently trrms to Anselm, Avicenna,
Avcnoes, Thomas Aquinas, and Duns Scotus fi'om the Midcllc Ages. It is
to Grondin's cledit that he includes non-Western thinkers in this volume.
While each of these thinkers pursued metaphysics in their own way, they
all shared the fundamental task of addlessing the relation between Being
and God, regardless of whether they dwelt in the wotld of Islam or
Christianity. Grondin thns remarks that 'the Middle Ages were marked by
a decisive confi'ontation between faith and l'eason' (p. 84). As such, it was
in such a theological context of seeking to cletennine the ontological
statns of God that the ontological questions were developed by Duns
Scotus into a folmal and rational inquiry called 'transcendental
philosophy', which would latel be known as 'ontology'. As Grondin
notes, it was not until the seventeenth centluy that 'the neologism
ontologia appeared' (p. I 06).
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Grondin then proceeds with an explication of modern philosophy,
where Descartes, Spinoza, and Leibniz are examined prior to the chapter
on Kant. In chapter six, which is dedicated to Descartes, Grondin follows
Jean-Luc Marion's interpretation of Descartes (p. 119) in suggesting that
Descartes implicitly adopts two distinct fonns of rnetaphysics in his
Meditations on First Philosophy: rnetaphysics of thc cogito and
rnetaplrysics of God. As such, one witnesses a'tension between the two
faces of first philosophy' (p. 120) in Descarle s, as he inhcritcd aspects of
scholastic thought while at the same time attempting to establish a new
metapþsics founded on subjectivity. Spinoza and Leibniz, who are
discussed in the following chapteq were deeply influenced by Descattes'
apploach ofdemonstrating the rnetaphysical concepts based on a rational
method. Spinoza and Leibniz thus work out their rnetaphysical inquiry in
an analytical manner, which Grondin describes as the \netaphysics of
simplicity and integral rationality'. Incleed such a characterisation well
captures theil views, as Spinoza identif,res the irrmanence of God as the
fundamental principle of the world, just as Leibniz considers the monad
to amount to such a principle.

Subsequent to the chapter on Kant, Grondin turns his attention to
the philosophical development during the period between Kant and
Heidegger. While most of the chapter is devoted to explicating the
central figurcs of German Iclealism, namely, Fichte, Schelling, and Hegel,
Crondin also offers an account of the development both prior and
subsequent to this movement. He thus includes a discussion of the
interpretations of Kant's theoretical philosophy formulated by Jacobi ancl

Reinhold prior to the emergence of German lclealism, as well as a brief
summary of the developrnent following the movement, in which thinkers
like Dilthey, Schopenhauer; Nietzsche, and Wittgenstein are mentioned.
Given the wide scope of this chapter, it constitutes the lengthiest in this
volume. While the Genlan Idealists are generally known fol their
preoccupation witli metaphysics, Grondin refers to a rather paradoxical
sihration by explaining in the following way: 'Whereas Kant argued a

resoiutely anti-metaphysical philosophy, but recurrently used the term
metaphysics, Gel'man Idealism eiaborated powerfully metaphysical
philosophies without ever nsing, expressis verbis, the titie rnetaphysics'
(p. 15s).

Rather than acknowledging the end of speculative metaphysics, the
German Idealists discoveled possibilitics of developing metaphysics
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anew within and out of Kant's critical project itself. For they recognised

in Kant an apparent contradiction whereby, on the one hand, he

denounced all speculative metaphysics that reaches beyond the lirnits of
experience, while, on the other hand, his own systeln remained plausible
only on the assumption of speculative conditions. The metaphysics

cleveloped by the German Idealists, at least at the point of its
inaugtrration, was inspired by such shortcomings as they identifìed in
Kant's philosophy. They aspired to fulfil the system which Kant l-rimself

had not entirely completed. The Getman Idealists triggered, in tum, a

strong reaction from their successols as thcy wet'e consiclered to be

relapsing into the same classical metaplrysics that had supposedly been

denounced by Kant.
In the final chapter (which follows the chapter on Heidegger),

Grondin traces the philosophìcal development since Heidegger. Although
it is often acknowleclgeci that there has hardly been any substantial

rnetaphysics after Heiclegger's destntction of the history of metaphysics,

Grondin contends that metaphysics has actually been 'rediscovered' in
three distinct ways: existence (Sartre), language (Gadamer, Derricla), and

transcendence (Lévinas). Grondin's point may be contentious, however,

given that none of them, perhaps with the exception of Lévinas,

explicitly dcclared their own thought as to bc a form of metaphysics.

Indeed, presur-rably fol this reason, Lévinas takes on a distinctive and

pivotal role for Grondin's reconstruction of the history of metaphysics,

since Lévinas 'reasserts [the rnetaphysical culmination of philosophy]
more forcefully than Heidegger, Safire, Gadamer, or Derrida' (p' 246).

This explains why Grondin places Lévinas at the vely end of the volume,

although, chronologically speaking, Derrida ought to come after him,
because his thought, tnore than anyone else's, enables us to reaff,rrm

confidence in metaphysics. This deliberate reversal thus signifies a

textual play 'inscribed' by Grondin, which unfortunately is not developed

further.
By reconstutcting the history of metaphysics, Grondin seeks to

demonstrate and highlight the diverse forms metaphysics is capable of
taking. Even when one finds, for instance, the views of predecessors

inadequate or problematic, it is always possible to criticise them and

work ont anew one's own position within and tluough the metaphysical

tradition. In this way, Grondin hints at the versatility of metaphysics that
constantly allows for new possibilities to emerge. In this regard, I think
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Grondin's book serves its intended purpose. It is certainly helpful to
delve into the history of metaphysics in this way, and the plurality of
rnetaphysical discourses is evident in the specif,rc questions that
captivated the thinkers of the metaphysical tradition. What the book does
not seem to deliver quite as effectively, however, is the supposedly
corlunon charactcr that unites all mctaphysical endcavours. As Grondin
argues in the conclusion, metaphysics constitutes 'the guiding thread of
tlre entire Western tladition' (p. 2a1). Unfortunately, he does not eluciclate
much as to how such a guiding threaci can and should be conceived. His
own scant contribution to this matter can be capturecl by the followiig
passage where, shortly afterwalds, he asserts:

[M]etaphysics is, in essence, the self-critical endeavor of the human
mind to uncìerstancl the whole of reality and its reasons, an undertaking
whioh can indeecl be seen to have supported the Western intelleotual
tradition (p.247).

Yet onc rnust wonder whcther such a deflnition is not too general and
abstract to be useftil. Indeed, have we not come to question the very
notions of being 'self-clitical' and the 'whole of reality'? Precisely wfrose
teality is at issue? And exactly who is doing self-criticism? Moleover,
Grondin docs not seem at all concerncd to address the reason why a

sustained endeavoul to undelstancl the 'whoie of reality and its reasons'
should have recourse solely to the 'Western intellectual tradition'. Wlry
shonld such a human aspiration bc idcntified with and continue to be
bonnded by a geographically-conf,rned tradition? Does that not, in fact,
imply a restriction of reality?

Ultimately, this volume is an attempt to restore our confidence in
metaphysics, callirig for its revival by rnaking the case that metaphysics
is indispensable, if not unavoidable. Rather than refraining from
metaphysics becanse it sornehow rernains inherently 'violent' in its
inability to account for otherness, we mllst conceive of metaphysics as

explessing the human hope. As Grondin asks in the following way:

But where on Earth is the violence in the thinking of Being and its
reasons? Isnt it this criticism itselfthat is extraordinarily violent in that
it doesn't do justice to the human mind's hope of undelstanding reatity?
(p. 250)
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In other words, we ought not shttn metaphysics, but rather confront it. In
seeking to understand reality, we transcend ('meîa') onr ordinary

conditions in orcler to attain a more abstract vantagc point. Grondin thus

states:

Metaphysics uses this natural transcendence [of going beyoncl

experieuce and what is immediately given] of the human mincl and

language to argue that oue only understands something when one sees

it in a broader pelspective (p.249).

Yet the book still leaves mnch to be desired, insofar as Grondin himself
does not offer any substantial clue, aside from his exhortation to restore

rnetaphysics, as to how we may proceed with such a restoration.

Supposing that we do regain the confidence ancl cotlrage to take on

metàphysics once again - what, then, would a renewed form of
metapirysics actually look like? How can it be caried out? As a reader,

one would expect him to at least stlggest how he envisions such a

possible metaphysics.
Leaving behind the content of the book, I wish at last to make

some btief remarks about the editing of this volume. For I must admit

that its overall quality is quite disappointing. The text coutains rulmerous

spelling and grammatical en'ors as well as missing characters and words

to such a degree that they may acfually hinder one's reading experience.

Just to illustr.ate by pointing out the most fi'equently recurring error, 'thanl

is constantiy misspelled as 'that' throughout the text. Other negligible

elrors are also very noticeable: 'Lévinas' is at times written with the

accent rnark, other tirnes without; inconsistent capitalisation with words

like 'Book' or 'Thotnistic'; and the Greek alphabet is used at times for
references to the book number of Aristotle's Metaplrysics, the Roman

numeral at other times. Even if one considers sttch errors to be trivial and

oflittle concern, they reveal a lack ofcare and attention on preparing the

text for publication. However, there is further cause for even greater

concern.
What I was particulaiy puzzled by at hrst was the fact that, on

seeing in the text referenccs made to the English language but none to

the Fiencl1, I was not at all sure whether snch references were those of
the author himself. Given that the original text appeared in French, it is
natural to suppose that the authol would make references to French
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rather than to English. Yet, in the text, one encollnters a number of
passages such as the following:

For some time now, I have deplored the absenoe of a histolical
introcluction to rnetaphysics in English. Those that do exist are either'
old or fT]homistic, in an outdated and caricatured understanding ofthe
telm (p. xvii, ernphasis added).

In the original, as it turns out, the same passago appears as follows:

Il y ¿1 6l¿.¡¿ quelque tentps que.je regretle l'absence, en langue française,
d'une introcluclion historique c) la métaphysique. La plupart de celles
qui existent sont olt tt'ès anciennes ou d'inspiraÍion thomiste, au sens un
peu périmé et caricaturol clu tenne (p. 13, ernphasis adcled).

As one can see, the translatol has substituted the reference to French with
one to English. I cannot say with any firm conviction how unusnal, if not
outright misguided, such a practice is, but I am doubtful that this is a
standard editorial practice. Given that French and English, and thc
plrilosophical cr.rltule ancl context corresponding to them, are far from
being identical, and hence not directly substitutable, this simply seerns to
be a poor clecision made by the translator. Such an editorial cl.range
would perhaps be admissible should thele be an editor's note or
translator's introdr"rction explaining what changes they have made to the
text and why. Unfortunately, snch an explanation is nowhere to be found,
as the volume contains no comments by either the translator or an editor.
The only worcls we have froln the translator are a palagraph included as

the 'Note on References' (p. 258), which only explains the pagination
used for citations in the text. Given that the volume also lacks an index,
which would certainly have been helpful for an introductoly work, I
cannot help but think that it was a hasty job by the translator as well as

the publisher.
Consideling the book as a whole, I believe Grondin falls short of

fulfilling the goal with which he sets out on this ambitious undeltaking.
To trace back and nanate the entire history of metaphysics in a volume of
such modest length is not a trivial task to achieve. Rather than covering
such a wide scope, it rnay perhaps have been molc feasible and
compelling had Gronclin focused sirnply on, say, Kant and Heidegger as
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the central figures of his atternpt at lehabilitation, and mentioned other

thinkers only as needed, should the project not be carried out in
voluminous length. While the reaclers may be able pick up a basic

knowledge of the metaphysical thinkers undel discussion stlch that, in
this respect, the book serves its intended pulpose, what they are able to

take away from ìt is likely to be quite limited, rnainly because no thinker
is adclressed in sufficient detail to serve as a usefttl guide for exploring
the intellectual terrain. Yet, concerning the other aim of the volnn-re, the

reconstrncted history of metaphysics retold by Grondin lacks a coherent

narrative to demonstrate the common fcatures shared by metaphysics as a

whole. Hence, it is diff,lclllt to grant that the authol has sttcceeded in
showing convincingly that 'metaphysics is the insurmountable
presupposition of all thought insofar as it caried and supported the

ploject of a univet'sal understanding of the world that inquires into thc

Being and reason for things' (p. xvii). Insofar as Grondin 'inscribes' a

reversal in the text, such that Lévinas follows after Derlida, we as readers

would expect him to provide us with an elucidation as to what that
reversal may signiff for the rehabilitation. Moreoveq insofar as he clairns

that metaphysics has been 'rediscoveled', we woulcl hope to find out in
what way metapþsics has become possible again and how it can still be

carried out today. Mtnessing the considerable difficulty with which
Grondin seeks ont a possibility for the rehabilitation of metaphysics, we
are left wonclering whether we were doing metaphysics all along, or
whether we still remain at a great distance from the point of
rcdiscovering metaphysics.

21s

The Ends of Beauty: Sinead Murphy's the Art
Kettle

PETE WOLFENDALE

I plornise you.,. that if you ask me for a good thing that is good for
nothing, I know no snch thing, nol have anythi.rg to do with it... In a

word, all things that are of any use in the world are esteemed beautiful
and good, with regard to the subject for which they are proper.'

These words, attributed to Socrates by Xenophon, paint a picture of the
beautiful wirich is strikingly at odds with those attributed to him by
Plato. This tension - between the Socrates who grounds beauty in the
practical concerns of everyday life and the Socrates who grounds beauty
in the divine perfection of the intelligible that shines throngh its
imperfect realisation in the sensible - inaugurates a division in the
philosophical understanding of beauty that still haunts us in the present
day. Though both sides of this divide have had their champions - such as

Hume's thoroughgoing aesthetic utilitarianisrn and Kant's substitution of
formal pulposiveness for divine purpose, respectively - it is clear that, at
least in the world of art, the latter tradition has been dominant for quite
some time.

If Sinead Murphy's only concern was to charl the history of this
dominance, and to suggest that it be countered by a return to the notion
of craft, slre would have written a good book. The Atr Ketîle goes beyond
this by clairning that art is a mode of control that plays an important
flinction in late capitalism, and that tl-rerefore the retuln to craft is as

much an act ofpolitical resistance as it is an aesthetic choice. That such a
bold and compclling thcsis can be defended with such subtlety,
accessibility, and, indeed, brevity (in only 76 pages) is what makes this a
great book, which I carl recornmend enthusiastically to both academics
and non-academics alike. I'11 do my best to sumrnarise the core points of
each chapteq tracing the overall argument before raising some potential
issues for the position it clevelops.

1 Xenophon, The Memoral¡le Thotrghls ofSocrales, bk. 3, ch. 8, pp. 106-107
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'Parliament Squale' sets out the guiding metaphor of the book -
that the institution of art has become a means of managing the population
comparable to the Metropolitan Police's tactic of 'kettling' protestors - by
juxtaposing the forcecl removal of Brian Haw's permanent protest outside
the Houses of Parliament, by means of the impleme ntation of a kilometre
wide exclusion zone, and the cletailed recreation of tl.re same protest by
Mark Wallinger within the confines of this same zone, now nested safely
in the heart of the Tate Britain. For Mulphy, this exernplifies at't's ability
to take forms of creative resistance and channel thern into domesticated
forms of exprcssion that are effectively self-managirg.

'Stuck! Stuckl Stuck!' takes a look at the rnachinery underpinning
the art kettle, by examining the relationship between the Tttrncr Prize and

the sflrckist movement's opposition to it. On one side lies the valorisation
of art whose principai conceptual element is the challenge of determining
its own natnre ('the loop of it's not arrlit is art"), complernented by a

wholesale rejection of the conceptual in favour of the valorisation of
feeling ('Does it move me?') on the other. Murphy claims that these are

two pathways through the same mechanism of control, which, despite
somctimes seeming to turn art into life, by bringing elements of the real
world into the gallely (e.g., bricks, beds, urinais, etc.), really flrrns life
into art, by siphoning offits creative potential.

'Disinterested Parties' tries to uncover the root of these two halves,
by tracing thcir historical origins to the clebate betwecn Jamcs Whistler
and John Ruskin regarding the natnre of art, epitornisecl by their
infamous libel trial at the Old Bailey in 1878. Murphy identifies three
parallel oppositions organising this debate: culturc vs. nature, conceptual
originality vs. moral feelìng, and art for artists vs. art for the masses.

What united the two sides in each casc (the 'thinkers' and the 'movers',
lespectively) was their comtnitment to the disìnterestedness of art:

regardless of whether they believed art rvas supposed to engage with the
public, they could nevertheless agree that it was not supposed to engage
with their everyday conceffrs. This cornpact is the ideological core of the

art kettle, and it has only been rarefied over time as its conceptual and

technical flesh has sloughed away: the choice between thinkers and
movers has given way to that between the art loop and the tyranny of
feeling. This goes hand in hand with the emergence of the gallery and the
museum as the principal sites of artistic encountor, insofar as they are
places deliberately sterilised of all instrumental concerns. This is in turn
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bonnd np with the emergence of painting as the artfonn pør excellence,
only to be surpassed by the installation.

'Craft' locates an alternative to disinterestedness in the life and
work of the designer V/illiam Morris, who undelstood and rebelled
against the increasing separation of beauty and nse made possible by the
industrial rcvolution. Murphy uses Morris to highlight the inverse of the
alienation of workers from the products of their labotrr that so concet'ned
Marx, narnely, the increasing alienation of the consllmcls of these
products from the processes of their plocluction.2 This trend has two
related elements: (i) the suppression of complex possibilities fol pelsonal
fulfìlment in favour of a strict opposition between simple forms of
satisfaction (consumption) and pointless forms of creative expression
(alt), and (ii) thc supplession of creative possibilities of irnagination,
thought, and resistance that accornpany these. The suppression of craft
amounts to the division of htunan activity into the mutually exclusive
domains of artless work and usclcss aft.

'Anyone' traces a ftuther histolical trcnd beginning with Manet's
exhibition at the Paris Salon (as interpreted by Bataille) and culminating
in Andy Warhol's pop art (as intetpreted by Danto), in which tire 'arts of
art', or the technical skills associated with artistic composition, are
progressively stripped from it in the naure ofegalitarianisn-r ('anyone can
do it'), while actually executing an inegalitarian shift towalds art tirat can
only be appreciated by those trained in appreciation (critics). This is the
historical vector that produces the ar1 loop.

'The Human Touch'tlies to save Manet from this tlend by showing
that his teclurical innovations were attempts to invoive his audience iu
his painting, both in the structtrre of the wolk and in the content it
portrayed, but that he ultirnately failed to do so, and was then
misinterpreted and reincotporated into the disenfranchisement of ar1. The
systematic failure of such democlatic gestures is explored further by way
of Antony Gormley's Forth Plinth projcct One and Other, wheretn,
despite its egalitarian intent, any involvement on behalf of the public is
simply convefied into further alienation.

2 Curiously, this traces the clialectio of the uraster in Flegel's Phenomenolog¡, of
,llrt'tl ($$190-193), corresponding to the rlialectic of the slave thât was so

influential upon Man's accorurt of alienation ($$194-196). Whether this suggests
that the solution to alienation is to be founcl in some ne,vv fo¡m of tnutual
recognition ($177) I cannot say.
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'Trafalgar Sqttare' turns to the history of fashion - from the

emergence of couture with Charles Frederick Vy'orth to the ultimate
irrelevance of technical skill with Vivienne Westwood - in order to

introduce the notion of taste. This consists in an understanding of
usefulness from the perspective of consurnption, as opposed to craft,

which consists in a similar understanding from the perspective of
production. Murphy uses the history of fashion to show how the

increasing deferal of judgement to a privileged class of designers, along

with the increasirg lack of material constraints upon those designers,

allows the simultaneous separation of the att of dressmaking from craft

and the everyday mode of dressing from taste. Creativity is thereby

evacuated from the everyday along with discernment, and transported

into a world completely devoid of the concerns of living. This removes

any basis for contrast between different aesthetic nolrlls, engendering a
pervasive liberal 'tolerance' that (contra Danto) is to be abhoned rather

than ernbraced.

'Put the Kettle On, And We'll Make a Cup of Tea' compares the

transfonnation in the social role of madness that Foucault describes in
Madness and Civilisation to Ihe transfotmation in the social lole of aft so

far described, in order to justify the clain that contemporary art has

become a cliscipline in Fo¡cault's sense of the term, as the internalisation
of the separation between uncreative-but-purposive activity and creative-

but-purposeless activity. This facilitates the sr,rbsnrnption of all
instmmental activity under the regime of capitalism, by shunting all
creativify into the fastidiously non-instrttmental regime of art. Murphy
extends the comparison by showing that whereas Thatcher's 'Care in the

Commnnity' creates an 'asylum without walls', contemporaly art has

resulted in'Creativity in the Community' and a 'museutr withotlt walls'.
This is done through an analysis of several works of art championed by
Nicholas Burriard, one time curator at the Tate Britain, each of which
attempts to engage the public, but does so not by eliciting any

constmctive engagement, but by alienating people from their everyday

lives t+,ithin their everyday lives. She closes by considering how thìs

warps Kant's conception of the distinction between public and private
reason: counterposing private apathy to public tolerance. The only
release fi'om these is the flight into the unreasonable, yet entirely separate

and clisinterested realm of aft, which functions as a release valve for
creative resistance that thefeby renders it into obedience. She closes with
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tlre strggestion that (.contra Burriard) the only response to this situation is
a fundamentalism of good taste that reftises the liberalism of
indiscriminate tolerance.

Given the space available ancl the format ir which she has to
deveiop it, Muryþ's broaclly Foucauldian analysis of the social role of
art is surprisingly deep, and i must say that I an largely convinccd by it.
Moreover, even though it cannot be developed in detail, her suggestion
that art's corralling of creativity is to bc challenged by an aggressive
rehabilitation of craft and taste is no less compelling. The only worries I
have with Murphy's pictule stem from the way it interacts with the
traditional division between thcories of beauty with which l opened. The
estirnable project of reconciling use ancl beauty will have gone too far if
it banishes the useless fi'orn the aesthetic sphere completely. The cail to
synthesize opposing positions is often mere cliché, but in this case I thir-rk
it is warranted. Rather than treating the interested and disinterested as
two approaches to the genu.s of beauty, we should perhaps see them as
different speci es of beauty, neither of which should be ignored. However,
this is only possible if we can provide some account of the genus to
which they belong. In short, \Me must understancl what is common to both
art and craft.

I think we can see the beginnings of this within Muphy's account,
insofar as she implicitly refuses to follow Xenophon's Socrates in
equating beauty and use. For her, the tragedy of contempolary alt lies
plecisely in its collusion with capitalism's inhcrcnt instrumentalism, or its
progressive suppression of everyday creativity in favour of abstract
utility. She champions the aesthetics of craft precisely because it lies
somewhere in between alt's obsession with the purely nseless and
capitalism's obsession with the merely usefui, So, to be beautiful is more
than to åe merely useful, but in the case of craft beauty must ncvcrthcless
derive fi'om nse. Perhaps, then, to be beautiful in this case is to be more
than merely useful, or to be better than is required by the task at hand.
Tlre technical name for this is supererogation. Understood this way
Qtace Hegel), beauty would not ernet'ge fi'om the expression of the
abstract Idea of freedom3, but from the enhançement of concrete forms of
freedom.

This means that the beauty of craft consists in its ability to create
new practical possibilities that transcend its initial aims. This includes

3 See his Lecfiles ott Aestlrctics. 'lntroduction'. $3.
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everything fi'om the simple pt'ovision of greater senstlotts satisfaction
(e.g., a meal that is creatively seasoned), through the extension of
existing practices (e.g., a musical instrument with a gleater range or
precision of play), to the constitution of entirely origrnal modes of living
(e.g., the intet'net's continuing creativc transformation of social
interaction). This is demonstrated nowhere better than in the
contemporary craft of computer programming. One need not be a

programrner to appleciate this. Talk to any programmer for long enough
about their code and they'll inevitably bring up questions of beauty,

fi'eely contrasting 'elegant solutions' and 'ugly hacks', and deploying a
homegrown aesthetic language of surprising subtlety. However, what is
most apposite about this aesthetics - beyond parochial concelns
regarcling code readability, language prefèrences, or mathematical
efficiency - is the centt'al role played by extensibility, or the ability of
code to be expanded Lrpon or tlattsposed into new contexts for novel
purposes. The link between beauty, supelerogation, and the enhancement
offreedom is especially obvious here.

The question is whether we can make sense of disinterested beauty
in similar terms. Here I believe it is important to dispute elements of
Murphy's reading of Kant.a I think that her account, whilst
acknowledging Kant's own biases - his privileging of natttlal beauty and

his connection of beauty and moral feeling - locates his ideas on the

right side of the historical dividc, and conectly positions him upon the
cnsp of the shift in dorninance within that traclition liom the movers to
the thinkers. Despite siding with the movers on the question of the moral
role of beauty, Kant's aesthetics nevertheless helps to legitimise the

thinkers'retreat to purely artistic interests. On the one hand, his notion of
formal purposiveness t1'ansÍnutes the alienation of beauty from everyday
purpose (as opposed to divine purpose) into its alienation from every
particular purpose, thereby freeing artists to pursue their own
satisfaction. On the other, his emphasis upon the cognitive role of beauty
(and the sublime) inaugurates the turn towards the conceptnal that
ultimately exhausts itself in the art loop. However; there is more to these

ideas than their role in the formation of the art kettle, and they deserve to
be rehabilitated as part of the resistance to it. Though art has both
degenerated as an aesthetic plactice frorn within and been reconfigured

4 This is found rnainly in the'Craft'chapter (pp. 26-2'7).1once more recogtrise that

this is, by nccessity, a heavily trurlcate(l reading.
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as a mode of control from without, it may still shelter an emancipatory
spark that is lipe for rekindling.

First, it's important to see that although Kant's notion of folmal
purposivencss forbids us frorn grounding the beauty of a thing ir its
utility, it does not for that matter completely sever the link between
beauty and purposc. On thc positive side, Kant holds that thc pleasure we
find in beauty derives fi'om the manner in which the cognitive free play it
stirnulates in us satisfies a higher end of reason, namely, that our
cognitive faculties be capable ofsynthesising a coherent picture ofnature
as a whole.5 On the negative side, it does not preclude us fi'om
questioning the purposc of al't, or why we should aim to create and
appreciate beautiful works. Moreover, the former issue suggests a

possible approach to the latter, by orienting ìnquity into the purpose of
art towards its lelation to the structure of reason. When seen in the light
ofthe acconnt ofthe beauty ofcraft I have proposed, this in turn suggests
that we are to understand the function of art in terms of its relation to the
structrne ofpractical rcason, or rather, freedom as such. This means that
the disinterested beauty of art is only disinterested insofar as it eschews
specifìc purposes in favour of putpose qua pLrLpose.

Second, it's necessary to show that we can separate Kant's insight
into the importance of the cognitive role of beauty frorn his too narow
interprctation of this role. If nothing else, it is important to dispute his
separation of the sublirne fi'om the beautiful on cognitive grormcls, in
orcler to sce the cases he distinguishes as further dffirentia of
disinterested beauty. Our task is thus to provide a broader interpretation
of the cognitive role that establishes a continuity between disinterested
beauty and interested beauty. This means understanding how the
cognitive effects of art contribute to the enhancernent of fi'eedom,
despite, and perhaps cven in virtue of thcir disconnection from the
everyday pulposes in which craft is ernbroiled. i believe the notion we
are looking for here ts inspiration. This is something that can be found in
the harmonious free play of the imagination that Kant ascribes to the
experience ofbcauty, in the discordant disruption ofour faculties that he
finds in the cxperience of thc sublime (or what Deleuze calls 'the shock
to thought' in his account of cinema)6, and more generally in the ability

5 See his CriÍique of the Pov'er ofJudgentent, trans. by Paul Guyer & Eric Matthews
(Carnbriclge: Cambridge Univelsity Press), p. 71.

6 Gi11es Deleuze, Cinenta 2, ch.7 .
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of art to create novel forms that, be they sensrlous compositions or

conceptnal connections, and unbouncl as they are by prior purposes,

provide us with raw cognitive materials from which to forge new

practical possibilities.
This is only a lough taxonomy of the relevant forms of cognitive

stimnlation, but it is meant to indicate the extent to which the seemingly
disinterested can nevertheless empower us in cultivating and pursuing
our interests. If paintings and installations are emblematic of the

pathological fotm of disinterested art, then perhaps literatrue aud cinema

al'c emblematic of its emancipatory form. Even as curated art

progressively degeneratecl in the l9'r' ancl 20'r' ceuhrries, we experienced

an unprccedented explosion of speculative fìction in various media. For
example, the great science fiction authors of the 20'r' centuly (e.g., Clark,
Asimov, Le Guin, etc.) consttuct futures that, whilst not predictions in
any strict sense, nevertheless expand our unclerstancling ofthe horizon of
possible action by supplying us with conceptual fi'agments that can be

transposed into both passive anticipations and active plans (e.g., the

famous anticipation of the geosynchronous satellite (Clark), ever mol'e

determinate expectations regarding the emergence of robots and AIs and

plans for integrating them into our society (Asinov), or techno-social
possibilities for reconfiguring gender lelations (Le Guin)). Nor is this
influence restricted to a purely concephtal registe¡ as demonstrated by
thc aesthctic circuit befween futurism and tnodernism in architectttre and

design, the sensoty-motor circuit between moclern cinematic narrative
techniques and the neurological rnachinery of causal understanding, and

the ever ramifying social force of musical genres and their associated

snbcultru'es. The inspirationai role of aft is exemplif,red by this

propagation of forms açross a culture, be they conceptual, aesthetic,

neurological, or cognitively and practically efficacions in some other

way. The progressive reconfiguration of the collective horizon of action

thai this engenders is nothing other than what Heideggel calls 'truth'.7
We thus have a schematic overview of the genus of beauty and its

two species that combines both formai and substantive concerns' The

7 For ÉIeidegger, the artwork is the site of this'tnrth', ol a point within the'worlcl'
understood as this horizon of action in which the cly-ranric process through which
it ìs constitutecl (also called'stt'ife') becomes visible as something worked upon (Cf.

'Or-r the Origin of the Work of Art'). I don't think this view can be enclorsecl without
serious qr.ralifìcations, but it. is worth unclerlining the aesthetic thetnes that tun

tlrrough Kant, Ilegcl, and Fleiclegger.
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formal component is that beauty is understood as unconditional vcilue.
We can oppose this to merely instrumental value, which is entirely
conditioncrl npon the ends for which it supplies the means. The formal
distinction between interested and disintercsted beauty is thus the
difference between relatively unconditional value, which remains to
some cxtent dependent upon a purposive context (e.g., the everyday
wolld of office wotkers, musicians, chefs, etc.), and absolutely
unconditional value, which is entirely independent of any such context.
The substantive component is that the source of sucll value is the
enhancement oJ freedont. Tiris is a mattel' of expanding the space of
possible action and satisfaction through the development of new
capacities and new ideas for deploying them in the interconnected and
overlapping projects that constitute our lives. The substantive distinction
between interested and disinterested beauty is thus the difference
between .supererogation, or the elaboration of an existing practice fi'om
within its purposive content (e.g., the implovement of modes of
organisation, instruments, ingredients, etc.), and inspit'ation, or the
creation ofnew practical possibilities outside ofany such context.

However, it is not clear that this schema presents us with mutually
exclusivc types of beaufy so mnch as a spectrum across which two
competing tendencies interfwine. One of the most corunon objections to
Kant's theory of beauty is that no artwork is entirely disinterested. We
can do our best to subtract them from the purposive contexts of their
creators, components, and even their audiences, but traces inevitably
remain. For instance, the sheer 'prettiness' of much abstract expressionist
painting straightforwardly panders to our perceptual sensibilities, the
pleasure it produces stickling our interests in sensory stimulation.
Moreover, thete is a goocl case to be made that many artworks whose
beauty is principally disinterested nevertheless contain components that
çannot be abstracted fi'om these contexts without ceasing to fuirction. To
take a specif,rc example, the Department of No's'Under Black Carpets'is
a plan for a perfect bank heist, involving the sirrultaneous robbery of 5

different LA banks, dropping a plane on a building as distraction, and a
variety of other elaborate and cunning tricks. This is all portrayecl
through a series of artifacts and videos that present the attempted police
reconstruction of the chain of events after the fact, initiaily to be
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displayed in a bank vault in Lisbon.s The fact that the Depaltment of No
insist they are designers rather than artists is especially telling here.

Though the installation does not contribute to any concrcte plans for
armed robberye, it is nevertheless nrn through with purposive elements

that simply cannot be disentangled fi'om its disinterested beaufy' It is a
plan, a scheme, a plot, and to encottnter its beauty we must engage with it
as snch; its careful design involves a level of technical skill comparable

to the classical'arts ofart'despite being quite unlike them in character.

The burgeoning fìelcl of the aesthetics of garnes provides a more

general example of this interlwining of formal and objective
purposiveness.r0 Let's look at two rather different examples. On the one

lrand, the sublime intricacy of the non-Euclidean puzzle plafformer Anti-
Chqmher is not something that can be understood in terms of the

satisfaction of any objective end - either in terms of the esÇapism

provicled by narrative immersion or the competitive interplay between

challenge and reward - and yet any forrnai end it satisfies is somehow

snbrnerged in an intensely arliculated space of strategic action'rr On the

otlrer, the exquisite meiancholy of the indie tabletop RPG Polaris
demonstrates that a such a complex poetic affect can bc embedded in a
style of play - the unique constraint of having players describe their
actions in the past tense - as much as in the narrative co-ordinates of its
setting - the tragic arc of the inevitable fall of the greatest city that ever

was or will be .'2 Despite ongoing controversy, I think it obvious that we
are dealing with art in both cases.

'Whether found hunched over computers, sat ronnd tables, or
engaged in stranger or more physical sports, the beauty we find in games

lies in their creation of constrained spaces of strategic action that

nevertheless cultivate forms of freedont.This point is exemplified by the

game of Go, in which an elegantly simple set of nties opens up awesome

aray of strategies, which then subtly unfold in surplisingly delightful

8 The Department of No is composecl of [llona Gaynor and Beneclict Singleton, ancl

details ofthe work can be found here:
http://we-rnake-lnoney-not-aft.com/archives/201 2/09/under-b1¿ìck-carpets.php

9 As far as we are aware.
10To see my own meagre contributions to this held, consult my paper with Tirn

Franklin 'Why Dungeor-rs ancl Dragons is Art', in Dungeons & Drag,ons and
Philo,sophy, ed. by Jon Cogbum ancl Mark Silcox (Chicago: Open Conrt,20l2).

I I http ://www.autichamber-gatne.com
I 2 http ://www. tao-games.cotn/
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patterns. Whether one focuses upon the possibilities for supererogation
this generates in competitive skiil, or the possibilities for inspiration it
gcnerates in the interactive demonstration of emergent order, the game is
undoubtedly beautiful. These considerations reveal that both the fonnal
relativity of beauty to purpose and its snbstantive enhancement of
frcedom are manifold in thcir variations and ovcrlapping in their
instances, though this does not therefore make a taxonomy of them
irnpossible .

This excursus on the philosophy of beauty might seem somewhat
tangential to the task at hand, narnely, explaining and assessing the
significance of Murphy's book, but this suspicion can be dispelled by
retuming to Murphy's thesis anned with the theoretical resources
marshallcd abovc. Thc key point to makc is that the intimate relationship
between beaufy and freedorn makes Murpþ's analysis of the institntion
of contcmporary art as a mode of control all the more powerful. It brings
into f'ocus the cultural econolny of creativity of which Murphy takes
contemporary art to be a perversion, or perhaps even a cultivated
pathology. This is the co-operative process of creating, copying, and
irnproving ways of living that we're implicitly engaged in, if not
explicitly organising. This combination of mimetic propagation and
mernetic evolution of irurovations in onr pleasnres, practices, and
instruments is a sort of clistributcd social cognition through which
fi'eedom clevelops itself. The dual ideais of supelerogation and
inspiration are supposed to govem this process, and the practices ofcraft
and art are supposed to realise them insofar as they are essential
conrponents of lhe social irnagination. From this perspective, my caution
against abandoning art in favour of craft amounts to the iclea that
irnagination requires fligirts of fancy as rnuch as it does practical
expcrime ntation.

In cliagnosing a systematic dehcit of imagination in modern
capitalism Murphy is in good company. At least two other titles from
Zero Books explore the same theme: Mark Fisher's broad langing
Capitalist Realism and Nina Power's incisive One Dimensional Woman.
These books go some way towards demonstrating the extent to which
capitalisrn has developed mechanisms for suppressing political
imagination, be it through imposing conceptual hegemony
(neoliberalism) or co-opting emancipatory programs (contempolary
feminism). However, there are two key differences between these works
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afid The Art Kerile. The fìrst is simply a matter of genel'ality: Murphy's

book is concenred witir the suppression of imagination as such, tallter

than simply with its political form, though it is clear that she dfaws

strong põlitical consequences from her analysis. The second is more

subtlõ, ãnd is perhaps bcst approached by way of the nunifesto gracing

the last page of everY Zero Book:

A cr.etinous anti-intellectnalism presides, cireerled by expensively

educated hacks in the pay of multinational cotporations who reassure

their borecl readers that there is no need to fouse themselves frorn their

interpassive stupor. The informal censorship internalized and propagated

by the cultural wor-kers ol late capitalism geuerates a banal confonnity

that the propagancla chiefs of Stalinism could only evet' have dreamt ol
imposing.

I always f,rnd reading this manifesto exhilarating, insofar as it

"r1.upr.ilut"r 
an important idea that runs across these books: there is

somêthing profoundly wrong with the academic discourses of our society

and their lnãbility to penetrate into mainstream understanding. Fisher and
power not only provide us with an analysis of how contempofaly modes

of living undermine our ability to think about political realities, but they

also eximine the sorry state of the public discourses on these topics - the

very state which Zero Books aìms to address. Murphy does s-omething

difierent but complementary in focusing upon the side of cultttral

procluction that is alludcd to but not addressed in the manifesto. She

iakes aim at the 'artists' who have abdicatecl tl-reir social role as fnuch as

the ,thinkers' at whom Zero takes aim. These same creatives might be

fonncl browsngzerc titles in a gallery bookshop, noclding along to the

above manifesto, not fealising that they too are the 'cltltural workersr in
question - that they too are complicit'

This returns us to Mutphy's own framing of the problem of the

social role of art in terms of the social role of reason. The origin of this

frame in Kant's famons essay'What is Enlightenment?'provìdes a ftlrther

connection to the account of beaufy sketched above. To quote her at

length:

We have, in shorl, utterly conceded httman reason to the working of
capital, as that merely instrumentalist subsumption of means to given

ends that is so malleable in the hands of profit' tempted by the
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abandonment plornised elsewhet'e by the availability of an 'unreason'
that l.ras constituted, and been incubated by, the modern history of art,
and that operates very well to console and to control a population whose
capacities have been divided up, into the obedier.rt pursuit of given encls

that makes the population so efficient and enthusiastic pulsuit of given
pleasures that is now gladualty and seamlessly transfolming into a kind
ol' anaesthetized spectatorship. | 3

The dissociation of art fi'om reason that Murphy highligltts here goes at
least as far back as thc romantics, but it is accelerated in the 20'l' century
by the increasing influence of economics upon common conceptions of
'rationality' fi'om the one side, and the critiques of these conceptions
plopagated by critical theory from the other, and culminates in the
practical excesses of 'postmodernity' and the theoretical disaster of
'postmodemism'.r4 Tiris mtrtation of thc enlightenment faith in l'eason

rapidly became malignant and rretastasised across the arts and
hnmanitics, triggering a solt of auto-inmune response wherein reason

was given over to attacking itself. One of the great ironies of the 20'r'

centuly is that art's emancipatoty power calne to be located in its ability
to resist reason, when, as I have ttiecl to show, its connection to reason
through the ideal of beauty is its very essence. Murphy's detailed account
of how this emancipatory promise forms the core of a mechanism of
oppression dernonstrates the depth of this irony better than anything
written hitherto.

I will conclude by considering a reiated, but more specific ilony,
which Murphy helself considers at the closc of thc book. Foucault's work
does not just form tl.re foundation of the analysis that Murphy presents in
her book, but has additional signihcance insofar as it was appropliatecl
by and used to legitimate many of the excesses of 'postmodern' theory
just discussed. In particular', his work provided a basis upon whìch to
criticise the illicit normative connotations of the opposition between the
rational and inational, and thereby to valorise modes of thought and

13 The Art Ke\tle,pp.74-75.
14 I scare quote both of these terms quite deliberately. I neither believe in any real

historical era of 'postmoclernity', arrd I believe that there are many importânt
insights contained in Lyotarcl's 'postrnodernism'. Nevertheless, the idea of
'postmoclernity' serves well to iudex a certaìn cultural ttend exernplifiecl by
Murphy's art-loop, and the word 'postmodemist' has been used ofteu enough both
by those who laud this trencl ancl those who criticise it that it serves equally well to
inciex the theoretical nexus uncierlying it.
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practice that rnanage to escape its confines.rs I fear Foucault would have

been horuified by the theoretical escapology he inadvertently inspired,
but he rnight have been equally horrified by the practical transmutation
of his work into the sort of banal artistic product that this escapology

encourages. It is this ironic fate which Murphy considers in closing:

The Foucaul! Art Proiect... was apparently complised of the ingledients

of a standald academic conference on Foucault apart flom the small
diffelence that the souvenirs in the conference shop were not to be sold
ancl the works of Fouoault were not to be understoocl. "I clon't know
Fouoault's philosophy", the artist mostly resporlsible for the artwork
wrote in his advertisemer.rt, "but I see his work of art". Poor Foucault.

Become art, one can look but definitely uot touch.16

The saddcst feature of this is thatthe artist completely failecl to see

Foucault's work of alt. In his own 'What is Enlightenment?' essay

Foucault takes up Kant's attempt to characterise the attitude of
enlightenment, or to formulate it as an ethos.There is mnch that could be

said about this tour deforce, but I will restrict myself to the link Foncault
draws between enlightenmcnt and art:

The delibelate attitude of modelnity is tied to an indispensable
asceticism. To be moderu is not to accept oneself as otre is in the flux of
tlre passing moments; it is to take oneself as oue is in the flux of the

passing moments; it is to take oneself as object of a complex and

difficult elaboration: what Baudelait'e, in tire vocabulary of his day [...]
[describes as] the asceticism of the dandy who makes of his body, his
behaviour, his leelings aud passions, his very existence, a work of art.

[...] This rnodemity does not'liberate man iu his owu being'; it cotnpels

him to face the task of ploducing himself.rT

Foucault takes this 'aesthetics of existence'rt to be the essence of
enlightenment; motivating not just individual but also collective projects

l5 Beyond Foucault's methodological innovations (i.e., the alcheology of knowletlge
and the genealogy of power) his more detailed historical work in Madness and
Civilisation hacl an important influence ott these itleas.

16The Art Kettle,p.15.
lTMichel Foucault, 'What is Enlightenn.rent?', in Íhe Foucault Reader, ed. By Paul

Rabirrow (Lorrdon: Penguin Books, 1984) pp.4l-42.
lsMichel Foucanlt, The Use rl Plea.sut'e, trans. by Robert Flurley (New York:

Virrtage, 1990) p. 12.
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of self-construction. He then articulates his own overarching
philosophical project in these terms, as an expression of the
enlightenrnent drive to identify and overcome our limits, or 'to give
impetus, as far and wide as possible, to the undehned work of frecdorn'. r')

As snch, the artist's inability to see either the art or the craft in Foucault's
project is cmblcmatic of the art establishment's inabilify to see its own
social pulpose.

I will end by considcring what Foucault calls the 'stakes' of
enliglrtenmcnt: 'lrow can the growth of capabilities lcapacitiósl be
disconnected from the intensification of power relations?'20 Here lies the
beating heart of the obsessive instrumentalism of contemporary
capitalisrn, and it is the core issue that Murphy, Fisher, and Power tackle
fi'orn different angles. However, what is cormnon to these thinkers is an
attempt to dissect the ideological apparaílses that have domesticated the
various emancipatory programs and forms of resistance that were
supposecl to, ancl that many still believe, pose challenges to capitalism's
oppressive tendencies. In doing so they renew the project of
enlightenment, by showing us that we cannot hope to understand
oppression without fìrst understandirrg freeclom, and therefore that the
postmodern eclipse of reason has colluded with capital insofar as it has
warped our unclerstancling of both, by leinforcing the flattening of
nomative discourse that constitutes capitalism's liberal visage. Murpþ's
singular achievement is to demonstrate that contemporary art's blindness
to beauty unclermines our creative fi'eedom in precisely the way that
contemporary politics' perversion of reason undermines our intellectual
freedom. This opens up the possibility of a new alliance between
aesthetic fundamentalism ancl political rationalism capable of
challenging the pervasive liberalism that capital hides behind.

19 Foucault, 'What is Enlightenment?', p. 46.
20 Ibid., p. 48.
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Jean Hyppolite, entre structure et existence, ed.
by Giuseppe Bianco

RICHARD LAMBERT

The core of this rich collection is constitntecl by the proceedings of a

conference devoted to Jean Hyppolitc, which took place at the Ecole

Normale Supérieure on. 27't' May 2007. The contributors to the

conference were Alain Badiou, Etienne Balibar, Giuseppe Bianco,

Stephanos Geroulanos, Leonard Lawlor, Jérôme Lèbre, and Pierre

Macherey, and it is to their contributions that I will give the rnost

attention in the following. To the proceedings are added a thorough
editor's introdnction to Hyppolite's life and work, over 100 pages of
Hyppolite's wtitings not included in the posthumous collection Figtes
de la pensée philo,sophiclue - including Hyppolite's first and last

publications - and the transcript of a television interview with Hyppolite
conducted by Alain Badiou in 1965. The vohtme also includes several

photoglaphs of Hyppolite and a detailed bibliography and list of his

conference contributions.
Tlre title of the collection refers to the planned title - Strttcture et

existence - of the book Hyppolite indicatecl he wished to work on prior'

to his untimely death, and which would pelhaps have been his ntagntrm

opus. As Bianco notes in his introduction, he planned to approach this
work by 'a grcat many paths', and the TtIle Entre strttcture et exislence

rnight be seen both as a reference to the rnovement between these two
concepts that could be said to chalacterise Hyppolite's oeuvre, and to the

volnme's exploration of some of the manifold paths that might have

converged in his unwritten work. The coliection admilably succeeds in

bringing out the rnany facets of Hyppolite's public life, work and

influence, exploring the ways in which Hyppolite was' as Bianco puts it,

'a passeur, a plofessor, an organiser, a man of the institution, a historian
of philosophy and a phiiosopher', as well as a translator.
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Borrowing an expression fi'om Deleuze, Bianco's extensively
researched introduction considels the manner ir-r which Hyppolite can be
seen as an'etoile de groupe': 'an apparently less lurninous point of an
intellectual constellation, he nevertheless made it possibie in constituting
its centre'. This is wiry the biographical context is irnportant here,
perhaps more so than it might bc in regard to other thinkers - as Bianco
writes, 'We cannot evaluate the importance Hyppolite had as an 'étoile de
groupe' without reinscribing him within the constellation of relations that
he entertained with his contemporaries, the institutions his path led him
through, in the singular space-time that he both occupied and contributed
to rendeling possible.' The latter is particularly well evoked in Bianco's
descriptions of the intellectual context of Hyppolite's time.

Bianco gives an account of llyppolite's life from his school days to
his deatir in 1968. Moments that he touches on include: Hyppolite's entry
to tlre ENS in 1925 and his graduating in third place in his yeal group,
behind Jean-Paul Sartre and Simone de Beauvoir; his role as a teacher at
lycée level in the early fortics, whcn his students included Deleuze and
Foucault; his supervision of dozens of theses during the fìfties while a
professor at the Solbonne and later at the Ecole Nonnale Supérieure; his
attempt to organise a forum for the discussion of the Algerian war at the
ENS and his participating with Merleau-Ponty in the creation of the
Union des forces démocratiques in 1958, and his asstunption of a chair in
the history ofphilosophical thought at the Collège de France in 1963.

In discussing the irnportance of the later Heidegger for Hyppolite's
Logic and Existence, a point he returns to in his later contribution,
Bianco sets tl're scene fol many of the contributions that will follow:

[Logic and Existence) ends in an apolia: that of the reiation between
logic and phenomenology, between logical time and human time. This
aporia which calls for a new collception of diflèrence, capable of
accounting fol an open historical time lun tentps historique ouvertl as
well as an antihumanist reacling of Hegel tumecl towards the auto-
development of Being as Logos, will influence the majority of
Hyppolite's students: Althusser', Foucault, Denida and Deleuze.

Piere Macherey's 'Entre histoirc de la philosophie et philosophie', takes
up one of the central threads running through the volume: Hyppolite's
relation to the history of philosophy. Throughout, Macheley dlaws
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heavily on Foucault's memorial speech in honour of Hyppolite (reprinted

here, pp. 1-9), drawing out something of the significance o-f.Foucault's

.emá.t^that Éyppolite ipoke mo'e readily of the history of philosophical

thought than ôi the history of philosophy. Mache|ey's focns .is on the

Pheiomenology; as he writes, this wot'k was for Hyppolite not a

historical monument, but 'respondecl to the needs, to the urgent

necessities of a singularly trans-tempot'al philosophical actuality

lactualité),. His contribution also shows how the natnre of Hyppolite's

interest iÃ the Phenomenology, a work of 'disquiet atld doubt', open to

originary 'non-philosophical' cxperiences, went together with his turning

towards the outside of the university.
Macherey's examination places Hyppolite's engagement with

Hegel in the context of a longer history of the French reception of Hegel

thaÃ is often related. It contrasts the interest of Hyppolite and others of
his generation in the younger Hegel with victor cousin's use of Hegel's

rnetãphysics in support of the notion of a general public 
-reason

incarnaied in the power of the state and safeguarded by the elites of

'reflected reason'. in contrast to Cousin, Macherey presents Hyppolite's

great contribution as being to open Lrp, to grant access to a livrng relation

t"o Hegel's thought, rather than to employ it in the setvice of a certain

progranune.
Hyppolite is also strongly contrasted with Kojève, not only in- the

manner oïhi. upprouch to the Phenoruenology,but also in terms of the

focus of his inieìest in it. Against Kojève's conception of an end of
history in which there would no longer be a place for philosophy as such,

Machêrey remarks that, 'what attractecl Hyppolite to this work was

precisely not the desire to abolish the tension of the movement of
property philosophical thought, but, on the contrary, the intention to seize

i¡i* t.nr.n at itì point of greatest acuity'. Thtts, near the concl¡sion of
his paper, again diawing on Foucault's reacling, he claims thatfherefore

'Hegei at least the Hegel of the Phenomenology' would be the

repiesentative par. excellence of that incxistence of philosophy which

paiadoxically cbnstitutes the guarantee of the existence of philosophical

thought'.
Etienne Balibar's 'Dtt commlln et cle I'universel dans la

Phénoménologie de Hegel; En souvenir des leçons de Jean Hyppolite à

I'ENS 1960-lialso focuses onthe Phenomenology, this time in regard to

the question of the cornrnunity. It offers what Balibar calls a 'structural
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interpretation' of Ilegel's def,rnition of spiritual 'substance' as a work
lesulting from the activity of everyone and of each one. This is with the
aim of yielding 'a better comprehensìon of that which, at the heart of the
'system'and sometimes against it, cornpriscs the irreducibie singularity of
the Phenomenology.' His readirg, he notes, is indebted to that of
Hyppolite, who has shown the nccessity of closcly linking the
interpretation of this definition with a series of transformations of the
formula of the subjecl: Ich : Ich. The first transfonnation consideled is
tlrat of tlre pluralisation of tirc subjecl: the'Ich, das Wir und í(ir das lch
ls/'. The next variation is'das Sein, dqs lclt, und das lch, das Sein ist'-
which Balibar parses as, 'the objectivity encountered in ali its forms in
experience, here designated as being'. Hyppolite's response to these
seemingly starkly contlasting formulations, Balibar writes, is to suggest
their combination or fusion: 'what makes it such that being is the I is that
the I is the we (in the operation of everyone and of each one), but that
rnust also be understood as a becoming subject 'for itself of the acting
cornmunity which thus achieves actuality.'

This paves the way for the possibility of thinking the
Phenomenologt as a long enquiry into 'the possibility of universalising
being in common and, correlatively, of instituting the universal in the
framework and the modality of a cormnunity', the various shapes of the
lattcr being successive attempts at this universalisation, This sequence of
shapes is of course in a certain sense a sequellce of failures, and Balibar
notes that it is at the mornçnt when each figr.ue comes closest to
instituting the universal that it recliscovers the particularity that will lead
to its coilapse, even going as far as to describe this relation of the
conrnrnnity and the universal in terms of dffirance.

For Balibar, the question is, however, what becomes of this
diffcrcntiation, and so of the cornmunity as such, in the state of absolute
knowing witli which the Phenontenolog,, concludes. 'Absolute knowing
no longel corresponds', he writes, 'to any identifiable lrepérablel,
narneable or describable figure of the community'. He concedes then that
it is possible to read lhc Phenontenology as the progressive overcoming
of the finitude of the community by the universal, in which all previous
stages will conre to be seen as enors, albeit necessary errors. In
opposition to Kojève's reading of the culmination of the Phenomenology
in particular; however, he suggests, though here does not develop, the
possibility of an alternative reacling. This is a reading in which thc final
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'trtrth' of rhe Phenomenology would be 'aporetic', would represent a

critique of ideologies and of any particular cnlftire's pretention to have

"f,rnally founci'...the formula of adequation bctween the community and

tuniversaliry as such'.
Jérôme Lèbre's 'Un hégólianisme sans t'efuge: la pensée

d'aliénation chez Jean Hyppolite' explol'es, in large part through the

reconstruction of a dialogue between Hyppolite and Lukács, the meaning

of Hyppolite's statement that: 'in language, just as in the work and in
money, man is always alienated; it is this alienation that is the problem in

HegeÌ'.
Lèbre examines this ploblern through Hyppolite's major

engagements with Hegel, and through Hyppolite's i-eview of Ltkâcs'The
Young Hegel, from which the above quotation is taken. FIe shows how
alienation is first of all a solution, in Hegel's Frankfurt petÌod, to the

problem of the positivity ancl fìxity of religion, and only later becomes a

problem. The problem that it does become cannot, in Hyppolite's view,

have a Marxist solution in the reunion of man with nahrre ancl with man,

because it was Hegel's 'true grandeur' to have identif,ied alienation with
objectivation. Thus alienation, for Hyppolite, cannot be overcome, and

Lèbre quotes his staterrent, also fi'om the Lukács review, that, 'man is

alienated ls'aliène), conceives himself othetwise and cliscovers in this
objectivation an insunnountable alterity which it is nevertheless

necessaly to attempt to surmount - this is a tension inseparøble fr"ont
existence'.

In regard to alienation within language, which latter is, in
Hyppolite's words, 'the new centre of all philosophical problems', Lòbre

writes that 'it makes logic 'the clwelling-place lla demeure] of being as

sense' and man 'the dwelling-place of the logos'. Without a humanist

refuge, the Hegelianism of Hyppolite is thus not without an ontological
dwelling-place'. In closing his contribution, Lèbre indicates Hyppolite's
proximiry to the generation that lollowed his - even down to the use of
certain tetms snch as 'the trace' - a generation wl,ich attempted to thittk
an alienation without refuge.

Stephanos Geroulanos' 'L'ascension et la marionnette : L'homme
d'apròs Jean Hyppolite' gives a reading of Hyppolite's 'antihuntanism'
through the two versions of the latter's'Humanistne et Hegelianisrne', the

first, shorler version of which was published in 1949 and is collected in
Hyppolite's Figures de la pensée philosophicltre, and the second, longer
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version in 1952. On Geronlanos' reading, Hyppolite opposes to the
immanence of hnmanism a transcendence of history clrawn fi'om Hegel.
It is tiiis transcendence or 'divinisation' of history that rules out a
Kojèvian becoming-God of humanity, and which leaves the human
individual in an'nnstable equilibium'with regard to it.

Hyppolite is thus iocatcd in the contcxt of thc postwar rise of
antihumanism, of which Geroulanos writes:

Radicalising tl,e apploaches that had previously insisted on the
incapacity of the subject to know and contlol the world in which he
finds himself, this nerv, negative anthlopology claims that the formal
posteriority of man, his clependence in regard to historical, ontological
and cultural constructions, counts more than any positive definition of
the hr-rman.

This 'antihumanism' is of course not simply negative, but is in a certain
sense an attempt to guard against the loss of the human. Indeed,
Geroulanos quotes Hyppolite's claim that, 'the rednction of man to
himself alone, this reduction of all of the divine to the human, ends with
a loss of man'. But it is a lecognition of the precarious position of man -
as Lèbre puts it, 'su.spended on the one hancl by a dialectical and divine
history which crushcs his particularity, and on the othcr by the hnitucles
of money, private right etc.' This is, Lèbre argues, the figure of modern
hurnanity for Hyppolite.

Giuseppe Bianco's 'La dialectique bavarcl et le cercle
anthropologique de Jean Hyppolite' (reprinted in English translation in
the present volume, pp. 145-166) traces the influence of Hyppolite on the
clevelopment of Foncault's thinking. It notes the long history of their
association, from Ilyppolite's being Foucault's teacher at the Lycée Herui
IV, lris supervision of Foucault's ntémoire de DES, through Foucault's
teaching at the Ecolc Normale Supérieure while Hyppolitc was its
director, up to Foucault's inviting Hyppolite to speak at Uppsala in 1956.
It also considers Foucault's acknowledgement of his debt to Hyppolite in
varior.ls texts, and his efñrsive praise for Hyppolite's wolk, notably loglc
and Existence, in his memorial speech for Hyppolite (also reprinted here,
pp. 1-e).

Many lines of infïuence are thus indicated, but the particular
influence thc papcr focusses on relates to a crr"rcial transformation in
Foucault's thought concerning madness that took place through the
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1950's. The influence of Hyppolite on Foucault, however, goes through

the influence of the later Íi.ìA.gg"t on Hyppolite' Bianco evokes the

importance of the publication in France of Heidegger's Lettsr. on

rrü-unir- (the first incomplete translation of which was p'blished in

1948, the complcte versionìn 1953) - experienced on the philosophical

,."né ur, in thä worcis of Michel Déguy, ihe 'Heideggerian thunderbolt.'

Biu.r"o discusses Hyppolite's intensive engagement with the later

Heidegger in the early hi-ti"r, un engagernent which had a gl'eat influe'ce

,rot oñl! on his Zoglc an¿l Existence, b*t on his other writings of the

fÀ.ioa. indeed, Bian-co notes that he closed almost all of his essays of the
'nties uy remarking on the need to open the anthropological dimension

oi tf.t. igestions ñe acldressed to án 'ontological' and 'fttndamental'

tl'eatment.
The paper then focuses on two papers given by Hyppolite. iu

Jacques Luöurl'* seminar at the Sainte-A'.e hospital - the.sarne. hospital

where Foucanlt was pursuing his training as a psychologist - in which

ftjppotrte argnes for itt. n".ã to situate questio's of rnadness not chiefly

in iËt*tion tõ antluopology, but in man's relation to being' As Bianco

*rlr.., ir-, regard to the second talk, 'Hyppolite concludes that mental

alienation is-not the simple result of a failure in the relation of man to his

environment lntitietfl; iì proceeds just as well from the fail're of the

relation of Dasein to being. The problem is thus situated 'befween

anthropology and ontology"; madnesì comes to be treated in terms of a

Heicleggerian' errance''
ïñ tn" tig6t of these talks, Bianco then tttrns to the transfotmation

in Foucault's tlho'gl1t concerning madness in the mid-to-late fifties. He

first considers twolarly texts: Foucault's preface to Binswanger's Tratnt

und Existenz, and Ma tãdie mentale eî personnalité, a texl commissioned

Uy Attnutt.i. Both of these texts árgne for the importance of an

aithropological approach to, respectively, ex-istential analysis and,mental

iff*rr, the"second' in particulai being marked by a humanist form of

Marxiám co'forming to that of the French Commr.tnist Party. Bianco-then

slrows lrow, in the iater version of Maladie mentale et personnalité -
renamed Maladie mentale et psychologie (and translated as Madness:

ihe Invention of an ldea) - ãnd in Madness and (Jnreason, the thesis

Fo'cault wrote in Sweden and defended in 1961, this Marxist tl'eatment

of mental illness is completely abandoned' As Bianco writes' 'in these

two works dating from 1961 ancl 1962, Foucault passes from an
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anthropological question concelning mental illness to an ontological
question concerning madness'. Madness now becomes the transcendental
condition for the possibility of a plenitude of sense. Finally Bianco notes
tlre impofiance of Hyppolite's reading of Hcgel's Phenomenology for thc
critique of the notion of alienation that Foucault goes on to develop in
The Histoty of Madness. As Bianco writes, 'with Hyppolite, French
philosophy became conscions of the reprise of the dialectic without
subiation ofthe unhappy consciousness'. For Foucault, Bianco notes, the
unhappy consciousness becomes the fìgure of modernify as such.

Alain Badiou's 'Jean Hyppolite, un style philosophique' takes the
fortn of a series of anecdotes, for, as he writes,'in order to do full justice
to Hyppolite, it is necessary to speak of his characler' lpersonnagel, as
'Hyppolite established a sort of mediation, quite unusuai, and moreovcr
quite fragile, between the academic regime of philosophy...ancl its
outsidc. This is what made him an exception witltin the philosophical
acaderny in France'.

Badiou's reflections serve to bring out the many different roles of
this 'mecliator'. He speaks of Hyppolite the translator of the
Phenomenology, who according to Badiou's German translator, Jürgen
Brankel, turned what was in German a rather shapeless, 'typical work of
youth' into a 'veritable monument', Hyppolite the university entrance
examiner, who lcft Badiou with a question that remained impoltant for
him np to his recent resealch; Hyppolite tlte passeur and the university
lecturer; conjuring a vivid image of Hyppolite's preseltce in the lecture
theatre and retnrning to a theme that recurs throughout the volume when
he writes that, 'he was ftindarnentally a man of the present, even and
especiaily when he was dealing with the history of philosophy'. He also
speaks of Hyppolite as an organiser and an administrator - who plesided
over the renuion of Sartre and Merleau-Ponty on thc occasion of the
former's talk at the ENS, who envisaged a public role for the university,
attempting to provide a fomm through the ENS for thc discussion of the
Algerian war, and who campaigned for the reopening of the Sorbonne at
thc time of its closure by the police in 1968.

Badiou's éloge is not without its critical moments - when he
writes, in relation to a conversation concerning de Gaulle, that
Hyppolite's history lhistoriquel was 'rather systematic, as though Histoty
vvere a reservoil of fignres', and when Hyppolite is said to have clisplayed
the aspcct of a 'judge' in refusing to grant an invitation to Dcleuze to hold
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a series of seminars at the ENS' He also speaks, at the end of his

contribution, of a 'latent melancholy' in Hyppolite, 'which one sensed

perioclically, and which charged his love of the present and his.force of

itlinting with a sort of singular energy, which was not easy to hold steady

fmaintlnir), which no doubt accounts for his reputed irsomnia and his

perpetual smoking'.
Leonard Lãwlor's "L'immanence est complète' ou l'héritage de la

pensée de Jean Hyppolite' aims to unfold the significance of Hyppolite's
'Logic 

and Existence not only for the generation of French philosophers

thai followed him, but also for contemporary philosophy. As he writes, 'it
seems to me possible to say that the problems bequeathed by Hyppolite's

remarkable bòok to Foucault's generation (a generation of which Derrida

ancl Deleuze, among others, were a part), ate the same as those with

which we are confi'onted today, almost forty yea.s later'' The paper

initially takes the form of an examination of the meaning of the statement
,imrnanence is cornplete' in Hyppolite's Logic and Existence and then

aims to show how tiris thought of complete immanence was 'redeployed'

by Deleuze, Foncault, and Deüida. The ultimate ain is to show that it is
precisely Hyppolite,

that great reacler of the Phenomenology, who has shown us how to
escap'e lrom...Hegelianism... [who has] shown us how to think the

inhnìte, who has openecl the path ol a thought which is, in fact'

paradoxically, a thought of frnitucle. Hyppolite has shown us, in Logic

and Existence, how to think difference iu a new way'

This new way of thinking diffelence, a dìflerence between non-separated

tenns, is for Hyppolite foturd in the complete imrnanence of reflection

within being, i'sòfar as the latter proves to be subject. The seeming

difference bôMeen being and its re{lected essence ìs then a clifference

internctl to being itself, an 'inevitable illusion' in I{yppolite's words,

created by being-'s own self-division. This is what Lawlot, following

Hyppolite, calls 'essential difference'. It is a lnovement in which being

Uóco-es its own other and so speculatively contradicts itself, and Lawlor

describes the form of this contradiction with reference to what he calls

'tlre most important discussion' ttr Logic and Existence - tha| of the finite

and the infinite.
In the second part of his contribution, Lawlor turns to the

deveiopment of the thought of internal difference iu Foncault, and
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Denicla, but also touches on Deleuze's review of Logic and Existence. As
he writes,

in sum, Deleuze advances precisely the contrary of that which Hyppolite
aclvatrced: one must rol push dìflerence up to contladiction, but, on the
contrary, push contradiction up to difference, up to a difference that
lemains indetel'minate and uncertain. It is preoisely this sarne
indeterntinctle and uncertain aspect of difference that Michel Foucault
approaches in the opening of The Ordet'ofThings.

Lawlor gocs otl to consider how this differcncc takes form both in this
work of Foucanlt's and in Derrida's Khôra as the indetenninacy of a tenn
that is at once both contained and a container, internal and external, and
wlriclr conres to be called by both Foucault and Derrida a'non-lieu'.

Lawlor convincingly shows how the projects of these three
thinkers can be brought together under a negative unify, as it were,
insofal as their starting point could be said to be a rejection o1, and
departure frorn, speculative contracliction. What remains less clear from
his acconnt, however, is why this unity should be also be characterised
positively, in tenns of immanence. Indeed, it surely remains questionable
whether the form of difference that he describes in regard to Foucault
and Derrida rnight mole acculately be describcd as 'quasi-tlanscendent'.
Perhaps, ultimately, it would be more faithful to these thinkers not to
attempt to bring thern under the identity of a certaiu approach, but to
considel the plulality of responses that Hyppolite's impulse inspired in
them.

The second part of the collection, composed of texts by Hyppolite,
cornprises:

L Hyppolite's fìrst published essay, 'L'originalité de la géométrie
cartósienne', which appeared in Méthode. Revue de l'en.seignement
ph i I osop h iqt re, in 1932.

2. 'Classe de philosophie et problèmes actuels,' a text in which Hyppolite
reflects on the challenge of teaching philosophy in the classroom, where
all too often the great philosophers ale invoked by the by, 'in the
discussion of a problem that has been posed in such a mallner that the
least one can say is that it was never poscd in that way by those
philosophers'. Wl.rat follows is a personal reflection on an attempt to
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introduce literary studies into a çourse on mot'al and social philosophy, in
which Hyppolite's passion for teaching - for inspiring genuine
philosophical engagernent in his sttrdents - and the seriousness with
which he assumed the responsibility of this role is evident thronghout. As
he writes, he paltly introduced this mcthod into a course on tnoral
philosophy in order to 'give the students the impression that in
philosophising, one prepares for a healy task, that of better thinking
one's role in society, and of better envisaging, in order to resolve them,
the current problems that demand our attention'. This personal reflection
concludes with a more general one: 'a literatnre without philosophy is a
literature without thought, but a philosophy which remains confined
within false problerns, ontside of a reality that it does not strain to
comprehend and to reorganise (we must think our own time) would be,
let us acknowledge it, a detestable philosophy'.

3. Three texts which help to bring out the depth of Hyppolite's
engagement with existentialism. The f'u'st brings together Valéry and
Sartre and makes a case for Valéry as a foreruuner of existentialism. The
second is a compalison of Bergson and (the early) Heidegger, which
begins by noting a certain similarity in their respective conceptious of
two diffcrent lbrms of time, and then goes on to consider their
differences. To Hyppolite's paper is appended the transcript of the

discussion that followed its presentation in 1948. This series is
completecl by 'Une chronologìe de I'existentialisme français', in which
Hyppolite distinguishes four pedods of French existentialism.

4. Hyppolite's last published essay, 'Une nonvellc perspective snr Marx et
le marxisme,' an extended and subtle reflection on Marx and Hegel in the
light of the works of Althusser and his students. (This essay is reprinted
in English translation in the present vohrme, pp.145-166.)

5. Hyppolite's own extended summaries of the courses he gave at the
Collège de France between 1963 and 1968. One series of classes during
this period was devoted to Fichte and Hegel, and in its last year was
accompanied by a seminar on Hegel's logical discourse, to which Hegel
scholars and young philosophers were irvited to contribute. Papers were
given by, among othcrs, Althusscr, Badiou, and Denida. The other series
was devoted to contemporary philosophy, and allows one to gain an
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insight into the breadth of Hyppoiite's interests: the nourishmer.rt of
philosophy by non-philosophical sollrces, including poetry and the
natural sciences, was explored in the wolks of Bachelard; the reiations
between time, sense, and being were exarninecl in Husserl and Bergson,
and the concepts of infolmation, comrnnnication, and the message, were
considered both in regard to the natural scienccs and through a
commentaly on Mallarmé's Coup de dés. One gains the sense from both
surnmaries that they rclate active paths of thinking whose routes and
conclnsions were not planned to the last detail in advance, but were
continually open to surpt'ises, revisions and ever decper qnestioning,
guided by a spirit of immense intellectual curiosity.

The volume is completed by an interview with Alain Badiou which
constitutes an cxtended discussion of perhaps thc key thcme mning
through the volume - that of philosophy's relation to its own history.
Badiou per'sistently questions Hyppolite in regard to what it means for
philosophical thought to be essentially histor-ical today and on
Hyppolite's view conceming the distinctiveness of the history of
philosophy - on the sense in wl-rich the histoty of pirilosophy is a history
like no other - as well as the role that tire history of philosophy can play
in teaching philosophy, and the sense in which philosophy after Kant can
still be an ontology when metaphysics rnust put itself in question.

This collection will no doubt be an important reference point for
those interested in Hyppolite and his influence on the generation that
followed hirn. Thloughout the volume, onc gains the sense that
Hyppolite's influence was so great precisely because of the strength ancl
originality of his thought, and that this originality - as Denida has also
gone on to show - is not diminished by being elaborated principally
through various readings of other thinkers. But more than this, the
volume also allows the broad sweep of twentieth century French
philosopþ to be brought into view, for what is remarkable is just how
many of the threads of which it was composed came together in
Hyppolite. Indeed, the book evokes in relation io the figure of Èyppolite
himself that relation between being and man which so fascinated him: it
shows a moment of history passing thlough him that yet could not have
occumed without hirn. Finally, it also demonstrates tire fecundity that
Hyppolite's thought retains as a source of inspiration for contemporary
philosophy.
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Notes for Gontributors

Submissions shouId be sent to plijoulna[@walwick.ac.uk.

n They shoulcl be clouble spaced in rich text ol'worcl cloculnent format, in Tintes
New Roman font.

Accepted submissions will be pliuted from the electronic copy suppliecl.
References ancl notes should be given in the form offootrrotes, ancl book titles
shoulcl be it¿ìlioised.

a

o Foot¡rote refelences shoulcl conform to the style ofthe follorving examples:

Imnranuel Kant, Critique of Pu'e Rea,son, trans. by Norrnan Kernp Smith
(Lonclon: Macmillan, I929), hereaftel CPR.

Gilles Deletrze, Fottcault (Paris: Minuit, 1986), p. 2a.
Daniel W. Conway, 'Genealogy and Critical Method', in Nietzsche, Genealog.¡t,

HisÍory, ed. by Richaril Schacht (Berkeley: University of Califomia Press,
1994), pp. 318-33 (p. 320).

David Sedley, 'The Structure of Epicurus' On Nature' , Cronache Err:olanesi , 4

Qe1$,89-92 (p.90).

In general, submissions should follow the guidelines outlinecl in the MÍlRA Style
Guide,2't eclition (Louclon: Modem Humanities Research Association, 1996).
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