
‘’Those [women] who feel strong and hope to find employment, a place in the professional world, and a satisfactory level of material independence prefer Simone de Beauvoir; those who are less sure probably need someone to talk to them in positive terms about a domestic destiny [are]… reading Luce Irigaray’ (Le Doeuff 2003, 65-66) 

‘Philosophy and “Women in the Profession”’
The panellists under this title will draw on the philosophy of Michèle Le Doeuff in order to explore the situation of women in philosophy at a time of ‘devastating cuts in the funding of arts and humanities’. Some politicians may be negotiating to return women to the home and hearth, but this ‘return’ is not only found by Le Doeuff to be a serious danger for women in the profession today, but to be an equally serious danger for the disciples of Irigaray’s passion for ‘a domestic destiny’. The panellists will each address their own topic, but with a view to encouraging women to be educated for an active life in [the profession of] philosophy. In the inspiring words of one reviewer, ‘To smile demurely in the face of insults ignores the real pain and waste involved as talented young women decide serious intellectual work and professional achievement [in philosophy] are either beyond them or not worth the effort – [but fortunately] this is not Le Doeuff’s approach’ (M.  Altman 2004, 14-15). Instead Le Doeuff compares such ‘cognitive blockages’ to the difficulty which a woman involved with a violent man may have in admitting that the danger she most fears has already occurred!
Panel members: Dr Pamela Sue Anderson, Dr Roxana Baiasu, Professor Beverley Clack

Dr Pamela Sue Anderson, ‘Philosophy and Le Doeuffian Dialogue’
In working with Le Doeuff as a woman philosopher, I have come to discover that she employs ‘dialogue’ as a means to enrich the contemporary education of women (in philosophy) and to build confidence in women for creating their own ideas (in philosophy). Her method of ‘dialogue’ has little, if anything, to do with the Socratic dialogue in which the ‘master’ forms ‘disciples’ by questioning them. Instead Le Doeuffian dialogues have their own virtues for encouraging women ‘to allow no one to think in their place’. I will critically assess the feminist virtues of incisive wit, strong hope for women who speak their own minds and joy in women who seek complete knowledge for themselves.

Dr Roxana Baiasu, ‘A Le Doeuffian Methodology: on knowing, thinking and living’
I will employ certain elements of Le Doeuffian methodology to challenge Irigaray’s engagement with Heidegger. To introduce these methodological tools, I start with Le Doeuff's and Anderson's reading of Kant’s spatial imagery of islands mapping knowing and its limits and limitations. The question of the possibility of transcending them can be raised in relation to another, now classical, imagery, namely that of Heidegger’s clearing of Being – with which Irigaray takes issue. I question the reasons of the latter’s position, as part of an attempt to rethink the trajectory sketched in the paper linking Kant to Heidegger and Irigaray, on issues concerning knowing, thinking and life. [note: Le Doeuff herself advocates a reading of M. Zambrano on ‘the clearing imagery’ (in place of Irigaray).]

Dr Beverley Clack, ‘A Place in the Professional World: Independence or Difference’
In the Sex of Knowing, Le Doeuff offers a biting critique of the dangers associated with Luce Irigaray’s feminism of sexual difference, especially the latter’s advocacy of a difference which places women back ‘in the home’ (Kuche) ‘as mother’ (Kinder) and in the church (Kirche) as virgins (2003, 65-66). Without any hesitation, Le Doeuff employs her incisive wit, to associate and undermine Irigaray’s advocacy of traditional feminine values both with the ideology of Nazism and with the complacency which will discourage women in ‘the profession’, especially in this current employment crisis.  The hope is that: a critical dialogue with Le Doeuff may perhaps offer us a novel way forward, even under the current devastating conditions for the profession!


Barrell, Stephen 

Logics of sense: Deleuze’s review of Logic and Existence as a prolegomena to The Logic of Sense

In a 1969 interview Deleuze claimed to have ‘gone further’ in The Logic of Sense than in Difference and Repetition, yet this work has received less attention than its more celebrated forbear in English language Deleuze scholarship. A possible reason for this neglect may be located in the deliberately fragmentary and tangential structure of the book, which mirrors the topology it accords to the transcendental field by taking the form of ramified and divergent series.  It is perhaps unsurprising therefore that commentators have found little consensus regarding the content or even the intention of the work.  In this paper I will suggest that much can be gained from reading The Logic of Sense in light of Deleuze’s 1954 review of Hyppolite’s Logic and Existence, a seminal study of the works of Hegel, which asserts their unifying theme to be the construction of ‘a logic of sense.’  My paper will begin by focusing on Deleuze’s presentation of Hyppolite’s argument for the necessity of replacing the metaphysics of essence with a logic of sense. I will then move onto consider the structure of the Hegelian logic that Deleuze finds in Logic and Existence.  The third part of the paper will take up Deleuze’s critique of this Hegelian ontology and will examine the alternative logic of sense that is proposed in place of it.  The paper will conclude with a consideration of the ways in which The Logic of Sense both realizes and complicates the vision of an ontology that subordinates contradiction to difference, with which Deleuze ends his review.



“Heidegger & Business Ethics: An Opportunity?”

Dr. Kit Barton
Webster University

With increasing public demand for ethical accountability, business schools are experiencing difficulty incorporating relevant ethical training into their programmes.  Almost all business degrees now require a module or class in business ethics, corporate social responsibility or sustainability.  These courses are very often taught by either legal experts or organizational behaviour theorists but are rarely taught by anyone with a formal education in philosophy and therefore not in a distinctly different style to other core courses in a business degree.  This may represent an opportunity for those trained in philosophy and European philosophy specifically because they are able to present a form of training that is distinctly different.  Drawing on the work Martin Heidegger in What is Called Thinking?, it is possible to show how  elements of existential philosophy can be incorporated into professional ethics training.  Heidegger’s emphasis on continual reflection and analysis provides a useful model for prompting engagement with ethical dilemmas.  Unlike alternative approaches to teaching ethics in business programmes, a Heideggarian approach recognizes the complexity of ethical dilemmas as properly philosophical, “thought provoking” problems.  As such, they demand a form of reflection that is willing to challenge very basic assumptions and patterns of thinking.  The familiar concept of an existential crisis, where essential truths are disrupted by the existential condition of being, can be used as a model for understanding why managers might, and perhaps should, doubt the nature of their profession and question their basic responsibilities.  With Heidegger, solutions to ethical dilemmas can very rarely be separated from the difficult task of analysis and reflection.  The properly taught philosophy student should recognize this according to Heidegger.  This paper will argue that the properly taught business student similarly needs to learn this.  As a form of ethical training, they should learn how to properly doubt who and what they are  To paraphrase Heidegger, “What is most thought provoking in this time where all business students are meant to be taught ethics, is that they are still not taught by any philosophers.”   





Adam Bencard
Assistant Professor, Ph.D.
Medical Museion
Department for Health Sciences, University of Copenhagen

Molecular being – philosophy between genes and proteins
In this paper, I will attempt to connect the sparking wires of post-genomic molecular biology and new materialist philosophy, particularly the so-called object-oriented ontology. 
Life is changing. The gene has, as historian of science Evelyn Fox Keller wrote some years ago, “had a glorious run in the twentieth century.” Since the publication of the working draft of the human genome in 2000 and the completed genome in 2003, however, it seems that the life sciences are at a juncture, requiring new concepts, terms and metaphors to grasp life in productive ways. It is increasingly being suggested that a straightforward relation between genes and their expressions is not tenable. The faith in the genome as the key with which to understand, decipher and decode ‘life itself’ is changing, partly due to the realisation that the translation process from gene to cell is a world unto itself. In other words, the list of parts that the Human Genome Project revealed turned out not to be a complete wiring diagram. 
Post-genomic biomedicine is increasingly turning to the study of proteins for new concepts, terms and metaphors. In the hands of 21st century biomedical scientists, ‘life itself’ is taking on new forms. The understanding of life is shifting towards ideas of a multidimensional material body, made up of a complex system of proteins, where molecular structures, movements and interactions carry out the regulated work of the cell. Post-genomic researchers are no longer satisfied reducing the organism to the informational logic of coding system embedded in biological software (DNA); rather, the organism is now increasingly seen as a substantive, material architecture, filled to the brim with three-dimensional protein interactions. 
Molecular biology, then, seems to be reconfiguring its underlying conception of life. And philosophy is similarly finding itself “in the middle of time and in the middle of objects, with a desire to become part of this material world,” as Hans Ulrich Gumbrecht writes. The change from a genetic to a protein-based understanding of life in molecular biology runs in an interesting parallel, I will argue, to the attempts to develop new material and object-oriented ontologies. Using empirical examples from the world of molecular biology and protein research, I will argue that understanding what takes place within molecular biology and its changing conceptions of life can be fruitfully accomplished at the intersections of philosophy, genes and proteins.




Nietzsche’s Psychology: Naturalism and phenomenology
Matt Bennett (PhD Student; University of Essex)
My concern in this paper will be with what Nietzsche means when he calls himself a psychologist. The purpose of this paper is to scrutinise two distinct ways of characterising Nietzsche’s psychology.
Nietzsche’s psychological observations are predominately articulated with appeal to drives and instincts and Nietzsche posits these drives and instinct to describe or to explain the way we act, the way we think and the values we hold. Nietzsche claims, for instance, that both avarice and love are only different names for the same instinct: the instinct to appropriate (GS 14). He also claims - in GS 113 - that scientific thinking is conditional on the existence of a number of drives: ‘the doubting drive, the denying  drive, the waiting drive, the collating drive, the dissolving drive’.
When we talk about Nietzsche’s psychology, it is typically observations such as these that we refer to. The fact that Nietzsche’s psychological observations appeal to drives and instincts is, as far as I can tell, not up for debate in the literature in this area. But the nature of these drives and instincts, and the method of his psychology, are.
On the one hand, we might say that Nietzsche’s psychology is naturalistic. Doing so would accord with follow from what appears to be a majority of contemporary Anglophone scholarship that read Nietzsche as a naturalist. My job in the first part of this paper will be to apply the principles of this reading to Nietzsche’s psychology. I aim to establish exactly what Nietzsche would have to be committed to in order to be a naturalist psychologist; and I aim to identify what I can consider to be an insurmountable problem for this reading of Nietzsche’s psychology. I will argue that the fundamental claim of the naturalist reading is that Nietzsche’s psychological accounts are causal accounts. I will argue further that to do so would mean that Nietzsche’s psychological critique to causation as such is self-undermining (an unattractive prospect for the naturalist reading).
On the other hand, we might say that Nietzsche’s psychology is phenomenological. Doing so would follow from a much smaller number of Nietzsche interpretations, but would offer what I consider to be a robust and distinct reading of Nietzsche’s psychology. My job in the second part of the paper is to identify the principles of this way of reading Nietzsche and, as with the naturalist reading, apply these principles to Nietzsche’s psychology. And similarly to my analysis of the naturalist reading, I will offer two reasons to doubt this reading of Nietzsche’s psychology – though not necessarily two objections that are unanswerable. These reasons to doubt are: first, that Nietzsche is suspicious of the reliability of the way consciousness mediates our experience; and second, that Nietzsche’s psychology is largely genealogical, and that it is not wholly clear that the methodological commitments of phenomenology are compatible with phenomenology.



AN ETHICS OF SYMPATHY?

Aleksandar Fatić, Research Professor
Institute of International Politics and Economics
Belgrade, Serbia

Perhaps the most influential discussion of sympathy in European philosophy has been that by Max Scheller. However, Scheller decidedly argued that sympathy, while forming a basis for cognition (knowing others’ thoughts and feelings), and the ordering of social values („fellow feeling“ as an intersubjective relationship), cannot be the basis of an ethics. This presentation and the subsequent paper will discuss some of the structural and functional aspects of sympathy in its social meaning, including those elaborated on in such detail by Scheller. The authors will proceed to argue that there is nothing in the concept of sympathy that prevents it from serving as a foundation of ethics; in fact, we shall argue that s constructive social ethic that would address the accute shortcomings witnessed in contemporary systemic political solutions in modern democracies would have to be based on sympathy. The paper will contrast the politically correct value of „tolerance“ within the context of multi-cultural democracies with that of sympathy as a more ambitious and more affirmative value-foundation for an ethic. It will argue that tolerance is fundamentally a negative value, that allows negative mutual dispositions to be preserved whilst generating a superficial social edifice of civilised co-existence. As most communitarians in political philosophy would argue, this edificie is hardly sufficient when real social problems, such as inter-ethics conflicts or industrial dissatisfaction (or unrest) are concerned. What appears to be required is a more far-reaching idea of providing positive or affirmative mutual dispositions between members of a community. This allows a greater cross-identification between individuals in a variety of situations, thus bringing the value-system of a community in closer tune with the universal idea of addressing the common human condition, or predicament.
Quite separately from its political function, which has the potential to substantially improve the quality of public democratic life, the value of sympathy plays a key function in the practical application of philosophy, which has recently become known as philosophical counselling. The commercial practice of philosophy in this way complements psychotherapy to the extent that many individual crises are not caused by emotional aberrations, but rather by issues of meaning and coherence; issues of perspective on everyday problems, which have inspired traditional philosophy outside of the academia, and which have since been banished from the „publish or perish“ exclusivity of academic philosophy. The come-back of practical philosophy in the form of counselling highlights the functional relevance of sympathy in the everyday relationships and in the care of modern personal and social problems.
The paper will relate the political and individual values of sympathy and sketch an argument in favour of sympathy as a proactive and prescriptive value for social and individual intersubjective interactions on a general and principled level.

Natural Science and the Metaphysics of Natural Objects: 
Monism, Multiplicity and Expression in Deleuze's Spinoza 

Manuel “Mandel” Cabrera Jr.
Auburn University
	Spinoza has come to be known as a great proponent of philosophical naturalism.  But in  what does his naturalism consist?  In contemporary analytic metaphysics, naturalism commonly takes a specific form: physicalism.  For physicalists, everything in Nature is thoroughly  physical, and so the concepts most fundamental for understanding what any natural being is are physical ones.  Thus, to embrace any truth about a natural being employing non-physical concepts, we must assimmilate it to our physical forms of description: e.g., by undertaking reductions – of non-physical concepts to physical ones, or of seemingly non-physical phenomena to physical phenomena.  Such assimilation, the physicalist will claim, is the cost of natural uniformity.  Was Spinoza's naturalism of this sort?  In this paper, I argue that, on Deleuze's account of the role of expression in Spinoza's metaphysics, Spinoza is a resolutely non-assimalative naturalist.  In other words, Deleuze finds in Spinoza a conception of the relation between natural uniformity and natural multiplicity from whose point of view reductive naturalism rests on a confusion. 
	It is frequently held that Spinoza believes finite modes are not genuine individuals.  Since  he claims that natural objects (e.g. human beings, planets and galaxies) are finite modes, it would follow that they are not genuine individuals.  Against this, Deleuze interprets Spinoza as holding, in sharp contrast, that being a genuine natural individual depends on occupying a  certain place in Nature.  In other words, being a finite mode of Nature precisely isn't a threat to genuine individuality: rather, it is what makes something a genuine individual.  
	On some conceptions, this dependence relation entails that the essence of a finite mode must be subsumed to the essence of Nature in a particular way.  Namely, the repertoire of concepts with which we understand Nature as a whole will, at least in the first instance, be relatively impoverished, and thus so will the repertoire of concepts with which we must understand the essence of any natural being.  This conception is, for example, found in certain ways of understanding Spinoza's theory of the attributes.  It is also to be found in contemporary physicalism: viz, in the view that the concepts of physics – i.e. those we use to understand the essential structure of Nature as a whole – are precisely those to which our understanding of any natural being must be answerable. 
	Against, this, Deleuze interprets Spinoza as holding that, since the essence of Nature is expressed only in the particular features of natural beings, the perceived demand for impoverishment is illusory.  In other words, impoverishment is precisely not a cost of natural uniformity. For Deleuze, then, Spinoza's view finds a middle road between two views: radical monism (the view that Nature is the only real individual) and radical atomism (the view that Nature is a construction from a multiplicity of prior and independent individuals).  This 'third way' is, I suggest, one of features of Spinoza's metaphysics which make him the “prince of immanence” for Deleuze – and, a thinker whose metaphysics of natural objects is of contemporary importance for understanding the relation between metaphysics and natural science.

Harnessing the Virtual: Musical Thought, Metrical Rhythm, and Bodily Relations in Deleuze and Guattari
Iain Campbell, University of Dundee
In this paper I will look at the role of music in the philosophy of Deleuze and Guattari, investigating how musical theory and themes influence their wider metaphysical system and discussing the consequences of this influence. I will first argue that Deleuze and Guattari’s engagement with music opens their philosophy to criticism in terms of its transcendent disengagement from the world. Following this I will move, through considering alternative musical sources, to respond to these criticisms and offer a perspective on Deleuze and Guattari’s philosophy which better allows for robust engagement with concrete social and cultural situations.  

I will begin by considering Deleuze and Guattari’s engagement with the theoretical writings of composers Pierre Boulez and Olivier Messiaen. In the case of Boulez I will discuss Deleuze and Guattari’s use of the concept of the isolated and insular sound block, and develop this into an assessment of how Messiaen’s spiritual notion of counterpoint is integrated into Deleuze and Guattari's thought in order to help account for relations between the isolated bodies that the sound block constitutes. Following Peter Hallward’s criticism of an ascetic prioritisation of virtual creating over actual creation in Deleuze’s thought, I will argue that these influences combine to lead Deleuze and Guattari towards a strict polarity between bodies that are isolated in themselves and bodies that dissipate into a holistic cosmos, leaving little means of engaging with concrete matters.

Through considering Deleuze and Guattari’s discussion of time, in terms of the distinction between the eternal, virtual time of a nonpulsed aion and the lived, actual time of a pulsed chronos, I will offer another perspective on what the musical can be for Deleuze and Guattari in order to escape the transcendent asceticism that emerges from their engagement with Boulez and Messiaen. In developing Richard Pinhas’ discussion of a ‘pulsed aion’, a time which holds metrical qualities while accounting for movement and change in a manner that chronos cannot, I will put forward a theory of metrical time defined as a means in the actual of shaping and directing virtual forces. 

In this I will engage with the Afrofuturist music theory of Kodwo Eshun and its explication as a tool of ‘sonic warfare’ by Steve Goodman. I will use Eshun’s concept of the Rhythmachine to describe the processes at work in the shaping of virtual forces into actual bodies thought through the figure of rhythm, and consider this account in terms of Deleuze and Guattari’s philosophy. I will close by arguing that it is through this engagement with immanent bodily and worldly relations, rather than through Boulez’s isolation or Messiaen’s spiritualism, that Deleuze and Guattari best offer the means for creative engagement with and transformation of concrete structures and situations, both in musical terms and in wider philosophical terms.

Do we live metaphor? 
Clive Cazeaux
University of Wales Institute, Cardiff

What happens when metaphor is acknowledged to be fundamental to human life? What differences are there in the way this fundamental status is understood? Will it matter that this understanding will itself invariably be metaphorically stated, will involve metaphor talking about metaphor? How will our lives or how should our lives be different as a result of this knowledge? The idea that metaphor lives or that we live metaphor occurs many times in different contexts within metaphor studies. Nietzsche asserts that human being exists as a series of creative leaps between one domain and another. For Ricoeur, following the title of his book La métaphor vive, metaphor lives as an impetus to thought. Lakoff and Johnson tell us (again with reference to a book title) that there are metaphors we live by in the sense that metaphor is the mechanism which allows our thinking and perceiving to be informed by our physical and social experience. Finally, metaphor for Derrida is an ‘intractable structure [of tropical playfulness] in which we are implicated and deflected from the outset’ (‘Retrait of Metaphor’). 

But there is a big difference between ‘metaphor lives’ and ‘we live metaphor’, with the philosophers siding with the former, and embodied metaphor theorists siding with the latter. The difference, I argue, is both ontological and epistemological: ontological in that it requires us to question the origin and place of human subjectivity within the world, and epistemological in that it requires us to assess the kind of language we use and the stance we take (poetic, philosophical, performative or scientific) in relation to metaphor. From here, I set out some of the implications of the epistemology–ontology distinction for an understanding of how our lives could be different if lived metaphorically.

Keywords: deconstruction, embodiment, epistemology, ontology, performativity, subjectivity. 



Deleuze’s critique of ancient atomism

Yannis Chatzantonis 

The principles of heterogeneity, connection and multiplicity are the fundamental principles of the mereology developed in A Thousand Plateaus. By means of these principles, Deleuze and Guattari develop a theory of parts and wholes that aims to escape mereological essentialism. Opposing the homogeneity of the plane of organization, the authors affirm the heterogeneity of the composing elements of the plane of consistency; against the reduction of compositional connection to the being of the overflowing foundation (IS), they seek to focus on the operation of a pure and transversal conjunction (AND); and in contrast to the account of the multiplicity of parts in the adjectival terms of the arborescent whole that founds its parts as its moments, they seek to develop a theory of multiplicity that is not mediated by the being of the root but that reaches multiplicity immediately as a noun. In these three ways Deleuze and Guattari develop a metaphysics of composition that resists explaining the relations between parts with other parts and with their wholes as relations between founding and founded objects, that is, in the foundationalist terms of essential dependence. 
At the same time however, the principles of heterogeneity, connection and multiplicity raise difficult questions concerning the oneness of the rhizomatic structure and the metaphysics of composition that underlies the account of the assemblage. What of parts and composition, what of assemblages that are, after all, collective? What are the principles according to which assemblages collect and what kind of oneness do their collections exhibit? Deleuze and Guattari’s response consists in the claim that the rhizomatic assemblage is a collection of lines, that is, moving parts that relate only insofar as they remain heterogeneous. 
What is the significance of understanding parthood in terms of line-parts? How does the terminological shift from points to lines correspond to a shift in the ontology of parts and wholes? These are the questions that I will try to answer in this paper by means of an examination of Deleuze’s criticisms of ancient atomism. Deleuze’s treatment of atomism is significant in three related ways. First, it shows what kind of ontological shift is involved in the transition from points to lines; second, and as a result, it makes clear Deleuze’s aim and motive in shifting the mereological vocabulary from points to lines; and finally, it shows what, in Deleuze’s sense, it means to unground, to undo the Fundierung, the Earth, the tree. In other words, it sets down the conditions for a successful Deleuzian critique of essentialist metaphysics of parts and wholes. 



Nietzsche, Freud and the Baroness von Moser: a reading of the eternal return, the uncanny and the compulsion to repeat

Jane Connell

The intensity of reference to psychoanalytic theory within current philosophical writings is perhaps not matched by attention to the operations that occur at this interface. Vigilance as to when the interaction is conducive to production of meaning and when it merely shores up blind spots and perpetuate closures is crucial. Slippage between the clinical authority of the psychoanalyst, loaded as it is with the possibility of pathologisation of the problematic precipitated by the hope of a “cure”, and the actual epistemological lineage of the assertions of psychoanalytic theory is a pervasive risk.

Despite his extensive borrowings from the philosophy of his time, especially from Schopenhauer and Nietzsche, Freud’s distrust of overtly hermeneutic traditions—and his aspiration for the glamour of experimental science—set up his both own ambiguous relationship to philosophy and a tendency within the receptive field to sequester the assertions of psychoanalytic theory from rigorous philosophical investigation. 

This paper examines these matters in the light of Freud’s formulation of the compulsion to repeat. The case material on which Freud bases his idea is limited to three female patients—all of whom left treatment against his advice. The Baroness Moser, divested of her aristocratic standing in Freud’s appellation, Fraü Emmy von N., is the subject of the only case study of any length about which Freud employs the term the compulsion to repeat. Attention to the Baroness’s side of the story captured in Freud’s transcription of her comments cast’s an interesting light on the clinical problematics that are explained away by the term the compulsion to repeat.

Nietzsche’s notion of the eternal return, with which Freud was well familiar despite his attempts to distance himself from this appropriation, was as Strachey has noted, another major contribution to the genesis of the term the compulsion to repeat. In Freud’s hands Nietzsche’s profoundly anti-teleological thought experiment that for the subject who can avoid ‘the logically absurd posture of “rejecting” a world that cannot be other than it is’ by enduring horror and dread associated with the experience of repetition furnishes ‘the extremist formula of affirmation that can ever be attained’ is degraded from a productive existential crisis a propos the experience of time to a tidy trajectory contained both within the historical time of the subject and within the psychological realm of pathology. 

The degradation of this idea from existential to developmental and psychological also brings with it a gendered inflection. If the compulsion to repeat is for Freud associated with independent and non-compliant female patients then imaginary resonances that it carries are significant. The receptive field has erroneously associated the trope of the Greek god Thanatos with the death instincts which are in turn closely linked with the compulsion to repeat. In fact in the imaginary register of the Freudian text it is precisely not the death drive that attracts this supernatural or paranormal inflection—Freud never used the term Thanatos—but rather the compulsion to repeat. Freud repeatedly couples this trope of repetition with the uncanny—a coupling which as is evident on a close reading of the text is not without its gendered inflection—it is in turn associated with the adult woman.  

The possibility that the compulsion to repeat functions both as an avoidance of one of the most radical tenets of Nietzsche’s philosophy and as a manifestation of Freud’s difficulty dealing with non-compliant female patients functions as an example of what can fall between the cracks in the slippery interface between philosophy and psychoanalysis.


Performance as Philosophy: responding to the problem of ‘application’
LAURA CULL, Northumbria University


For those of us invested in exploring the relationship between philosophy and performance, a recurring issue arises: how to get beyond merely applying philosophical concepts to so-called ‘examples’ of performance? How can we genuinely construe performance as that which philosophizes ‘in its own way’ and ‘avoid reducing it to illustrations of extant philosophy’ (Mullarkey 2009: 3)? To ‘apply’ John Mullarkey’s recent remarks on film to performance, it could be argued that as soon as we propose a definition of ‘what thinking is’ we are already someway along the path to using and abusing performance to exemplify existing philosophy rather than seeing performance ‘as (its own) model of philosophy’ (ibid.).
For Brian Massumi, application is as much a problem for philosophy as it is for that to which philosophy is applied. ‘The first rule of thumb if you want to invent or reinvent concepts is simple,’ he argues: ‘don’t apply them. If you apply a concept … it is the material you apply it to that undergoes change, much more markedly than do the concepts’ (Massumi 2002: 17). Instead, Massumi suggests we ‘adopt an “exemplary” method’ which ‘activates detail’ insofar as any “one” example is, itself, a dynamic unity with its immanent powers of ‘deviation and digression’ (ibid., 17-18).
This paper will explore a number of possible responses to this problem of application, including Mullarkey and Massumi’s, but also by looking to the field of practice-as-research as a resource for thinking performance as its own kind of philosophy. Furthermore, the paper will examine the works that the American artist, Allan Kaprow, described as ‘Activities’ rather than ‘Happenings’ as one way in which performance as philosophy might manifest itself. I will suggest that Kaprow conceives the Activities as a kind of attention-training that undoes subjective discreteness in favour of inviting immanent participation in the real as a changing ‘whole’. From this perspective, the boundary between what counts as ‘performance’ as distinct from ‘philosophy’ becomes increasingly blurred, such that performance can be seen as a philosophical activity and philosophy as a score for performance.



Polona Curk, PhD
Affiliation: Associate Research Fellow, Department of Psychosocial Studies, 
School of Social Science, History and Philosophy,Birkbeck College, University of London

Exploring attachment, destructiveness and responsibility through the work of Judith Butler and Jessica Benjamin: Psychoanalytic Contributions to the Philosophy of Otherness 
If postmodern philosophy has often blurred the disciplinary boundaries of theory, criticism, history, sociology, politics and psychoanalysis, the intricate link between the conceptualisations of alterity and intimacy in personal, ethical, social, and political life has probably been one of its central themes. My analysis explores this link with the focus on the concept of destruction, through the psychoanalytic-philosophical dialogues offered by Judith Butler and Jessica Benjamin. The focus is on how certain psychoanalytic postulations, such as the understanding of how subjectivity is founded through a relationship of passionate attachment to another, provide the possibility for philosophical reflections on what may become a source for an ethical response to destruction. 
If one asks the question: ‘how can one survive the horror of an (intimate) other’s threat?’ it seems that Benjamin and Butler give diametrically opposed answers, suggesting a need for a protective veil and acknowledgement of destruction respectively, as the possibility for a bridge between the self and the other. Similarly, they see very different foundations, ‘the good mother’ and ‘loss’ as the platform for identification with the other. My paper will argue that both theorists’ conceptualisations of destruction as, on the one hand, repairable and on the other as fundamental risk to the self, represent two simultaneous positions within an intimate relationship. Human intimacy established as both attachment and a threat focuses theoretical reflections on ethical responsibility on the response to an injury from another and the openness and/or protection of the self. 
In the moment of destructiveness and conflict, psychoanalytic understanding of meanings as multi-layered and self-reflections as laden with unconscious affective dimensions, mark out ethical tasks as limited by the ambivalent link to the other at the core of subjectivity, by the inability to consistently respond ethically to an injury and by the inability to know in that moment what ethical, which may sometimes feel forthright against one’s ethical beliefs, might be. Whilst the self thus inevitably often fails in its ethical tasks, the subject’s foundation in intimacy is also able to, sometimes remarkably so, instigate an ethical response to an injury by the other when it is most difficult. This paper will contemplate that an ethical response may require of the self something as passionate and thus as frightening as destructiveness to which it is responding. 


jennifer hope davy
Staging aporetic potential in contemporary art
Presenter: Jennifer Davy, PhD, artist and independent scholar

From the 1980’s call of the end of art by Arthur C. Danto to the 1990’s declamation of art’s nullity and conspiracy by Jean Baudrillard to it’s (re)relational address at the turn of the century by Nicolaus Bourriaud to this past decade’s demand of an art of socio-political responsibility by Jacques Ranciere and a questioning of art’s efficacy and significance by Dorothea von Hantelmann, one might just ask, what is the possibility of art (today)? And furthermore, is such a question even possible or is it already impossible? Is there any value in posing such questions? Is there any potential in engaging in such rhetoric? 

This ‘situational’ predicament is thus even more a challenge of address such that the philosophy and theory that surround such debates is itself in question. What is the possibility of philosophy (today)? Rather than finding oneself at an impasse in theory, at the crossroads of a presumably “post-art” (and “post-philosophical”) moment in practice, perhaps one can find another way through such mediations and meditations, and more importantly mobilize the potentiality of such practice(s). This paper/presentation is based in theory and praxis, and seeks to address the notion of the aporia—a rhetorical expression of doubt, an impasse, an infinite state of loss, impossibility—and engage in an exploratory discussion on the staging of the aporetic as a poetic process of potentiality, as opposed to a state of infinite impasse or loss, suspended in/as the work. 

The objective(s) of the paper/presentation is to develop a working ‘idea’ of the aporia in theory and in praxis through the operative mode of staging. The concept of aporia will be put into play and put to work from its etymological origins—without passage—and its Derridean resurgence as the “non-road” towards “impossibility.” With that said, the focus is not necessarily on the aporia as such, but rather the staging of the aporetic. The discussion will unfold through a passage with Derrida’s staging of the aporia via Heidegger and Levinas, and through a critical engagement with specific works of contemporary art (primarily performance and video), that potentiates their aporetic addresses through an operative mode of staging. 


On the Unreality of the Artistic Image 
Nicholas Davy
University of Dundee
The artistic image cannot represent anything actual if it is to be an artistic image. Only because it does not represent anything actual, can it alter actuality. This thesis will be defended by reference to recent hermeneutic, critical and aesthetic theory.



André Dias — Universidade Nova de Lisboa

Against Will: Two Political Ontologies
In the present context of a theoretical restoration of some instances of political will, it seems important to put forward two political ontologies working against it. With the eleventh of his ‘Theses on Feuerbach’—‘Philosophers have hitherto only interpreted the world in various ways; the point is to change it.’—, Marx produced the infinitely glossed formula of left wing voluntarism, its clarifying statement as program, the clear predetermination of action as a plan or according to a goal. François Zourabichvili, in a most brilliant essay concerning Gilles Deleuze’s late philosophy, once announced the yet unseen powers of a left wing involuntarism, to be understood as a profound and persistent divergence about the actualization schema, in the context of an ontology of the virtual in which the possible, whose realization is taken as exhausted, has to be conceived differently, as something to be created... Giorgio Agamben developed what is by far the most radical contemporary political theory, which has the decisive advantage of revealing extreme and marginal figures of democracies—such as euthanasia, refugees, closed gate communities, security devices, animal research, biometrics, temporary detention centres, bioethics, etc.— to be after all confluent phenomena of a true biopolitical order governing us, and ultimately showing the profound ineffectiveness of the political spectrum even to ascertain these problems. Notwithstanding the comprehensive capacity of biopolitical theory, Agamben’s intrinsic penchant for paradoxes and paradigms cannot seem to surpass its ‘negative’ stance and finally suggest some ‘positive’ lines of action, i.e., concrete hypothesis along the established political axes. His ontology and obsessive playfulness with the potentiality (of no) should then be taken here as a major hint to the growingly necessary theoretical interference between Deleuze’s ontology of involuntarism and a foucauldian inspired biopolitics. This intuition is substantially supported by Agamben’s recent reference in ‘The Kingdom and the Glory’ to Rousseau’s distinction between general will and particular will as the element of transmission of the economical-providential apparatus to modern politics, and his own recent seminar establishing an explicitly archaeology of will as command.
What we are then considering is the possibility of intersection of the two most radical and out of joint ‘axes violations’ of arrested contemporary politics. In one hand, biopolitics might constitute the delegitimizing spiral that will be able to dismantle all the Nolan Charts/Political Compasses, those two or multi-dimensional axes apprehending political thought between wearied and falsely comprehensive binary models of progressive/conservative, liberal/authoritarian, etc. On the other, involuntarism as the exhaustion of the will to anticipate or predetermine political gestures, thus admitting an additional undifferentiating dislocation between the polarizations of the political spectrum and constituting a true model ‘a contrario’ for the ‘politics of prescription’ some are now trying to recuperate (cf. Peter Hallward). What allows us to conceive of an association between these two dimensions is, no doubt, the shared process of a reontologization of politics in these two thinkers, namely through modality, of the virtual and of the potenciality of no, respectively.






Elizabeth Drummond Young : University of Edinburgh
Sacred Individuals and Impartial Love – themes from Jean-Luc Marion and Raimond Gaita

In this paper, I compare the work of two philosophers who are not normally discussed together, the French phenomenologist Jean-Luc Marion and a philosopher in a more analytic tradition, Raimond Gaita, much influenced by Wittgenstein and Simone Weil. Marion and Gaita both have love as a central theme in their work and my suggestion is that Marion, particularly in his recent work, The Erotic Phenomenon, can add support and depth to Gaita's discussion of love. 

Gaita proposes that talk of the dignity and rights of the human being are not sufficient to support our attitudes to each other. We want to say that there is something 'sacred' about individuals, so that even when they are stripped of their dignity, we recognise their preciousness. A witness to this is what Gaita terms 'the impartial love of the saints'. He does not have religious saints exclusively in mind, nor is his use of the term 'sacred' supposed to denote anything religious. Instead, he claims that pure love underpins the view that each individual is sacred and there is 'no further metaphysical fact of the matter', as he puts it.

There are two main problems with Gaita's account, which I outline through reference to a specific example  which he gives of saintly love. Firstly, his assertion that love underpins sacredness needs to be fleshed out more at a metaethical level to provide the support which he wants it to give to the downstream ethical concepts, such as dignity and rights. Secondly, Gaita's notion of 'the impartial love of the saints' is muddled. The term 'impartial' often seems at odds with Gaita's desire to establish a view of morality  where what matters morally is recognising a person as an individual  rather than following universal principles which proclaim dignity and rights for all.

Marion has no obvious ethical goals in view in The Erotic Phenomenon, but he does discuss the relationship between the self and the other, with an obvious debt to Levinas. Marion's task is to overcome metaphysics by demonstrating that love precedes being and that we are first of all lovers before anything else. I argue that Marion's account of love, which, importantly, is univocal, enables us to understand our relationship with others so that we can see how love does indeed underpin the preciousness of each individual, which Gaita wants to stress. Love according to Marion means abandoning ourselves to the beloved. In doing so, we rediscover ourselves, not as a Cartesian knowing self, but as a self constituted by the other. This happens both through the eroticisation of the flesh and through the language of love. 

Yet Marion claims that there is always a poignant, unbridgeable gap between ourselves and others, even at the most intimate of moments. We can never reach the other, but must always travel out to the gap which exists between ourselves and other people in our attempt to meet them. This gap exists whether we are concerned with the particular love of eros or the more general love, agape, and it is this that helps explain Gaita's term 'impartial' in his description of saintly love.





Philosophy as a Means to Understand Musical Analysis
Sara Eckerson
Affiliation: University of Lisbon / 
Institute for Philosophy of Language, New University of Lisbon

My paper will aim at developing the importance of the link between philosophy and music, philosophy appearing here in various disguises (criticism, analysis, hermeneutics). By analyzing texts of composers with philosophical inclinations, I will try to demonstrate how the study of philosophy attributes to a proper understanding of musical works and how this debate, taking place during a very specific period in European philosophy, has shaped Western musical analysis.

I will present reflections on music from primarily two perspectives that will provide insight into the aesthetic value of music and the ability of music to impart meaning. The first account presented will be from Richard Wagner (1846), the second by Friedrich August Kanne (1805) both composers, and both with philosophical agendas. They will be used to structure the debate on the most coherent way of presenting how music can mean something outside itself. Søren Kierkegaard’s discussion of Mozart, of his own authorship (“The Immediate Erotic Stages or The Musical Erotic”, Either/Or, 1843), will be incorporated in the debate between the two composers to shed an opinion of the purely musical problems from a non-composer’s point of view, and apply a complex philosophical apparatus to the argument. The discussion in my paper will not limit itself to absolute music, program music, or opera, but will combine the insights of technical musical analysis and hermeneutical musical analysis, as well as understanding the metaphysical significance found in the pieces discussed, and facilitate a deeper understanding of these works. The paper will conclude by defining how best to achieve an aesthetic or philosophical experience in music via the method in which criticism or analysis is presented. It will drive at unearthing a ‘poetic idea’ of a musical work and how this may be executed such that the individual is able to reflect on this in relation to himself and not only as something restricted to the work.


Philosophy not Philosophism: Le Doeuff and the rational solidarity of “people fed up with oppressive relationships.”
Dr Richard Fitch (Independent) 

When the questions of ‘Philosophy and…’ or ‘Philosophy of….’ arise, the practice of philosophy itself can often end up adopting either a position with pretensions to imperial dominance, or one of craven, near irrelevant, servility: either obnoxious conceptual policeman, or passive foot-servant to theoretical dogmatisms. These enervating fates might be described as, at best, philosophisms rather than philosophy. In her work Michèle Le Doeuff has sought to elude philosophism in projects that unfold under names such as: critical epistemology; critical feminism; a migrant rationality of impulse and movement; non-hegemonic rationalism. On one side, there is reasoned recognition of the impossibility of the self-grounding or autonomy of philosophy. Reason is not pure and always emerges from an epistemic imaginary. On the other side, there is the acknowledgement that “If the city itself gives up knowledge in favour of belief, if the concept of knowledge dissolves into nothing but the interiorizing of beliefs, both women and men are deprived of an intellectual life.” Somewhere, between the, frankly ridiculous, posturing of self-glorification and the obsequiousness of the disappointed self-love of self-criticism, there might be philosophy: “that tiny seed of opposition obtained with a maximum of intellectual effort”. A philosophy rooted in reason as nothing more or less than the giving and taking of reasons between people exposed as equal in that very practice; a practice that is nourished by, and nourishes, epistemic imaginaries that revel in the penumbra of un-knowledge, rather than in positive or negative dogmas. This paper takes up these themes, possibilities, and challenges, by beginning with a consideration of Le Doeuff’s occasional references to Pascal. 


João Florêncio, Department of Visual Cultures, Goldsmiths, University of London 

“Performance Art after Object-Oriented Ontology: What Challenges Lie Ahead?”

Performance art has been, since the dawn of its theorisation, been defined by a set of characteristics that establish and validate its identity while simultaneously setting it apart from other art forms such as painting or sculpture. Amongst the dominant discourses of Performance Studies, authors such as Richard Schechner, Peggy Phelan or Adrian Heathfield, have theorised performance art as a field of art practice marked by experiences of liveness, process, time and duration, eventness, presence, immediacy, and the activation of audiences provoked by the encounter with the real living body of the performing artist. Like Peggy Phelan writes in her seminal 1993 book Unmarked: The Politics of Performance, “Performance implicates the real through the presence of living bodies. In performance art spectatorship there is an element of consumption: there are no left-overs, the gazing spectator must try to take everything in. Without a copy, live performance plunges into visibility – in a maniacally charged present – and disappears into memory, into the real of invisibility and the unconscious where it eludes regulation and control.” Despite having been disputed by other performance theorists including Philip Auslander, Rebecca Schneider, and Amelia Jones, the hegemony of ideas of liveness and immediacy in the study of performance art remains pretty much unchallenged.
However this situation is, I believe, about to change. In recent years, Graham Harman has inaugurated the field of Object-Oriented Ontology, a new kind of materialist metaphysics according to which the world is made out of autonomous objects – from humans to hammers and fairies – which are unable to make full contact with each other. In other words and following Harman, two real objects can only meet indirectly in an encounter that is always mediated by another object, a sensual one, working as proxy.
The consequences of Harmanʼs philosophy for the ontology of live art sketched above are severe and will, I propose, forever change our understanding of performance and of art more generally. In order to develop my argument I will, first, present the current state of the debate in Performance Studies around the ontology of performance art and then place it against the theses of Harmanʼs Object-Oriented Ontology. While doing this, much attention will be given to how Harmanʼs philosophy legitimates other discourses that have, in the past few decades, emerged in Performance Studies proposing different conceptions of the nature of performance and live art. Finally I will offer some suggestions of possible ways out of the conundrum that Performance Studies faces after the shake it is starting to suffer at the hands of Object-Oriented Philosophy. Here I will propose a new understanding of live art that, despite taking into account Harmanʼs body of work, will nevertheless allow Performance Studies to continue its work albeit in a slightly different manner: by shifting the focus of its attention away from impossibly immediate encounters and towards the liveness, realness, and objecthood of the spectator.



Lisa Foran 
Philosophy & ... Translation: Why Heidegger Loses His Way
In response this year’s call for papers which seeks an “opening onto the interdisciplinary terrains upon which European philosophy engages, provokes, interrupts and enriches”; this paper enquires into philosophy’s relation with translation. Specifically it examines the way in which Martin Heidegger in many senses fails to engage with the site and/or practise of translation; despite the fact that he “in turn, is engaged, provoked, interrupted” by it.  
The paper briefly traces Heidegger’s relation to language from Being and Time (1927) to some of his later works, notably ‘The Anaximander Fragment’ (1950) and On the Way to Language (1959).  
For Heidegger language is an indispensible element in understanding our relation to Being.  Indeed the later Heidegger will weave language, or rather what he terms Saying as the essence of language, and Being so closely together that they are almost the same.  This essence of language can hardly be named for it is the condition of the possibility of language itself; even in naming it ‘Saying’ Heidegger demonstrates a marked reluctance to see this word as a ‘term’ or as anything that might attempt to encapsulate all that the essence of language would be.  The path to ‘Saying’, and thus in fact to Being, is to pass through the horizon of our ordinary use of language and into the ‘beyond’ of language.  What is interesting here, and what this paper focuses on, is where Heidegger locates this path – namely in poetry.  Despite the fact that Heidegger himself often engages in rather imaginative translations of Greek terms, despite the fact that ‘The Anaximander Fragment’ is in a certain sense an extended translation; Heidegger does not acknowledge the site of translation as a path to the beyond of language and thus to Being.  When discussing the point at which we come closest to the essence of language, Heidegger names the poet as one to whom the word for a particular thing may be given or withheld; it is the poet who experiences the unnameable essence of language.  This paper argues however, that it is the translator who operates in the ultimate ‘between’ of languages; that it is the translator who comes closest to ‘undergoing an experience of language’.
Jacques Derrida of course, will embrace wholeheartedly this site of translation and this paper concludes with a reference to Derrida’s departure from Heidegger as being located precisely in this site of translation, which is to be understood as the operation of deconstruction itself.


Sylvie Gambaudo
Department of Philosophy
University of Durham
 Julia Kristeva, ‘woman’s primary homosexuality’ and homophobia 
My aim in the paper is to clarify the charges of homophobia addressed to Kristeva and show how such charges are partly a misreading of Kristeva’s work on lesbianism. Her views on female homosexuality fall into two categories. Lesbian relationships are either a revival of narcissistic fusion between the daughter and the mother; or they are played out as master-slave relationships. At first glance, this would suggest a theory of lesbianism founded on homophobic premises.
I will begin by briefly addressing Kristeva’s construction of lesbianism as a relationship of dominance and of power plays. I will show that it is an attack on a certain form of feminism that Kristeva experienced first-hand, and that she saw as chauvinistic for the way it captures and repeats patriarchal organisation of meaning. 
A critical analysis of the other category of ‘lesbian’, which Kristeva calls ‘woman’s primary homosexuality’, will occupy most of the paper.  The author constructs ‘lesbianism’ as a revival of primary narcissism, that is an undifferentiated stage of sexual development, effectively proposing lesbianism as a desexualised and incestuous form of sexuality more akin to psychosis. 
Given the importance Kristeva gives to primary narcissism as the site where the rigidity of the Symbolic Law can be challenged, ‘woman’s primary homosexuality’ should be constructed on the same terms.   Kristeva is invested in finding modalities of resistance to the Symbolic. She proposed the manifestation of the pre-Symbolic (her famous ‘semiotic’) as a modality of communication that occurs at the same time as Symbolic iteration. I aim to show that we can apply the semiotic/symbolic model of signification to sexuality and argue for the construction of ‘primary homosexuality’ as the manifestation of transgression in sexual identities. Hence, the political demand to recognise lesbianism as a valid form of sexuality and especially as an intelligible lifestyle would go against Kristeva’s understanding of what transgression entails. I will thus suggest that charges of homophobia made against Kristeva are founded on a misunderstanding and confusion in the use of the term ‘lesbianism’; that the inclusion of lesbian lifestyles in mainstream culture (partnerships, co-parenting, etc) equals the loss of the transgressive potential assigned to ‘woman’s primary homosexuality’; finally I will conclude that Kristeva’s ‘lesbian’ is in fact more akin to the ‘queer’ identities of post-Butlerian theory than with the ‘lesbian’ of Lesbian and Gay rights.  



Habermas in Postcolonial Perspective: 
Reflections on Care, Norm and Power

Richard Ganis
Visiting Professor of Political Philosophy 
Department of Humanities and Social Sciences
Lahore University of Management Sciences


The discourse-ethical programme of Jürgen Habermas stands accused of a fundamental structural failing—namely, its incapacity to attend to the irreducible epistemic incongruities that reside at the core of all self-other relations. To certain thinkers, Habermas’s model remains on this conviction conceptually impoverished and anachronistic, a relic of the long since discredited social scientific imaginary of Enlightenment modernity. In this paper, I shall gather some of these critical perspectives under the loose rubric of ‘deconstructive postcolonialism’ (DP). Taking important theoretical cues from both Derridean hospitality ethics and Foucauldian genealogy, the DP tradition has endeavoured to disarticulate the attitude of dedifferentiating mastery presumed to inhabit the structural core of Habermas’s framework. Its idea is to disfigure the textual field as a matrix of interstitial sites—discursive spaces that allow the internal frames of reference of the ‘postcolonial other’ to live, multiply and unpredictably, unmoored from the communicative idealisations and orientation towards universalistic problem-solving that delimit Habermas’s intrinsically logo-, andro- and Eurocentric perspective. On this move, I maintain that DP has valorised the asymmetrical attitude of ‘care’ for the irreducible alterity of the other over and against the impartial, universalistic moral standpoint of Habermasian discourse ethics. 
Although I find the interventions of DP interesting and fruitful, I attempt a qualified defence of Habermas’s prioritisation of the context-transcending norms of ideal role taking, universalisability and symmetrical reversibility of perspectives, along with his broader, corollary conception of world cosmopolitanism. To this end, I invite Habermas to lean on Axel Honneth’s theory of recognition, so that he can now understand the asymmetrical gesture of care as ‘conceptually and genetically prior’ to detached modes of cognition within the sphere of social integration. Doing so, I argue, would furnish Habermas with much-needed conceptual resources, tools that would bolster his arguments against the ‘contextualist’ and ‘relativist’ implications of DP’s care-ethical orientation. Such an appropriation of the Honnethian account of care would also better position Habermas to counter DP’s charge that in prioritising decidedly cognitivist procedures of moral disputation, discourse ethics remains structurally and inescapably suffused with the totalising epistemological and political ambitions of colonialist governmentality. While an encounter between Habermas and Honneth would be highly advantageous on this level, I maintain that Habermas is correct to demur from the moral monism of Honneth’s approach, which—no less than DP—gives rise to the prospect of a phenomenology of recognitional experience pervading all spheres of life. Leery of this outcome, the paper argues in favour of retaining the Habermasian distinction between social integration and system integration.
Evelien Geerts 
Forcefully subverting or reinforcing dichotomies? Elizabeth Grosz‟s feminist rereading of Charles Darwin, via the perspectives of Jacques Derrida and Luce Irigaray.
This paper intends to engage in a philosophical analysis of the oeuvre of Elizabeth Grosz, an Australian feminist philosopher who can be seen as an advocate of Continental feminist philosophy. Grosz‟s writings are filled with interesting and far-reaching topics such as sexual difference, corporeality, becoming (in the Deleuzian sense) and female sexuality; and because of the fact that she has used Lacanian, Derridean and Irigarayian theories to create her own conceptual framework, her philosophy is not only of great importance to feminist theory, but also to Continental philosophy.
What is really fascinating however is that Grosz has tried to tackle the issue of dichotomized, binary thinking; a form of thought that has dominated Western philosophy for centuries. Grosz‟s desire to deconstruct binary thought has led her to a feminist analysis of sexed bodies in Volatile Bodies (1994), bodies that are, according to her, tearing down the nature/culture binary. This analysis is then combined with an Irigarayian-like theory of sexual difference(s); yet Grosz also seems to be obsessed with Charles Darwin‟s theory of evolution. And this is quite peculiar, to say the least. In The Nick of Time (2004) and Time Travels (2005), Grosz uses Darwin‟s theory in order to rewrite the natural versus the cultural into the natural of the cultural (in order to deconstruct the nature/culture binary and other related binaries, such as the sex/gender and female/male ones), yet Grosz‟s Darwinian feminist ontology of sexual difference(s) is pretty ambiguous: it has great feminist potential, but on the other hand, Grosz‟s attachments to Darwin, the natural, and the bodily could easily be perceived as anti-feminist.
And it is the latter inquiry into Grosz‟s „anti-feminism‟ that brings us to the following key questions: Is Grosz secretly leading us back into the nightmare of biological determinism by emphasizing the natural? Is she sleeping with „the enemy‟, or is she in fact reworking Darwin in a feminist manner in order to come to a Darwinian feminist philosophy? In order to answer these questions, this paper intends to evaluate Grosz‟s ontological Darwinian feminism, by focusing on two potential problems or shortfalls in her theory: first of all, we can ask ourselves if Grosz runs the risk of relapsing into determinism, when incorporating a Darwinian framework in her theory, and secondly, if she really succeeds at transcending the dangers of deconstructing dichotomized binaries. Although Grosz in her most recent works clearly states that she is not into deconstruction per se (“My goal here is not the undoing and redoing of binary pairs of terms, but rather the greater complication of the subordinated term.”), her project nonetheless, in my opinion, is still vulnerable to the same perils as in deconstruction theories: Grosz might in fact be entangled in the same web of recreating new dichotomies, while trying to complicate the concepts of sex, the body, femininity, and nature.
This theoretical dilemma will be analyzed through a descriptive study of Grosz‟s conceptual
rereading of Derrida, Irigaray and Darwin. The key questions here will be the following: why does Grosz enter into a dialogue with these authors and how can she make their thoughts fruitful for her corporeal ontology of sexual difference? Can Derrida for example be read in a feminist way and Darwin in an Irigarayian way? These are the questions that will be addressed in this paper, while paying special attention to the concepts of sexual difference, the „chora‟ and the Darwinian logics of evolution.


Toward a Naked Continent: an installed video screening/power-point essay
Yelena Gluzman							
The University of Tokyo					

Note
This installation contains adult material

This work is based on the premise that ethnicity and film pornography are both responding to and driven by a crisis of distance, and both function via an act of transference. The ostensible topic is a Japanese porn movie called Naked Continent 2, in which a Japanese porn actress is flown to New Guinea to have sex with members of a “naked tribe.”  

In an essay presented via powerpoint slides, the power relationships of the film which either enable or obfuscate sexuality are analyzed. These are related to historical discussions of codes (by Linda Williams, Georges Batailles, John Dewey, and Jean-Luc Godard), and posited as analogous to the coding enacted by assertions of race or nationality. 

The powerpoint essay is accompanied by a video assemblage in which scenes from the porn movie in question are edited together with scenes of the author watching the (or a) porn movie, and scenes of the author herself inside a porn movie. In as much as this reversal acknowledges the exploitative power relationship between the author/commentator/scholarly essay and the subject/porn movie/ object of study, it also points to the fact that any act of pornography (based in the social system of human sexuality) like any act of racism (based in the social system of language) affects not only the individual interaction, but the entire semantic system which houses that interaction. 



The potencies of beauty: Schelling and Merleau Ponty on the question of nature and art
Kyriaki Goudeli, University of Patras, Greece
Taking from Nietzsche’s distinction between the arousal of pleasure in beautiful forms in the plastic arts and the arousal of a deeper aesthetic emotion through the stirrings of music, the paper intends to explore the origins and the tensions of the above contrast through the philosophy of Schelling and Merleau Ponty.
The structure of the paper revolves around the axis of nature-beauty and divinity,
first, through the investigation of these issues in Schelling’s early writings (System of Transcendental Idealism, On the Relation of Plastic Arts to Nature, Philosophy of Art, First Outline of a Philosophy of Nature, On the World Soul), and then through Merleau Ponty’s The Visible and the Invisible, The Spirit and the Eye.
We attempt to bring into light Schelling’s notion of form (gestalt), which comes about as the phenomenal configuration of a dynamic equilibrium/disequilibrium of forces, and thereby transcends the traditional distinction between form and matter, via the problematic of potencies. In turn, we explore the thematic of potentiation at the level of the unconscious activity of the body in the artistic creative production, and we discuss the workings of productive intuition, divine imagination and symbolic intuition, through music and plastic arts.
The second part of the paper explores the relationship/development of the above issues through the investigation of the role of the body, the flesh and the visibility of music in the above mentioned works of Merleau Ponty, with special reference to Leibniz’s petites perceptions and holographic universe.


Aesthetic Objects: Art and Object Orientated Philosophy
Panel Proposal

Lucy Lippard’s description of the “De-materialization of the Art Object” that occurred in the late 1960s demonstrated how the problems in defining what an art object is became compounded by the multiple forms of postmodern and contemporary art. 

At the very least it is now taken for granted that an art object is not definable as a discrete, material thing that is independent from its situational and historical context(s). 

This panel addresses this by looking at how philosophical theories of objects impact on the theories, practices and experiences of art. In particular the relatively recent discussions of Object Orientated Philosophy/ Speculative Realism will be discussed with a view to considering their relevance for contemporary art discourse. This means not only to consider how art as a practice of object making constructs complex, relational objects but also how such objects might engender and demonstrate certain forms of thinking about the world.
1. More than Theory: On Speculative Realism and Aesthetics
Paul J. Ennis (Philosophy, University College Dublin)
The influence of speculative realism has tended to hit hardest outside its home turf of philosophy. Unlike previous philosophies that first garnered attention within the academic discipline of philosophy, speculative realism has largely bypassed this stage of purification whereby its passes the various stress tests that deconstruction, Deleuzianism, and other hybrid forms of thinking underwent. Speculative realism, especially its object-oriented strand, has been, since its inception, propelled along as much by non-philosophers as by philosophers with a particularly strong following in aesthetics, theory, and media studies. In this paper I want to demonstrate the reasons for this phenomenon anchoring my argument first and foremost according to a simple insight: speculative realism has never gifted other disciplines an aesthetic theory on a platter and then departed into what they consider more serious matters. 
Uniquely amongst contemporary philosophers with an interest in aesthetics the speculative realists intend to show how aesthetics is at the heart of thinking as a rule. This has lead Graham Harman, the original object oriented ontologist, to claim outright that ‘aesthetics is first philosophy.’ Some have argued that such claims from the speculative realists derive from their realism or, to be precise, their weird realism. 
This weird realism, one sometimes hears, encourages speculative realists to engage with the also often quite weird world of art and aesthetics. I do not dispute that on the theoretical plane this is valid, but I wish to point out that the reason for the alliance between speculative realism and aesthetics is essentially a pragmatic one. This does mean they both are involved in some shoddy marriage of convenience, but it does mean that the Latourian pragmatic-realism resting beyond the current forms of speculative realism make it difficult to fall into the beautiful soul syndrome so often worn by continental philosophers. 
It is in this sense that we must come to accept that the contribution to contemporary philosophy from speculative realism is precisely its constant subversion of the sanctity of philosophical theory and its willingness to engage in pragmatic-realist alliances – chief among them the alliance with practical object-oriented aesthetics. 
2. Art as Guerilla Metaphysics: Graham Harman, Art and Objects
Francis Halsall (Philosophy, University College Dublin & Visual Culture, National College of Art and Design)

Using examples from contemporary art this paper thinks through Graham Harman’s claim that ‘aesthetics may be a branch of metaphysics.’

Two of the most seductive yet troublesome claims that Harman has made on behalf of Speculative Realism/ Object Orientated Philosophy are: (i) ‘the default state of reality is that I am protected by firewalls from the objects lying outside me.’ And (ii): ‘Intentionality is not a special human property at all, but an ontological feature of objects in general.’

These related claims are seductive because they promise a way out of those philosophical trajectories (in both the continental and analytic traditions) that lead away from the world and toward forms of transcendental idealism that bracket ‘any deeper reality out of existence.’

Yet they are problematic for precisely the same reasons; that is, whilst gesturing toward reality, Speculative Realism, by accepting that the world withdraws into a shadowy and weird realm beyond human thinking, simultaneously seems to deny human access to a domain of reality where objects reside. Harman’s argument thus appears to undermine philosophical attempts to provide knowledge of a mind independent reality. Reality might be there, but it can’t be fully known through the operations of human thought.

If Harman is right that, ‘All human relations to objects strip them of their inner depth, revealing only some of their qualities to view’ then we face the problem of how to think beyond the context of human relations to the world into which we find ourselves flung. Husserl’s epoché was just such an attempt and Harman argues that, ‘the great breakthrough of phenomenology’ namely Husserl’s call to get back to the things themselves, ‘would have been impossible without suspending natural objects from consideration.’

However, as Merleau-Ponty argued, the phenomenological reduction is difficult if not impossible to achieve. My argument is that aesthetic experience provides the opportunity for such bracketing.

Using specific examples of contemporary art by Martin Creed and Liam Gillick I argue that it is precisely in the strangeness and oddness of the experience of art as art that our natural attitudes toward the object of reflection are suspended. Works of art, when they succeed, present instances when ‘natural’ assumptions about the world can no longer be taken for granted. In aesthetic experience certain aspects of everyday experience are suspended and the object withdraws from us to become an inscrutable and open aesthetic form. Thus art can also be a form of thinking, and art practice forms another branch of what Harman calls a ‘Guerilla Metaphysics’ orientated toward the occult strangeness of the world and its objects. 


A Cut and a Fold in the Cascade of Things Said: The Work of Art as Discursive Object
Tim Stott, (School of Art and Design, Dublin Institute of Technology/ Graduate School of Creative Arts and Media, Dublin)

A work of art such as Tino Sehgal’s This Objective of that Object (2004) posits the object of art as a discursive event. As declared by the five ‘interpreters’ who perform the work: ‘The objective of this work is to become the object of a discussion’, which indicates this as a work constructed discursively by the inclusion of self-referential observations and commentary. The work makes a series of ‘cuts’ in discourse, and that is all: no documentation is produced, no recordings, no contract of sale, none of the customary objects that indicate the work of art.

John Bock’s Klütterkammer, of the same year, also takes discourse as the medium for its forms, but differently. Here, found and fabricated objects are ‘folded’ into an absurdist but coherent lexicon as props and characters for the artist’s performances. These performances are densely coded and multiply distributed through different mediums—lectures, catwalk shows, rehearsals, film screenings, projections—to the extent that the objects folded into them become discursively ‘saturated’ and always require further readings.

Both of these works raise a particular problem: namely, the temporal status of the object of the work of art. This is a question not of ‘what kind of thing is art?’ but rather, as Nelson Goodman once asked, of ‘when is art?’ Seeking to account for changes in the status of art following the introduction of the ‘found object’ and ‘so-called ‘conceptual art’’, Goodman addresses art as a temporal rather than substantive problem. 

In their attempts to avoid the reification of art, both Sehgal and Bock construct objects as performed events within discourse. Yet these objects remain, as art, anachronic. What is, on the one hand, singular and discontinuous, and to be engaged in the play of its immediacy, on the other hand does not fully belong to or fully resemble its time, and is therefore capable of being otherwise at other times. As Didi-Huberman, claims the work of art is two-faced with regard to time. Particularly in the case of Bock and Sehgal, the work of art is, somewhat paradoxically, both discursive event and recurrent form; both a cut and a fold in discourse. Arguably, only as such can the work of art be observed in all its complexity as an object (or set of objects) among but apart from others.

The constructivist account of the work of art provided by Goodman and others provides a compelling description of the temporal distribution of its form and of the discursive contingencies of its objects. Yet the challenge remains, as it was for Foucault, to give a materialist account of these peculiarly incorporeal objects and the fictions through which they are presented.


Antje Hildebrandt
Open Offer for Elbow Room – A Silent Lecture

For Philosophy & I propose to give a silent performance lecture based on recent research undertaken for my MA in Dance Theatre at Laban, London. For my thesis/final project, I looked into performance as a place of exchange, investigating modes of engagement that challenge notions of participation and encourage systems of exchange within the live performance event. As well as my written thesis, I created a solo performance entitled Open Offer for Elbow Room. Here, the spectator receives a letter at the beginning of the performance to read alongside the performance. The performer executes ten simple actions and playfully encourages the spectator, through the action of reading, to make associations to what they see presented in front of them, making explicit the way meaning is made and un-made in performance.
Intentionally un-spectacular, Open Offer for Elbow Room takes an ironic approach to presenting performance and its reading; playing with words, language, and political and symbolic references. On the threshold between seriousness and stupidity the performance becomes more and more sophisticated as the simple structure of the work is revealed.
I would like to use this opportunity to raise questions about the notion of authorship, specificly the idea of the audience as author. By embedding the performance into a lecture demonstration I aim to contextualise the theoretical and conceptual frameworks underpinning the performance.


Julia Hölzl
PHILOSOPHY OR LITERATURE: A PARTAGE OF LANGUAGE

“There is then a sharing, an originary difference between genres or poetic voices and perhaps, behind the scenes, a sharing of poetic and philosophic genres[…]There are only contrasting singular voices, and the enthusiasm is first of all the entrance into one such singularity” (Nancy, Sharing Voices, p. 236).


Reiterating Derrida’s question whether there is a “philosophical language”, this paper seeks to re-examine the (possibility of a) relationship between philosophy and literature. 
Sharing a same and, at the same time, different language, philosophy still attempts to define itself as that which it is not: literature. Still excluding the latter “from its own body”, as Derrida had put it, philosophy does not own a texture; philosophy, as Gadamer reminds us, does not possess a language that is adequate to its task. Its task, and here we follow Adorno, is to say that which cannot be said, to utter that which cannot be uttered. “To write is to philosophize”, writes Blanchot, and maybe philosophy is indeed to be seen “as a kind of writing”, as Rorty had named his essay. Yet, all these assertions emanate from the idea that philosophy as such could be written otherwise, that there is a “there is”. The language of and for philosophy, however, is to be made, each time anew. In order to make philosophy, the eternal quest/ion of and for the “what is” (=a question still mistaken as “the” philosophical question) is to be replaced by the how: how is philosophy (to be written)?
The intention of this paper is thus not an Aufhebung of dis-similaritya (re)unification of literature and philosophy, that is rather, it is about a re-inscription of differences. Philosophy and literature must remain different, their differences must remain as such: a[s] difference. For it is precisely through their differences that the possibility of language as such, that the possibility of relation itself is opened; it is only with,in such a relation of and through difference that philosophy can say (itself). What is proposed here, then, is a re-evaluation of their relationship via the singular act of sharing, a sharing of irreducible differences: a partage of language. Such a partage sensu Nancy is to be both a division and a sharing, such a partage has its difference inscribed in,to itself. Designating a sharing and at the same time a differenciation, a Teil-ung, it is both (as) part and partition, as it is a(s) fragmentation of the one. Seen as such, difference does not pre-suppose a given texture, but allows for differences within the different. 

Such partage is to take place with,in finitude. As a matter of fact, finitude has never been applied to language itself, it has never been thought from language: finitude has never been written as such. In contrast, philosophy must be concerned with its limits, with the limits of its own language, that is. Evidently, finitude is to be finite itself, it is to be thought in and as finitude. There is no outside finitude is in finitude. Such is the thinking that might allow for open-ness, that is itself an opening, toward finite concealments. Such is the site where philosophy opens (itself), and it is in finitude that philosophy finds its poiesis. Philosophy, seen as the poiesis of the end, is to think itself as and in finitude; philosophy must come to its end and it must think itself from its end, always. A passage without end, and without beginning; certainly, this end does not designate an afterrather, it allocates the passage without a to. Each time (an) opening up to its closure, finitude gives evidence of the almost, of the fact that there is no completion; in the end, finitude designates no ending, but allows for origin-al differences, poieses. 

In the end, then, there must be a re-turn to the fragment: for, as will be argued, it is only with,in the finite fragment that possibilities towards a different language, toward a language of finitude are opened. The finite language of the fragment might be able to open such different possibilities of impossibility, just as it is by means of its finite character that the fragment eludes its unification. There would, then, be a sharing.




Philosophy &…Rhythm 
themed panel proposal for SEP FEP, York 2011

Eleni Ikoniadou, Kingston University 
Milla Tiainen, Anglia Ruskin University 
Pasi Väliaho, Goldsmiths College, University of London 

Panel Abstract:
The analytical significance of the concept of rhythm to the study of culture and art has been recently recognized in a wide range of disciplines. To give a few examples, rhythm has become a pervasive concept in psychological studies into interpersonal experience and the emergence of selfhood (Daniel Stern, Arnold Modell), in anthropological approaches to the body and intercorporeality (Francois Laplantine), in continental philosophy’s understanding of culture and technology (Gilles Deleuze & Félix Guattari, André Leroi-Gourhan), in dance studies’ understanding of the body’s kinetic potential (Maxine Sheets-Johnstone, Deirdre Sklar), and in new accounts of the affective powers of the sonic (Amy Herzog, Steve Goodman). In each of these areas, rhythm is considered to be a force of organization and differentiation that creates the heterogeneous differences, connections and transformations that make up existential and interpersonal events. 

The purpose of this panel is to elaborate a philosophy of rhythm as an appropriate mode of analysis of these expressive events. Whether aesthetic, cultural, strategic, or other, we understand the event to be an instance of rhythmic time, summoning, expressing and animated by the abstract yet real (virtual) movements of matter. A rhythmic ontogenetics of this kind necessarily departs from a binary split between nature and culture, I and you, mind and body.  Instead, the significance of rhythm for us lies in the ways it stresses the pre-reflexive dimensions of experience, uncovering sensations, impressions, affects and movements that we can barely perceive, that are fleeting and hard to express in language, yet vibrantly real in their effects. Through these explorations the individual papers of the panel map out the workings of rhythm as an interface between diverse elements (human, machine or other), forging links between the arts, media theory, ethnography, anthropology, neuroscience, psychoanalysis and contemporary philosophy. As a result, new, theoretically and politically productive interferences and syntheses are generated, opening the concept of rhythm onto a trans-disciplinary milieu.  

Paper Abstracts:
Eleni Ikoniadou - ‘Interrhythmicity and the digital art event’ 

What more can we say about a work of art, in so far as it is not merely a cultural moment of experimentation by an artist-genius attempting to imitate or improve nature? Even if we accept that a degree of intention and control enters the relationship between artist, art project and a body’s experience of it, how can we account for the spacetime that they produce without falling into clichés about the priority of either (space or time; object or human perception etc.)? For Deleuze & Guattari, perception does not belong to subject or object but rather resides “in the movement serving as the limit of that relation” (2002: 282). Yet the movement is not purely spatiotemporal, actual and corporeal, but rather amodal, potential and somewhat nonsensory.  If this virtual movement emerges in-between perceiver and perceived as a stream of ‘pure relations of speed and slowness’ detached from subject, structure and lived experience, then we can suggest that all the elements of the art assemblage (human, machine, or other) are tied together by a rhythmic tension. 

This paper will approach the notion of rhythm as an elementary movement of matter, enabling relations between heterogeneous bodies and allowing unusual definitions of the digital art event. In particular, the essay argues that a rhythmic movement is found in digital projects that crisscross digital installation and performance art, as a ‘vibrating sensation’ (Deleuze and Guattari, 1991) that encompasses and incorporates the event without necessarily actualizing it. Through a discussion of the notions of sensation, vibration, affect and feeling, across the work of Deleuze, Deleuze and Guattari,  Susanne Langer and William James, this essay considers specific examples of digital art events as instances of contingency between artwork material, creative act, and artist as ‘seer’ or ‘becomer’. Ultimately, and this will be the aim of the paper, an investigation into installation/performance projects enables the articulation of an ‘interrhythmicity’ from within the assemblage; a power or energy that no longer needs (external) support and which follows the stretching of experience beyond the scope of actuality. 


Milla Tiainen - ‘The voice as transversal rhythmics: Rethinking vocalities in contemporary arts and culture’

The voice has figured as a multifaceted problem in contemporary, especially deconstructionist and poststructuralist, philosophy, social theory, and the study of culture and arts. The issues examined in connection with voice have stretched from presence to subjectification and language, gender, sexuality, mediation and more. All these approaches have nevertheless pondered the peculiar relationship(s) of voice to the body and society. Often, they have inquired the very ways that the voice plays out at and occasionally challenges that intersection. Of keen importance here has been voice’s inherent traversing of conventionally, even foundationally, separate categories: its simultaneous unfolding within and attachment to inside and outside, signification and ‘pure’ sonority, bodily sensation and thought, subject and the other, biological matter and culturally embedded techniques.

Existing perspectives, from Jacques Derrida’s critique of phonocentrism to Adriana Cavarero’s political philosophy of vocality, have incisively attended to the workings of the voice at the above intersections or to its transversality. Yet this article claims that the idea of transversality would need to be pushed further and new conceptual tools developed to even more effectively address the entanglements of individual enunciating bodies and wider social realities, as well as the interactions between various kinds of bodies, within events of vocal expression, transmission and reception. This holds particularly for the voice’s modes of emergence and affective capacities in today’s techno-cultural, hypermediated milieus of social existence and artistic activity. To this end, I propose a distinctly defined concept of rhythm that draws on the work of Gilles Deleuze and Félix Guattari, Elizabeth Grosz, Brian Massumi, Amy Herzog and others. Essentially, rhythm signals, in these frameworks, temporary groupings of heterogeneous material/sentient elements or agencies. It is what moves between the elements, coordinating their participation in shared events while not annihilating their mutual and internal divergences. This concept of rhythm is crucially useful when trying to rethink the voice beyond traditionally anthropocentric scenarios in terms of the current “enlarged ecologies” (Braidotti) of its becoming that contain a range of different, interacting components and ‘bodies’ from technical devices and environments, individual embodied agencies and emergent social collectives to (mediated) memories and multisensory impressions. I will mobilize the concept in relation to some examples from avant-garde vocal art and popular music/video art that point instructively to the broader sensual, social and political ‘rhythmics’ that the voice, in its contemporary incarnations, may be involved in and generate.                         

Pasi Väliaho - ‘Rhythms of the Console Screen: Kill, Predict, Preempt’

A generic description of a couple of seconds of playing a first-person shooter such as Call of Duty: Black Ops on PlayStation®3 in one’s living room might go as follows: “I crouch down and hide myself behind the wall, lean to my left to get a better view of the situation; feeling a bullet hitting my shoulder unaware where it came from, I panic, jump up and start to fire.” Television and computer screens have today become occupied by a multiplicity of pre-verbal visual-kinetic images that literally make us move by evoking fundamental feelings of arousal and kinaesthesia at the heart of self-experience. At the same time, these “sub-representational” images tap into the brain’s plasticity to predict and adapt to new situations by producing what neuroscientists call fixed action patterns. This article develops the notions of rhythmic agency and gesture (from Latin gerere, to behave, to act) in light of these developments in contemporary visual culture. The purpose of this article is two-fold. First, drawing from neuroscience and psychology, it addresses the evocative power of the console screen to pattern motor actions and the proprioceptive organization of selfhood. Secondly, it discusses the mechanisms of repetition, reiteration and standardization of gestures that the console screen thus implements in plotting agency in the neoliberal era. In this context, the concept of rhythm will be used in critically analyzing how the screen apparatus captures the embodied agent into ever-expanding circuits of consumption and virtualized war. Furthermore, it will assist in conceptualizing the type of preemptive “onto-power” (Massumi) that can be seen as shaping screen subjectivities today.




Lars Iyer
Philosophical Studies, Newcastle University
Laughing at the End of the World: Philosophy and Black Humour 
An understandable feature of facing the financial and climactic apocalypse is laughter. A certain kind of black humour befits the feeling of being completely disempowered in a world increasingly stripped of meaning: what can an individual do - what can any politics do - in the face of the inevitable? What sense does philosophising have in a context of probable human extinction? Laughter means extinguishing the possibility of detached, theoretical reflection, and hence a kind of relinquishment of the responsibility of philosophy. 
In an argument developed in various writings, Bataille claims that a certain kind of laughter, by contrast, grants the very possibility of philosophising; that such laughter is 'the central given, the first given, and perhaps even the final given of philosophy'. The object of such laughter is what might be called the imposture of subjectivity - of a kind of selfhood that lifts itself above its conditions. To reflect upon the conditions of thinking means one does so while laughing at one's pretensions as a thinker - at the possibility of theoretical reflection. 
What, accordingly, might it mean to think about laughing at the apocalypse? Is it a retreat from philosophy or a way of stepping into it? This paper reflects my own experiences in writing black humour about the end of the world in a fictional trilogy, the first volume of which, Spurious, appeared earlier this year. 


Vital Succession: Permeability, Exteriority and the Time of Life in Bergson, Derrida and Hägglund
Jane Clare Jones

There is a profound – but yet to be fully charted – resonance between the projects of Henri Bergson and Jacques Derrida, particularly insofar as both undertake a critique of the logic of identitarian purity; one which proceeds – either partially (Derrida), or almost entirely (Bergson) – on the basis of a commitment to the reality of temporal succession. The first aim of this paper will be, therefore, to explore the force of succession as identitarian critique, with particular emphasis on the way both thinker’s insistence on the ineluctability of succession is motivated by a desire to reinstate respect for the texture and conditions of life over-against a philosophical tradition which has predominately conceived itself as an immortality-project. For Bergson, contact with the mutability of the living is dependent on overcoming the hypostatic domination of the intellect, and is implicated in our capacity to move beyond the defensive and violent postures of closed morality and religion. Similarly, for Derrida, identitarianism’s death-denying desire to escape différance-as-succession issues in the valorization of a pre-emptive dying-in-life, marked by an exteriorizing violence and demand for ‘sacrificial indemnification’ which abnegates life and often actualizes death. 

From an appreciation of their convergence, the second part of this paper will embark on an exploration of a possible divergence in Bergson and Derrida’s account of succession, following from Martin Hägglund’s recent assertion of the ‘arche-materiality of the trace.’ While Bergson’s account of the possibility of succession devolves from a metaphysics of permeability and the assertion that durée does not require spatio-material support, Hägglund’s Derrida, by contrast, conceives successive moments as divided according to a logic of spatial exteriority, and that “time must be spatially inscribed.” (Radical Atheism: 27) Hence, the final aim of this paper will be to select illustrative instances of Derrida’s thought in order to open discussion as to whether his concept of succession is more allied to Bergson’s virtual permeability, or Hägglund’s spatial exteriority. The issue at stake here is the extent to which Derrida’s irreducible aporetic insistence is faithfully captured – or perhaps instead compromised - by Hägglund’s avowedly materialist rendering of the mechanics of temporal succession according to a logic of spatial exteriority. 



Mark Kelly, Middlesex University
Critique as the Political Role of Philosophy

In this paper I present a view of the relation of philosophy to politics which refuses the traditional view of this relationship, and indeed the increasing tendency to attempt to draw philosophy into the realm of public policy. Political philosophy in the analytic tradition since Rawls has concerned itself with saying how the state and society should be organised. While much such philosophy is explicitly concerned with pushing an agenda of progressive or even radical reform of society, as Raymond Geuss has argued the real effects of such discourses tend to play into the status quo. Based proximally in Foucault’s later reflections of the contemporary purpose of philosophy, drawing on his most recently published lectures, I will argue that philosophy’s political vocation is precisely to criticise politics from outside, rather than put itself in the service of politics here. I will in relation to this also refer to the recent work of Geuss and to Jacques Rancière’s political thought, as well as to older thinkers who I think represent this critical tendency in philosophy, namely Marx and Nietzsche. As Foucault argues, utopian schemas do not produce their explicitly intended effects. Foucault’s position is that expounding political solutions, both at the utopian level and even at the level of more modest public policy is problematic inasmuch as the actual effects of such suggestions regularly diverge from their intended effects, to an extent greater than Geuss imagines. Instead, Foucault takes up an ancient strain of philosophical reflection that had largely disappeared for millennia, a philosophical form of parrhesia that consists of speaking the truth courageously against power without ever aligning oneself with existing or putative authority. In this, Foucault I think stands in the tradition both of Marx and Nietzsche: while Nietzsche was scathing of assaults on authority as such, he nevertheless engages in political reflection in a purely critical mode; Marx, despite the utopian and authoritarian forms of Marxism that have emerged since him, was similarly generally critical in his approach to politics. Foucault, Marx and Nietzsche all eschew any form of utopianism or the development of universal norms, while also engaging with politics in a strongly critical way. This, I will argue, adversarial stance is the appropriate way for philosophy to relate to politics, allowing it to avoid being drawn into strategies of power, and thus in fact to maintain its integrity as philosophy.


Object Oriented Composition 
Devin King 
In Greg Milner’s recent history of recording media, Perfecting Sound Forever, Roger Linn—creator of the first programmable drum machine—calls “the idea of building music based around looped samples...‘object oriented composition.’” My talk will connect Linn’s idea of the sample as an object to the later, word-counted line poetry of Louis Zukofsky. In so doing, I will investigate how an object oriented composition can be informed by Graham Harman and others’ recent work within object oriented ontology. The two major questions of this paper will be: 1) how can we define one type of object oriented composition and 2) how can object oriented ontology inform an object oriented composition?
The use of sampling within music has changed the building blocks of composition from notes—pitches described in time—to, well, anything: melodic phrases, drum loops, duck calls, sirens, etc. can all be used as musical building blocks. By using software instruments these sounds can still be “played” in real time as a drummer plays a drum but, more often, pictorial representations of samples are arranged on a computer screen. The computer screen becomes the score and these representations of samples replace traditional notation. Musical events become musical objects.
A similar shift occurs in the later work of Louis Zukofsky, in which he builds his line by counting words rather than syllables. This type of measuring creates an interesting musicality to Zukofsky’s work—a chunky dissonance that reminds one of the serialists— while also introducing an idea of space to his poetry. The word as a unit of syllables is not only a sound in time meant to convey linguistic meaning, but also an object in space on the page. Like sampling in music—where a musical event in time becomes a picture in a computer program or a chunk of memory on a disk—Zukofsky’s counted line effectively re-orients the readers’ perception of the word as meaning center to the word as compositional object.
In thinking through this shift, I would like to use Graham Harman’s language of the sensual object to suggest that the word (as sample) within Zukofsky’s work can be considered as a sensual object. This brings up a few questions that will form the conclusion to my paper. With Harman, I will ask what it would it mean for the sample to “submerge its real eidos.” Even more interestingly, I will ask how the many sensual objects of a song or poem—the many different samples, the many different words— mediate between each other to form a new object. Finally, I will ask how samples “enter into some sort of genuine relation, [to] form a new integral reality” as a work of art.


The Return of an Embodied Voice?: Inspired by 'French' feminism
Liesl King
 
This paper will return to the controversy over the possibility of a distinctive 'women's writing' and a proposed 'female sensibility' which followed in the wake of Helene Cixous' 'The Laugh of the Medusa' (1975) and Luce Irigaray's 'This Sex Which Is Not One' (1977).  Mainstream twentieth-century feminism has been extremely dismissive of what it calls the 'French Feminist Movement', claiming that it is reductive to talk about women in 'essentialist' terms, terms which suggest that there might be something particular about the way women think and speak. Twentieth-century feminist theory has been dominated by a narrative that can be traced back to Simone de Beauvoir's suggestion that 'one is not born, but becomes, a woman': in other words, social constructivism, or the idea that we are determined not by our biological heritage, but by what life metes out to us when we get here, has provided a counter-narrative to that provided by a long history of classical texts which aligned women with nature, and men with culture.  Mainstream theorists have claimed that gender differences are constructed by culture, and that differences between the two sexes have been both invented and enforced in order to serve the ends of patriarchy (see Butler, Beynon, Segal). However, recent developments in science contest this representation of gender, suggesting in opposition that in general, men and women are different, that they speak differently and think differently due to the way that their brains are 'sexed' at an embryonic stage of development (see Simon Baron-Cohen's The Essential Difference, Men, Women and the Extreme Male Brain, 2003).  And some gender theorists are beginning to look at the narratives posed by science and the arts simultaneously in order to find new ways of thinking about connections between the body and the gendered subject differently: Elizabeth Grosz claims that for her 'sexual differences, like those of class and race, are bodily differences' (1994).  Rosie Braidotti points to a growing movement in which feminists 'engage in rethinking feminist subjectivity in a dialogue with contemporary biology' (2003). Contemporary writers are talking about the ways in which culture and nature intersect in transformative ways; in other words, they explore the idea that neither cultural influence nor biological inheritance produces a subject that is fixed. Increasingly, we find strategies through which to 'make' ourselves.  Relevant to the purposes of this paper, what seems to be called for here is a re-investigation into the multiple, material, body-centred and experiential ways of being that French feminists explored with such passion in the 1970s. 
 
Why is it so crucial that we should return to this subject?  Isn't it true that by exposing the connections between women and their bodies, between women and their so-called 'nurturing' and 'motherly' capabilities as fictitious, feminism did women a great service, allowing them to be as male, as masculine, as rational and linear and structured and objective as they had always wanted to be....?  Well, maybe it has worked for some.  Baron-Cohen explains that we exist on a gender spectrum, and that it is impossible to tell how a man or woman's brain is sexed by looking at him or her; in the centre of the gender spectrum is a grey area, and men and women who fall into this category think - well, to explain it in non-scientific terms - 'androgynously'.  For many women, then, the dominating narrative presented by the social constructivist has offered a profound liberation. For others, however, this narrative has inflicted new limitations.  What about those women, women inspired by Cixous and Irigaray, who feel that an authentic voice is one which celebrates the emotional in passionate tones, which digresses and qualifies and uses anecdote in a complex and nuanced dance before returning to a central point, only to spin off into yet another but related topic before falling into a final, and perhaps unexpectedly pleasurable, conclusion?  Those ways of speaking and being are undermined within a theoretical culture which suggests that gender differences are 'constructed'.  Ironically, the outcome of this is that instead of trying out their 'embodied' voices, those voices which Cixous and Irigaray asked women to explore through writings rich in wisdom and discursive power, academic women have, by and large, adopted what American writer Ursula Le Guin has called the 'father tongue'.  It is time to revisit this trend.  Cixous said too that women 'should write woman', and 'men, man'; she believed that men as well as women could write 'the body'.  At a point at which feminist thinking is beginning to see itself as sitting under a larger umbrella entitled 'gender theory', it is perhaps time for many men to let fly with their embodied voices too.  It is my view that many of us have things to say, but that the effort of writing in a voice that feels distanced, objective and unnatural feels too much like hard work.  As I was brushing my teeth one day after passing my PhD, it came to me what it was I had learned from the writing of it: rebellion. My examiners were right to ask me to look back at the history of feminist thought and to consider where it had taken women writers by the end of the twentieth century.  In my case, it took me back to the beginning of the second-wave, back to Helene Cixous and her words in 'The Laugh of the Medusa': 'Women write yourselves; your bodies must be heard'.  I can't tell you what an important moment that was for me, the taste of toothpaste on my tongue, my bare face in the mirror: maybe I can be brave enough to write after all?


Memories of Primitive Accumulation
Jonathan Andrew Knapp, University of Dundee, Department of Philosophy 
This paper will concern itself with Deleuze’s philosophy of time and Marx’s work on primitive accumulation and address relations between contemporary capitalism and territorial memory. It will begin with a presentation of Marx’s ideas on primitive accumulation and briefly trace some of the most significant theories within the Marxist tradition that attempt to develop this idea in ways that adapt to the specific social and historical situations of those authors. For this task, the relevant works will be Rosa Luxemburg’s The Accumulation of Capital and Ernest Mandel’s Late Capitalism. Mandel’s work was published in the same year as Deleuze and Guattari’s Anti-Oedipus and has been taken up by some thinkers as a tool far more useful than the first volume of Capitalism and Schizophrenia. Notable in this respect is Fredric Jameson’s book Postmodernism, or, The Cultural Logic of Late Capitalism.
Marx introduces and elaborates the idea and process of primitive accumulation at the end of the first volume of Capital. There it appears as though he assumes the means and techniques of primitive accumulation to be necessary pre-conditions for the development of capital. Some writers, such as the geographer David Harvey, have challenged this idea and claimed that primitive accumulation is in fact an on-going process structurally integral to capitalism itself. One need only think of the expropriation of lands in so-called third-world countries by multi- national companies headquartered in countries with the most sophisticated capitalist economies. In Deleuze and Guattari’s Anti-Oedipus we find an assertion similar to Harvey’s, that primitive accumulation necessarily continues throughout the progression of capitalism for capital is constantly coming up against its own internal limits and must use techniques of expropriation in order to overcome these limits, if only for a time. Into the tension found in theories treating the status of primitive accumulation as either pre-condition for or on-going process within capitalism we will introduce Deleuze’s work on memory as it is presented in the second synthesis of time in Chapter 2 of Difference and Repetition. This move will allow us to explore the shifting relations between money, capitalism and territorial memory that may exist for those peoples without land who are increasingly imperilled throughout the world.


MICHAEL LAFFERTY 
Heterotopias and Painting: Foucault, Magritte and Borges

              With Foucault, Magritte and Borges we have the fascinating situation of a philosopher and a painter being inspired by a writer of fiction. Although, interestingly, Magritte did not primarily consider himself a painter rather a thinker who happened to use painting as a way of communicating his ideas. This paper looks at the interrelationship  and interdependence between Foucault and Magritte and how they both took their inspiration from Borges.  
              The paper examines Foucault’s concept of heterotopias and his critique of Western painting in his 1968 essay ‘This is Not a Pipe’ and the preface and first chapter of The Order of Things (1966).  Magritte’s painting L’air et la chanson (c.1928) is considered in detail and the radically different interpretations of the painting identified by Foucault are outlined. Three aspects of Magritte’s paintings that underlie this approach are identified: his use of: 1) aberrant scale, 2) illusionary space and 3) ambiguous settings. These aspects are considered in relation to Foucault’s critique of Western painting and the two principles he sees governing its development from 15thC to 19thC. 1) The separation  of plastic representation (which implies resemblance) and linguistic reference (which excludes it). The verbal sign and the visual representations are never given at once. There is a hierarchy: either from figure to discourse or discourse to figure. 2) The equivalence between the fact of resemblance and the affirmation of a representative bond. In other words, what you see is what you get - resemblance and affirmation cannot be dissociated. 
                Foucault shows how these two principles are ruptured in the paintings of Klee and Kandinsky. The paper suggests that Magritte’s art provides a further breakdown of these principles and a way forward; this is examined in the context of Foucault’s idea of the heteroclite from the preface to The Order of Things.
                Both Foucault and Magritte were inspired by a passage in  Borges (from his short story The Analytical Language of John Wilkins); they both developed a critique of painting and language from Borges’ unfamiliar and disturbing classification of animals in a “certain Chinese encyclopaedia”. The paper ends by mentioning another example from a theory of art deeply indebted to Borges: Arthur Danto’s thought experiment of the two, visually indiscernible paintings based on Newton’s first law and Newton’s second law (from The Transfiguration of the Commonplace). Danto’s contextual theory of art is put forward as another manifestation of the heteroclite. The paper is illustrated with Powerpoint slides. 


Recognizing the Kindersphere (Or: Rancière’s Plato Reconsidered)
Ian Leask, Mater Dei Institute, Dublin City University

For Jacques Rancière, Plato stands as a kind of foundational villain: not only does he exemplify the link between paternalistic pedagogy and the wider ‘police force’ which seeks to control society at large – he establishes this inter-connection. Plato’s archi-politics proposes a stable, hierarchical (and even cosmologically legitimated) social order which, as Rancière would have it, inaugurates a ‘hatred of democracy’; meanwhile, because the Platonic republic’s legislation is “entirely resumed in education”, so the proper ‘maintenance’ of the young soul will provide for the proper ‘maintenance’ of the wider, archi-political (and anti-democratic) social order. Plato’s attitude to children, it seems, tells us everything about his attitude to the social whole.
My paper will offer a very different reading of Plato – and it will do so by referring to apparently the most unpromising of material. Specifically, I will suggest that Plato’s controversial critique of poetry, and the subsequent (and even more controversial) censorship he recommends, make manifest an unprecedented sensitivity towards what we might term childhood ‘in its immanence’; these supposedly infamous aspects of the Republic may well reveal that Plato refuses to treat children merely as adults-to-come and instead posits the fundamental significance of childhood as and in its own domain. Contrary to Rancière’s depiction, then, and perhaps even contrary to Plato’s own wider intentions, I conclude that the Republic can offer a far richer understanding of children and their orbits than a standard doxa (‘Plato: arch-paternalist’) might allow.


Education and the Hedgehog
Dr Maebh Long, Durham University

In Not for Profit: Why Democracy Needs the Humanities, Martha Nussbaum speaks of the current global education crisis, in which the humanities, “seen by policy-makers as useless frills, at a time when nations must cut away all useless things in order to stay competitive in the global market, … are rapidly losing their place”. This trend is clear in the way the Browne Report unabashedly sidelined the humanities as low-priority frills, and the BIS statement on the direction of the AHRC both subordinated the humanities to the purpose of complying with the coalition government’s Big Society agenda and presented the humanities as tools for science and economics. Claiming to present a “sustainable future for education”, the Browne Report has constrained its future, effectively arguing that the only way to sustain education is to turn it into training. A system of education for profit, knowledge for simple problem solving is being forced upon us. The sustainable future of the Browne Report is not a protected education system, but a training ground abandoned to the dictates of the market. Its sustainability is a mode of intolerant tolerance, a ringfencing that does not protect but abandons, a kettling.  
Against the training that the Browne Report lauds, this paper critically engages with the concepts of choice, sustainability and the future as they are presented and performed in the Browne Report, but does so both through a deconstructive analysis, and through the figure of the philosophico-literary hedgehog, the animal that meanders through Derrida, Schlegel and Beckett. It calls for a recognition of importance of the humanities as that which is open to a different type of future, what Derrida calls the “to come”. It calls for an acknowledgement of that which defies quantification, impact and accountability. It calls for an appreciation of engagements with the performative, the non-thetic and the beyond-within. As such it performs a refusal to comply with the mode of analysis and thought prescribed by the Browne Report and evidenced in the recent closures of philosophy departments.


Spinoza and Income Equality
Beth Lord
Philosophy, University of Dundee

This paper contributes to the theme of “Philosophy And…” by reflecting on Spinoza’s philosophy in light of the recent argument of social scientists R. Wilkinson and K. Pickett (The Spirit Level, 2009) that more equal societies are also “happier” ones, where “happiness” is defined in terms of good physical and mental health, longer lives, congenial working hours, high levels of trust in the community, and low levels of crime and violence. What does Spinoza – who appears to anticipate Wilkinson and Pickett’s conclusion – actually think about equality and its contribution to sustainable and "happy" communities? The answer to these questions is far from clear. On one reading, advocated for instance by M. Mack (Spinoza and the Specters of Modernity, 2010), Spinoza appears very much in line with the view that inequalities and social hierarchies necessarily have negative outcomes. Yet on another reading – advocated by Nietzsche and Deleuze, and thinkers in their wake – he can be seen to promote certain inequalities as the unavoidable and natural difference between the “powers” of individuals. 

I will look at the question of equality in Spinoza from several angles. First, I’ll consider it as a metaphysical term applying to God/substance, and consider how “equality” might relate to Spinoza’s important terms “similitude” and “adequacy”. I’ll then ask whether Spinoza believes that people are essentially equal, in the way that other Enlightenment thinkers claim to do. Kant argues that each person is actually or potentially rational, and therefore that all persons are moral equals, equally deserving moral respect; Spinoza does not share this view, but instead sees rational equality as an ideal to be pursued. Next, I’ll ask whether Spinoza believes that people should be treated more equally in terms of the distribution of money and material goods in order to build happier societies, as advocated by Wilkinson and Pickett. I will consider some problems with aligning Spinoza with this view, which are therefore problems for those of us who want to appropriate Spinoza to anti-hierarchical political positions.



Space, aesthetics and the object of philosophy

Dr Kevin Love, Senior Lecturer in Philosophy and Social Theory, Nottingham Trent University.
Dr David Reid, Senior Lecturer in Photography, Nottingham Trent University.

Object oriented ontology proposes a definite configuration of the relationship between space and objects, such that space becomes a secondary effect or emergent property of objects in relation. Space is designated “the mutual externality of partially linked objects,” or “the tension between real objects and the distorted way in which they manifest to some other object that encounters them” (Harman, 2010: 163/165). Briefly: the objectness of any given object perpetually withdraws and can never be comprehended in its totality by any other given object (human or otherwise). Objects thus ‘glance off’ each other, only ever establishing specific fragmentary relations that forever fail to exhaust the metaphysical objectness of the relata. Moreover, immediately relations are initiated between objects, the resultant assemblage constitutes a larger, encompassing object that establishes specific spatial parameters for those relations. Hence space is always an interiority, circumscribed by the parameters of a larger, internally capacious, object (be that a human body, a house or a region) within which, and in relation to which, ‘horizontal’ object relations produce space. 

Morton runs with these ideas and, in a recent webcast (Morton, 2011), dissolves any residual notion of neutral, passive or persistent space. Space is enacted, by continuous object interactions, seemingly of a material type. Furthermore, enacted space is deemed to be ‘aesthetic’ in character. Since Kant of course, aesthetics has always referred to a very particular type of interaction, involving at least one sensible-cognitive being. Morton ambitiously extends the term in line with the general trend of object oriented thought, closely identifying aesthetics with material causality in the process. Objects encounter each other: photons strike surfaces; sound waves vibrate; things touch. In this way Morton seeks to establish a radically non-anthropocentric ground for aesthetics, and possibly for aesthetic judgements. As provocative as such a thought may be, the paper will argue that this entanglement of ontology and aesthetics highlights, with particular clarity, fundamental difficulties object oriented ontology must negotiate. First, the equivocations of anthropomorphism (the most surreptitious form of anthropocentrism) continue to exercise the critique of correlationism and cannot be dismissed by simple philosophical fiat. Second, whilst recognising the limitations of a verbal presentation, Morton’s explicit materialism seems to stop at the perceptual surface of the human-object assemblage: the retina, the tympanic membrane, the skin, etc. Presumably, though, the materiality of these object relations must continue, to constitute thought itself. 

Harman, of course, is no materialist, and his brand of realism does not commit itself to an object oriented aesthetics. Space, although emanating from object relations, is not necessarily defined in such active materialist terms (photons, sound waves, etc), nor does the extension of perception to nonhuman objects occur so emphatically. Nonetheless, it is suggested that Harman similarly cannot rigorously distinguish ontology from anthropomorphism. Utilising objects from the visual arts, the paper explores the aesthetics of interaction, testing the claims of the object oriented approach in the spaces of photography, film and thought. Space itself, rather than being somehow secondary to objects begins to disrupt objects, signaling a continued circularity within object oriented ontology: Harmen et al must deal finally with the nature of thought, the thought of objects and the objectness of thought. In so doing, the paper suggests, it seems difficult to avoid the correlationist circle on the one hand or a new form of metaphysical dualism on the other. 

Harman, G (2010) Towards Speculative Realism. Winchester, UK & Washington, USA: Zero Books.
Morton, T (2011) Ecology, philosophy, hyperobjects 05/22/11  8:38pm. Available at: http://www.ustream.tv/recorded/14904470#utm_campaign=synclickback&source=http://ecologywithoutnature.blogspot.com/&medium=14904470 Accessed 26th May 2011


[bookmark: _GoBack]

Neutral Views: “Philosophy” 
Sunil Manghani 
Collaborative Analysis / Discussion Proposal for the Annual Conference of The Society for European Philosophy & The Forum for European Philosophy 
31 August - 3 September 2011 York St John University, York.
Session based upon a reading of Roland Barthes’ ‘The Concept’, in The Neutral, pp.156-157.
Let’s start out from a “philosophy” (with scare quotes, since what is at issue is precisely that this be a philosophy)
…is expelled from philosophy, to the extent that it doesn’t retain the philosophical “imprint”: the concept.
This “im-position” (at least as seen from the Neutral) = philosophy’s arrogance
But this is not the Neutral’s “view” of philosophy … it doesn’t oppose it but distances itself from it…
…one must say no to the concept, not make use of it. But, then, how to speak, all of us, intellectuals? By metaphors.

Format: Participtants will be issued at the start of the conference with a single-sheet reading taken from Barthes’ The Neutral and prompted to submit a brief written response. Towards the end of the conference a session will provide feedback on written responses and lead into an open discussion as an attempt at a collaborative analysis of the text and its ‘position’.


Philosophy and...failure 
David Matcham 

This paper will explore the concept of failure through a broadly Heideggerian lens. Taking as its cue Augustine’s observation in the Confessions, that forgetfulness is only present to mind when the concept itself is absent, so a philosophy of failure that is itself not a failure has missed the essence of that which it speaks, however successfully it might have spoken. A paradox ensues in which the more successfully we can think about and understand failure philosophically, the more failure itself is absent; whereas, it is precisely in the failure to grasp failure that failure itself is most present as failure. With this in mind, a successful elucidation of failure and its possibilities is not and cannot be the aim in this paper; the aim is rather to trace the movements of failure as it withdraws. What this means is that if success is the mark of the absence of failure, and if failure (as with forgetfulness) can only be known in absentia, then a philosophical exploration of the concept of failure must recognise the inherent limits set in advance upon such an undertaking. What we are left with then is the following not of a concept so much as the movement that the concept makes as it recedes from view. 

The two most obvious points to raise regarding failure is that, firstly, fear of it permeates humanity, and, secondly, that failure matters, and it is only insofar as failure matters that we fear it. Yet, for all the truth of both these points, this paper will also explore the other possibility that failure provides, which is failure as a mode of the revealing of Being beyond the categories of our expectations of how things are or should be. Failure here represents the limits of those categories to enclose the totality of reality, allowing the unexpected, the unsought, and the positively unwelcome into our experience. So much of what we know and experience is founded upon the failure of experience and knowledge to remain within pre-set categorial boundaries that we are forced by actual failure to rethink those categories, in order to more accurately re-cognise our experiences and knowledge. Without failure as a constant possibility our inherent limitations would become totalising structures whereby the world of experience could only be that which we expect or want it to be. In this sense, failure functions as a form of knowing by which we come to know an object of knowledge. The popular way of expressing this is in saying that we learn by our mistakes; it is by failing in one instance that we come to know in another. However, even as a mode of knowing-revealing, failure cannot be deliberately sought; it can only hover at the fringes of the categorically known, pressing upon us with the full weight of its incessant possibility. Failure is, then, the unwanted gift of the unknown and the unsought, which allows experience a plurality of openness to our understanding beyond any expectations that we may have, but because it is what it is we can only ever experience it as a nauseating, creeping fear that somehow something, somewhere might possibly go wrong.


Daniel Matthews (Doctoral Candidate: Birkbeck Law School, University of London). 
The Call of the à venir: The Derridian Performative and the Foundation of the Interim Transitional National Committee for Libya

The paper looks at Derrida’s account of the law’s foundational moment in his essay “Declarations of Independence” and suggest a reading of this text that accounts for Derrida’s claim that deconstruction calls for an ethical and political response. The paper will argue that Derrida’s account of language, particularly his novel interpretation of J. L. Austin’s theory of performative speech acts, is key to understanding this demand for political and ethical action. The paper will read Derrida’s analysis of the signatures appended to the American Declaration of Independence alongside his approach to language, particularly his understanding of the formal structure of the signature. I elaborate on the claim that the foundational act of signature necessarily implies a call for countersignature and argue that this interminable play opens the founding signature to the à venir. I suggest that this inscription of the à venir in the foundational act is not disconnected from the political and ethical implications of Derrida’s work. 

I approach Derrida’s texts in formal terms, arguing that the moment that founds an institution, a constitution or the law itself conforms to Derrida’s account of performative utterances as described in his most celebrated book on language, Limited Inc. I suggest that this formal interpretation of Derrida’s work informs deconstruction’s political and ethical demands. In particular I want to elaborate upon and assess the claim made in J. Hillis Miller’s most recent work on Derrida (For Derrida), that the Derridian performative calls to the “wholly other” and thus gestures towards the à venir. 

The events of the so-called “Arab Spring” in North Africa prompt this return to Derrida’s engagement with the question of the foundational moment. The formal reading of Derrida’s work will be set against the founding statement of the Interim Transitional National Committee in Libya (TNC). I want to sketch out how the declaration made by the TNC on 5th March 2011 illustrates Derrida’s take the nature of the foundational act and evidences my reading of the Derridian “performative.” Though not a declaration of independence and not a declarative act that founds the law as such, I want to draw out how Derrida’s reading of the Declaration of Independence can inform our understanding of the TNC’s foundational statement. Furthermore, I want to give a sense of how a formal reading of the à venir’s inscription into a foundational moment of this sort can shed light on Derrida’s infamous and problematic notion of “the democracy to come.” In broader terms, the paper hopes to illustrate how deconstruction (and Continental philosophy more generally) remains relevant to contemporary political concerns.  


‘Which Materialism?’: the philosophy and politics of materialism in Karl Marx and  Friedrich Albert Lange 
Cas McMenamin, CRMEP Kingston University

To develop the extent of Marx’s ‘disruption’ to conventional history of materialism, this paper will compare Marx’s writings with a more ‘orthodox’ contemporary text, Friedrich Albert Lange’s The History of Materialism (1866) Broadly speaking, Lange and Marx reflect two different strands that emerged from post-Hegelian thought in the 19th century. Lange was one of the primary thinkers of neo-Kantianism and his work marked a rejection of Hegel and return to the Kantian project. Marx, on the other hand, incorporated Hegel’s dialectical method into a post-Kantian materialist philosophy. The comparison between Lange and Marx is interesting because provide a very different intellectual treatment of problems that they both identify in their shared philosophical and political landscape. They begin from a shared point in regards to traditional philosophies of materialism – that is, in its dogmatic form, materialism has squeezed out the subject's interaction with the world. The difference lies in the response to this: Lange appeals to neo-Kantianism, whilst Marx develops, what we might call, a post-Kantian materialism. This philosophical difference leads to divergent political interpretations of materialism: Lange sees materialism as bound up ethical egoism and class conservatism. Marx, on the other hand, emphasises the subject’s material interaction with the world as a political potentiality.
	Firstly, this paper will develop the philosophical differences between Lange and Marx, focusing on the latter’s remodeling of materialism as grounded in practice. Like Lange, Marx’s work on materialism is post-Kantian in its emphasis on understanding the object ‘subjectively.’ They both challenge a traditional model in which the subject is only a passive receptor of an object (Objekt) through intuition (anschuuang). Lange’s error is to think that this invalidates a materialist project. Marx’s reconsidered concept of materialism proposes that objectivity (Gegenstand) is not passively intuited, but must be understood as conceived through ‘sensible human activity, practice…subjectively’. Practice is a key concept in the development of Marx’s materialism (both philosophically and politically).  However, the development of a materialism grounded in the practice seems to offer a more compelling account of the ‘materialisation’ of the subject than the ‘activisation’ of the object. Practical materialism seems at risk of falling back into a Kantian constitution of the object for the subject. If we take the premise that practice is the new basis for the subject-object relation and the premise that the subject is practice, can we then also conclude that the object is practice? And what would this mean?
	Secondly, this paper will explore the politics of materialism, focusing particular on the link between materialism and communism made by Marx. Communism in Marx can perhaps be considered a materialization of philosophy. Without politics, philosophy becomes abstract and idealist, disconnected from history and ‘definite individuals’. Within Marx’s framework, a position such as Lange’s is arguably untenable; a neo-Kantian philosophy cannot cohere with socialist politics. The connection between Marx’s materialist method and communism is strengthened by the redefinition of the human as ‘the ensemble of social relations.’ This redefinition of the ‘essence of man’ as relational breaks down the opposition between the two seeming poles of ‘individual’ and ‘society’, traditionally invoked by neo-liberal governments as an irreconcilable difference. In practical materialism, self-realization and social interest become interrelated and fully compatible. We begin to see why Marx, in opposition to Lange, posited a necessary connection between materialism and communism. 




Scepticism and Justification: A Shared Ground for Analytic and Continental Philosophy
Todd Mei
In a recent lecture given to the Humanities faculty at the University of Kent, the ever-provocative British philosopher, Roger Scruton, argued that most Continental philosophy is nothing more than extreme nonsense, or what he adamantly referred to as meta-merde. Continental philosophy’s only significant contribution, he claimed, was the concept of the Other. In equal measure, he also levelled a criticism at analytic philosophy, describing it as precise vacuity. Scruton’s polemics, even if caricatures, nevertheless express commonly held sentiments by critics of each tradition of philosophy. While critical debate tends to revolve around proving or disproving the accuracy of such representations, the question of accuracy can be misleading since it attempts to compare two distinct approaches to philosophical enquiry whose manners of discourse have very different criteria of what constitutes a coherent analysis and argument. It would seem that in order to understand the antagonism between analytic and Continental philosophy, one must first understand how the two have emerged according to their respective philosophical concerns.
In this paper, I argue that these respective concerns are in fact one and the same. In other words, there is one concern which has taken two distinct routes of debate and reflection. I describe this concern as the justification of knowledge in view of scepticism, or the position that challenges the sufficiency of human knowledge and understanding. Because knowledge takes the form of a person’s claims about what is true, scepticism asks how one can be sure such claims are connected to reality. Inevitably, this attitude undermines the notion that there is any independent criterion for claims about what is true. Sextus Empiricus formulated this as a dilemma: either one adopts a criterion without validation of its truthfulness, or one relies on some other criterion as a means of validation, yet whose own truthfulness has not been demonstrated.
For analytic philosophy, scepticism is conceived as an epistemological problem whose project lies in developing theories of justification. Because it is precisely an epistemological problem and not an ontological one, justification theories tend to assume the problem of knowledge involves a first-person enquirer isolated from historical and cultural contexts in order to identify that which can relate this isolated subject to what is externally real—whether in the form of observational sentences, first principles, or belief-sets. Responding to the sceptic therefore lies in breaking the circularity of justification with that which instantiates the connection between the human subject and reality.
For Continental philosophy, scepticism is a problem concerning the historical nature of understanding. Unlike epistemology, Continental philosophy seeks resolution through an analysis of historical understanding by identifying certain concepts which shape or constitute this understanding—as for example, finitude, natality, embodiment, alterity, gender, power, and desire. Generally speaking, justification therefore relies on an analysis of the context and content that make anything like knowledge possible. Responding to the sceptic therefore means clarifying how the circular nature of understanding is not vicious since the concepts driving the movement of the circle are analyzable and, moreover, involved in a process of critical revision, and sometimes, revolution.
In view of the above and employing a hermeneutical sketch of the history of philosophy, I will discuss the shared ground of justification and scepticism in two ways. I will focus on analytical philosophy’s preoccupation with certainty, which derives from Descartes, and Continental philosophy’s use of a post-foundational form of historical understanding, which derives from Nietzsche.


The Notion of Truth in Levinas'  Totality and Infinity
Michael Roubach   
Hebrew University of Jerusalem

In the paper I argue that the notion of truth plays a key role in Totality and Infinity. In the first part of the paper I discuss some of the characterizations of Levinas' notion of truth: truth requires separation of the same from the other; truth is inter-subjective, it is based on the relation with the other; Truth requires infinite time but also a time in which it is reached.
	In the second part of the paper I analyze the role of truth in Totality and Infinity. In my opinion it plays three main roles. First it offers the possibility of bridging the gap between the two main interpretation of the Totality and Infinity (the metaphysical and the ethical). The second role is to provide a critique of Heidegger's notion of truth. In this respect Totality and Infinity offers a critique not only of Being and Time but of Heidegger's later thought as well. The third role is to connect the main part of the book with the last chapter ("Beyond the Face") in which Levinas develops the notion of Messianic Time. 



Philosophy and Photographic Art Practice: In Praise of Multiplicity
Mary Modeen

The photographic process has traditionally been identified as a means by which time may be ‘frozen’. The slice of life, the instant, and the mechanical eye have all been well considered aspects of photography in the reflections of many critics and philosophers. But in the photographic process, the still and singular moment need not necessarily be the sole outcome: manipulations of negatives, multiple exposures in chemical photography, and the endless possibilities of montage in digital technology, allow for the means by which multiple perspectives, viewpoints, types of complex imagery, layers and simultaneity may be asserted. In one way, this returns the artist to the advent of early Modernism, when the framework of fixed time and space were exuberantly broken. Practitioners in music and literature responded to the challenge of early Modernism in the intervening century, often experimenting with a multiplicity of perspectives, inspiring the visual artists who are the subject of this focus. Philosophers, too, took up the challenge and trace lines of thought from Husserl through Bergson, Deleuze and Irigaray concerning aspects of multiplicity. 
Arguably, non-singularity, visual narrative and linear continuity, with overlaps, broken sequences and multiple viewpoints, were never fully taken up as modes for investigation as they were in other art forms Thus, relatively few experiments in two-dimensional 20th C visual art can be found. By contrast, the insistence of the last sixty years of European philosophical phenomenology, embracing the Other with the self, reading through positions of multiple perspectives, tips the balance against singular readings. Coupled with recent feminist theory, with multiculturalism, and a scientific community that poses simultaneity as a new paradigm of understanding, the advent of multi-perspective photography may have found its moment for full exploration. The works of Gerhard Richter, Idris Kahn, Bernd and Hilla Becher among others are considered in light of this intention. 

This presentation investigates the problem of visual photographic multiplicity, and thereby examines the practice, theory and hermeneutics of complex, multi-layered photographic images and their integration of the lived perceptual experience. 


Nietzsche and Mao
David Morgan 

Robert Young points out in White Mythologies that, “accounts of post-structuralism consistently underemphasize the importance of Maoism in the Paris of the 1960s and 1970s.” However, in the post-revolutionary climate of the mid-Seventies and beyond – where too close an association with Marxism might be detrimental to your career – Nietzsche could be invaluable as a Marxism substitute. Nietzsche thinks in dynamic opposites in a manner that has much in common with Marxist dialectics. Nietzsche’s critique of the Kantian thing-in-itself has much in common with Marxist materialism. Even Nietzsche’s perspectivism, although it is often interpreted in a purely contemplationist manner, when one links it, as Nietzsche did, with the struggle for survival, has much in common with the Marxist conception of social practice as the source of objectivity.
Louis Althusser’s attack on Hegelian dialectics and its academic Marxist variations was informed by Mao’s writing, and Julia Kristeva’s first major work, Revolution in Poetic Language, also attacks the Hegelian concept of totality while referencing Mao’s On Practice and On Contradiction. On the other hand, most Postmodern writers tend to associate dialectics with the Hegelian version where opposites come together in the third term – the negation of the negation – where both opposed terms are raised to a higher level, partially preserved and partially destroyed.
Consequently, Nietzsche’s profound influence on Postmodernism does not happen under the banner of dialectics – because there is no third term in Nietzsche’s dialectics, no all-encompassing totality, no teleology, just the dynamic clash of opposites. But it is just this stripping away of teleology and the concept of the negation of the negation associated with it that defines Mao’s contribution to the development of Marxist dialectics. In this respect, Nietzsche - or at least one possible interpretation of Nietzsche - was even closer to Mao than to Marxist dialectics in general.


Jean-Luc Nancy, or Making sense of the world beyond Heidegger
Marie-Eve Morin, University of Alberta



It is almost impossible to deny the influence of Heidegger’s thought and especially of Being and Time and on the ontology developed by Jean-Luc Nancy. Most obvious in Être sigulier pluriel, this influence carries through from Le partage des voix in 1992 to the recently published “Mit-Sinn”.  Yet, at the same time, this widely-acknowledged filiation often serves to obscure the radical transformation that Nancy operates on central Heideggerian concepts such as existence, finitude, sense and world. Of course, I do not want to deny the fact that Nancy’s ontology emerges from an engagement with Heidegger, nor that its terminology remains, at least on the surface, predominantly Heideggerian. Yet, I want to excavate below this surface in order to show how Nancy can develop an ontology of finitude that, while Heideggerian in spirit, turns out to be radically materialist. What Nancy’s ontology offers us I think is an alternative to what speculative realists have denounced as the ‘post-Kantian correlationsim,’ which nevertheless refuses to renounce the crucial notion of sense. I will not be able to engage in a thorough reading of Heidegger in the space I have here, nor will I address the question of whether Nancy interprets Heidegger correctly. I will limit myself to several, central, well-known Heideggerian ideas in order to underscore the transformations they undergo in Nancy’s thinking.
By following this trajectory, I hope to gesture towards the task or exigency that forms the horizon of Nancy’s ontology. In a footnote to The Truth of Democracy, Nancy writes, in a quite paradoxical manner, ‘Before all else, we are in common. Then we must become what we are: the given is an exigency, and this exigency is infinite’ (Truth of Democracy, 55 note 6). Existence, for Nancy, is at once an ontological fact, an ethos (a way of dwelling in the world, a conduct), as well as a praxis (a way of acting or engaging the world that does not produce anything but transforms the agent itself). To exist is to be exposed; hence it is to be engaged in, to be responsive to and to be responsible for existence as sense. Sense is neither given nor produced. Rather, I engage sense in being engaged in existence. The decision of existence Nancy speaks about in relation to Heidegger’s Entschlossenheit is the decision to hold open the spacing that allows for self-relation, the decision not to close the gap that would close the entity in upon itself. Of course, I do not decide by an act of my own volition to exist. I do not give myself existence. I do not either decide to enter into relation with an exteriority as if I were first of all there in my own self-contained interiority. Yet I exist and this existence is an ethos and a praxis, not some sort of brute factual given. What we have then is ultimately the tension between two movements: existence resists the closing off of sense, but since existence is not a given but an ‘act’ or a ‘decision,’ sense must be reopen each time, at each place, at every turn, out of the fear that it closes itself off. This (re)-opening of the spacing, this (re)-engagement of sense is a struggle for the world, so that the world can form a world, so that it can be a world, that is, ‘that in which there is room for everyone: but a genuine place, one in which things can genuinely take place (in this world)’ (Creation of the World, 42). Nancy’s ontology leaves us with this imperative and hence demonstrates how an engagement with basic ‘ontological’ questions can be eminently political.



Philosophy and Animals 
This panel, comprising papers from John Mullarkey, Oxana Timofeeva, and Wahida Khandker, addresses various philosophical dimensions of the human-animal relation, from the way in which cinema implicates a form of animal communication within the human (Mullarkey), through the use of number in the Deleuzian critique of Freud’s Wolfman case-study (Timofeeva), positive versus pathological conceptions of the organic and animality in the thoughts of Canguilhem and Bergson respectively (Khandker), to whether multi-species sociality requires ethical relations being best understood through Donna Haraway’s ‘contact zones’ rather than Judith Butler’s agential ‘account giving’ (Grebowicz).

1. John Mullarkey (Kingston University)
Cinema: The Animals that Therefore We Are (On Temple Grandin's Thinking, in Pictures)

According to the animal scientist Temple Grandin, the success of her work in animal husbandry which has resulted in ameliorating the conditions many farm animals endure stems from the fact that she thinks like an animal, that is, she thinks in images. This is not her human way of thinking about images, but a way of thinking in pictures, a picture theory, that, she also claims, allows her to empathise with animals in a manner that might not be open to neurotypicals like the rest of "us". In this short presentation, I'd like to add a speculative corollary to Grandin's claim, namely that when we empathise with moving pictures (films), we do so as animals. The power of cinema is clearly im- mense, and many theories psychological and philosoophical have been offered to explain its immersive efffects on us: Freudian, Cavellian, Cognitivist, and so on. But what if the answer was as simple as this: the power of the cinematic image is purely the power of the animal that we (always) are when we think in images, or when images think in us? Like Pavlovian dogs responding to the dinner-bell, we salivate in front of the screen, to the image-stimuli agitating ours senses, almost as though we are in the presence of their "referents". Yet there are also more complex responses, which are neither thoughtless flesh nor disembodied reflections, but affective thoughts, seeing-thoughts, that are all the more potent because they are imagistic (and non-neurotypical). These images are not any less the animal-thinking-in-us, however, nor are they either base or inhuman: they might simply be where our most powerful and animal thinking resides.

2. Oxana Timofeeva (Jan van Eyck Academy, Maastricht)
The Number of the Beasts 
This paper presents an original philosophical interpretation of the famous Freudian Wolf-man case through elaboration of the problem of counting animals in the Bible and deconstructing an opposition between “animals” and “numbers”. “One or Several Wolves?” – that was a question addressed to Freud by Gilles Deleuze in A Thousand Plateaus, and then readdressed to Deleuze himself by Catherine Malabou in her article “Who is Afraid of Hegelian Wolves” as “One or Several Hegels”, where Hegel is pictured as a kind of strange animal characterized by multiplicity. Animals, living either in packs or in herds, represent multiplicity par excellence, as opposed to all-to-human unity of the subject, which itself splits into two: the “one” of the “self” and the “other”, the latter to be interpreted as “animal” or “multiple”. This primal split, marked with metaphors of a gap, or an abyss, or a mirror, is, for Lacan, constitutive of human subjectivity, which creates its unity from this rupture, but never ceases to remain torn apart: one cannot get rid of his or her “bestiality”, which forms, within the very “inside” of the human subject and human culture, an irreducible and heterogeneous non-human “outside” that cannot be counted or capitalized. However, the model of human domination over animals and nature is based on various mechanisms of calculation and identification, both at the individual and social levels. By juxtaposing psychoanalysis and religious tradition, one can both see how these too levels intercross, as well as estimate the overall importance of these seemingly marginal, but actually crucial questions: how many wolves – seven, six or five – were branching on the walnut tree in the dream of Freud’s Russian patient, and what do goats have to do with the story?

3. Wahida Khandker (Manchester Metropolitan University)
Canguilhem on Pathological life and the Animal Body
Despite the life-centred view of organic activity that is found in the work of Henri Bergson, it was acknowledged, not least by Bergson himself, that the formulation of a positive concept of life was extremely problematic, requiring a reversal of the normal direction of thought.  This paper will focus on the claims of Georges Canguilhem that productive insights into organic processes have been gained through an engagement with ‘non-life’: death, disease, and monstrosity.  I will ask to what extent this perspective from non-life informs or transforms our understanding of ourselves as animals (in relation to non-human animals), and what kind of role remains for ‘positive’ concepts of life in the face of the predominance of pathological and exceptional modes of being in the development of philosophical and (evolutionary) biological accounts of living processes.
Women At Work
Sinead Murphy and Tony O’Connor

The papers on this panel expose conditions and effects of: women’s exclusion from Western political, social and cultural life on the grounds that women are neither appropriately rational nor appropriately irrational. The argument is that there lies, in a considered account of women at work, the prospect of breaking down the ideals of an “ordered” present and a “created” future, ideals whose utopian terms would resist mediation by humans and their histories. 


Her Name is Antigone
Tony O’Connor
Philosophy
University College Cork


“When your name is Antigone there is only one part you can play...” (Jean Anouilh, Antigone).

But what part is that?  Indeed, is Anouilh correct to assert that Antigone can play but one part?  What is the work of (at work in) the name and character Antigone in Sophocles’ tragedy?

What work can be done by a woman as a member of a group who are not political beings because they are not rational, and who are outside of the City, but yet are elements of ancient tragedy?  What is the work, or action, of a character who acts within pre-established conventions and constraints, such as those of Greek tragedy?   What work is performed by a character who operates outside the modern Western notion of the formal equality of women?  

Is Antigone’s revolutionary/criminal act of burying her brother the work of breaking down the ideals of present order and utopian future embodied within the law of the City?  Does Antigone act ‘as if’ the utopian future is already at hand and to be gained by undertaking the appropriate work?   

How does Antigone work in respect of Hegel’s view that the law of Zeus cannot be mediated because it is absolutely incomprehensible from the human viewpoint?  How does she work in respect of Judith Butler’s view that Antigone identifies both the idea of precarious life that emerges from a certain kind of feminist perspective, and a critique of a certain presumptively masculine idea of the subject as self-sufficient and a-social?    Is Antigone  the figure who indicates what it means to understand some lives as more precarious than others, who live out a precariousness so that others can engage in the fantasy of their impermeability and omnipotence?

Does Antigone work to show in Greek tragedy the contradiction of the law with itself, with religious powers, and with ethics?  Does she challenge the heroic world of the Greeks and its ideal of coming first?  Does she contribute to the activity of the City calling itself into question through exchange with heroic characters, and which continually produces a confrontation of systems of values?  Does her work prioritise historical questions over ontological ones? 


And Her Work Is Never Done
Sinéad Murphy
Philosophical Studies
Newcastle University


The aim of this paper is to show that art operates to marginalize work that is neither entirely determined by ends nor entirely free from them. 

If Foucault argues that pleasure can operate as a form of control, then this paper argues that delight too – what Kant called “disinterested delight,” which constitutes the modern Western history of art – has a disciplinary effect, one that both excludes, and is subject to resistance from, what is traditionally designated as “women’s work,” that is, activities whose aesthetic aspect is one for which interest is central.  

Working from the insight of British designer, William Morris, that “art must begin at home” if it is not to offer the merely conventional comfort that has been the apparently liberatory counterpoint to modern reason, the aim is to show that the set of possibilities that define our time, and that are divided out between determinate, purposeful engagement and indeterminate, purposeless creativity, have been overdetermined by a lingering faith in more-than-human truth.  

At stake is a criticism of the assumption, implied by Aristotle’s claim that “poetry is more philosophical than history” and incubated by the mode of existence of modern Western art, that our theoretical and practical options are to be freely imitative of the divine/quasi-divine or merely imitative of the human/historical. 

Philosophy & Modes of Embodiment in Performance Studies: Phenomenology and Performance
Dr Eirini Nedelkopoulou, York St John University
Dr Carmen Szabo, University of Sheffield

“Experience discloses beneath objective space, in which the body eventually finds its space, a primitive spatiality of which experience is merely the outer covering and which merges with the body’s very being. To be a body, is to be tied to a certain world, as we have seen; our body is not primarily in space: it is of it.”
                                             (Merleau-Ponty Phenomenology of Perception 2005: 171)

Merleau-Ponty’s phenomenological perspective claimed the centrality of the lived body which in fact provides people with a medium to come into being and to access the world. Transcending the mind-body dualism, phenomenology (re)claims the centrality of the body as the locus for experience, perception and expression. This panel would like to instigate reflection and debate on the relationship between performance and phenomenology from a holistic point of view. By setting up a dialogue between the shared and individual bodily experiences of the performer, director/practitioner and spectator, we seek to explore the new possibilities evoked by the intersection between theory and practice. Focusing our theoretical methodology within the framework of phenomenology, we aim to renegotiate performance as a locus of corporeality, awareness, consciousness, participation, ambiguity, and transformation in the context of performance and theatre studies.
The panel will reflect on the pivotal role of body/space continuum in performance based on the strong union between theory and practice and addressing some of the issues identified below:
· Malleable Bodies/Malleable Spaces
· Intersensory Engagement with the World
· Mapping Bodied Spaces
· Olfactive and gustatory experiments of flesh
· Virtual Bodies


Anne Marie Oliver
Assistant Professor of Intermedia and Contemporary Theory
The Pacific Northwest College of Art and the Ford Institute for Visual Education

Vilém Flusser and the Question of Ubiquitous Design
This paper is devoted to the task of revisiting arguments about total design—total communication, total media, total architecture, and so forth—and reframing them in terms of ubiquity in an attempt to understand fundamental changes in the way in which design—social design, in particular—is conceptualized in contemporary philosophical and theoretical discourse.  In multiple domains, from digital technologies to the built environment, transgenics to social media, we witness, at one level, a strong compulsion to collapse theory and design, aesthetics and experience, art and life, while, at another level, the gap between information and meaning, form and content, surface and depth grows ever wider.  I am interested in exploring the social and political ramifications of this divergence and parsing out the roles played by automaticity, determinism, temporality, prolepsis, illusionism, idealism, and symbolicity.  Although my focus is Flusser’s ideas about design, most of which were developed during his long exile in Brazil, I will bring into the conversation a wide range of interlocutors, including Sloterdijk, Agamben, Levinas, Heidegger, Arendt, McLuhan, Kittler, Benjamin, Langer, Munari, Zizek, and Virilio.


Experience: what is it? 
Rachel Paine
A Heideggerian treatment of Jonathan Lear’s Radical Hope: Ethics in the face of Cultural Devastation (Harvard University Press 2006)
Jonathan Lear has written an account of the destruction of the Crow way of life during a period of American expansion in the late 19th century. In this paper I will analyse this account in Heideggerian terms. Through understanding mind as the experiential quality of being-in-a-world, it can be shown how the loss of that world empties the mind itself of anything that might be considered “experience”.
Lear makes this point in different ways throughout the narrative. After the destruction of major components of their cultural life, meaning for the Crow disappeared. One Crow member says: “I am trying to live a life that I do not understand.” Another says: “Nothing happened after that. We just lived. There were no more war parties, no capturing of horses from the Piegan and the Sioux, no buffalo to hunt. There is nothing more to tell.” Another say: “You know that part of my life as well as I do.” The idea that there could be a loss of first-person authority is striking. This suggests that first-person authority is not a matter of introspection or unmediated awareness, but of cultural meaning.
Thomas Nagel’s “What is it like to be a Bat”, John Searle,’s“Minds, Brains, and Programs”, and David Lewis’s “What Experience Teaches”, all, in various ways, give accounts of experience as a “what it is likeness”.	In contrast to the view that a subject introspects and finds her experience “in there”, this culturally-embedded perspective sees experience as “out there” in the meanings of one’s contexts, both cultural and intersubjective.	Subjectivity is not a bundle of qualia, but is lived and temporally-extended within a horizon of possibilities.
I will explore: the notion of meaningful concepts as concepts embedded in a culture; the notion of meaningful acts as acts endowed with cultural significance; the notion of one’s self as an expression of the cultural practices and values that produce the boundaries and content of self experience. While adapting to change is part of our (plastic) nature, when change is extreme the self can be ruptured. Lear says that the loss of culture here marked a “rip in the fabric of the self”. This leads to a form of grief, a breakdown in the possibility of experience itself.
This is a brief, indicative bibliography: Haugeland, J. (1998) “Mind Embodied and Embedded” in Having Thought, Cambridge, MA: Harvard University Press. Harrison, K.D, (2007) When Languages Die, Oxford: OUP. Heidegger, M. (1927/1962) Being and Time, New York: Harper Collins Lear, J. (2006) Radical Hope: Ethics in the Face of Cultural Devastation Cambridge, MA: Harvard University Press. Merleau-Ponty, M. (1963) The Structure of Behaviour, Pittsburgh: Duquesne University Press. Milton, K. and Svašek M., (2005) Mixed Emotions: Anthropological Studies of Feeling, New York: Berg.


Wesley Phillips
(Independent)

Speculation Today

The emergence of a philosophical movement out of the fragmentary discourse of continental philosophy is today notable. This paper will welcome speculative realism’s engagement with metaphysics after a period of its disavowal. Moreover, the turn to speculation is eminently timely in the wake of the latest financial speculations and the need for alternatives to the neo-liberal hegemony. However, from the perspective of historical materialism, speculation remains largely misplaced by speculative realism. The latter’s sense of totality and of material prevents it from relating ‘necessary contingency’ to any future-oriented, political task. What, then, is the future of speculative realism? I will examine the extent to which the phenomenon can prompt historical materialism to examine its speculative standpoint amidst the ongoing problem historical totalisation.
	My case study is Iain Hamilton Grant’s Philosophies of Nature After Schelling (2006), for the reason that it allows for a clear comparison between ‘Schellingian naturephilosophy’ and its competing, Hegelian (-Marxist) alternative. Hegel’s speculative philosophy of history faces a set of problems of its own. In contrast to Grant’s reading of Schelling, an attempted sublation of the Phenomenology of Spirit and the middle Schelling can address some of these problems. An alternative future to speculation will be outlined.


Michael Kohlhaas and Moral Luck
Henry Pickford

Scholarship has long recognized Heinrich von Kleist’ fascination with, and misreading of, Kant’s metaphysics and epistemology. However, I shall argue that Kleist’s novella Michael Kohlhaas can be read as a trenchant critique of Kant’s moral theory, particularly of Kant’s notion of the will (as presented in the Groundwork), in ways that anticipate Thomas Nagel’s notion of “moral luck.” The paper falls into four parts.

(1) I quickly present probative biographical and textual evidence that indicates Kleist’s familiarity with Kant’s moral theory, before presenting Nagel’s fourfold characterization of moral luck as a critique of Kant’s notion of the will.

(2) I then show how the character of Kleist, and the narrator’s changing judgments of him, can be read as instantiating these characterizations of moral luck.

(3) I then show how aspects of the novella represent attenuations of Nagel’s understanding of moral luck via bureaucratic rationality, proxy actions, etc. (here drawing on Max Weber).

(4) Lastly, I offer a reading of the other major narrative strand in Michael Kohlhaas, namely the gypsy woman and her prophecy, as a critical portrayal of the ideality of Kant’s moral theory. This reading suggests that the novella is more unified in its composition than many scholars realize.



Dr Stephen Rainey
ETICA/EGAIS FP7-funded projects
Facultés Notre Dame de la Paix, Namur, Belgium

The European Union is committed to the ethical governance of emerging technology. In this, it hopes to provide a basis for responsible, democratic and above all morally sound development of technology such that the values of human beings are not compromised by the untrammelled march of science.

Ethical governance is by no means simple, however, owing to a long-standing cleavage in Western Occidental rationality between public and private uses of reason, begun in Kant and played out in different ways between Habermas and Rawls’ influential writings. Effectively, this introduces a gap between norms and values, with the latter being seen as too subjective for legitimate deployment in governance.

However, the lived lives of people are inextricably connected with the subjective engagement with history, culture, religion etc. meaning that value is an ineliminable part of understanding another human being qua person. This is echoed in Isaiah Berlin’s readings of Vico and Herder, contrary to a Baconian, Spinozan or Cartesian view of the atomic mind, dealing with a remote world via the ‘natural light of reason’.

Governance has to be sensitive to values as well as norms, effectively resynthesising them, if it is to be both efficient and representative. This must be done via a reappraisal of the idea of reason itself, extending it beyond the notion of argumentation, or the logic-centred view currently prevailing. Following Jean Ladrière, alongside this conception must be recognised the narrative, interpretive and reconstructive aspects of historicised life-experience in order to account fully for the motivations and ethical views of people. In Philip Pettit’s terms, only in this way can the ‘inclination’ be fostered of following the law or other injunctions. Similarly, Jacques Lenoble and Marc Maesschalck’s ‘Louvain School’ approach to governance emphasises the role of learning and capacitation with similar intentions.

By reconceptualising reason, norm and value in governance the ETICA and EGAIS projects[footnoteRef:1] open the door to genuinely ethical governance based on a normative approach sensitive to value. Without such an approach, the danger is a domination of society by rational sub-routines, not themselves representative of human experience. The stakes are ethics and progress. [1:  The main aim of the ETICA research project is to identify ethical issues arising from information and communication technologies in the coming 10 to 15 years. ETICA is funded by the European Commission under the 7th framework programme.
The EGAIS project is a 3 year project funded by the European Commission under the Seventh Framework Programme (Science and Society) taking an interdisciplinary approach (philosophy, organisation science, technology and information science) to integrating ethical considerations within technical development projects through governance mechanisms.] 



Philosophy and Film Panel: Dasein, Earth, Silence – Phenomenologies of a Contemporary Turkish Film

Dasein and Earth Thought through Film
Andrea Rehberg, Assistant Professor,
Philosophy Department,
Middle East Technical University, Ankara, Turkey

Silence and Non-Coincidence in the Cinema of Nuri Bilge Ceylan
Alişan Genç, Graduate Student,
Philosophy Department,
Middle East Technical University, Ankara, Turkey


The proposed panel consists of two papers, the first one being a Heideggerian reading of a film by the Turkish filmmaker Nuri Bilge Ceylan with the title Three Monkeys (2008); the second paper, based mainly on Merleau-Ponty’s “Indirect Language and the Voices of Silence” elaborates further on some of the themes addressed in the first presentation and extends them to develop a more complete reading of the film.

In the introduction we will briefly reflect on what it means to attempt a ‘tracing’ of philosophical issues from one culture and period in the very different medium of film, and of a profoundly different culture and period. We will thus problematize the very project that we attempt to carry out.

By way of setting up the cinematic reference points for our presentations, we will begin by showing a small number of brief scenes from Three Monkeys to acquaint the audience with some of the elements of the film that we will be discussing.

The Heideggerian themes through which the cinematic work of art is approached are those of ek-sistence and being-towards-death, of (world and) earth, the silent, self-withholding, giving ‘material’ ground, without which world would remain purely ‘formal’. 

The second paper will focus on the issue of silence, and how it constitutes an abyssal ground generative of meaning. Based on Merleau-Ponty’s reflections on the significant features of the visual work of art, this second paper will discuss the cinematic devices through which the play of language is itself thematised in the film.

What emerges in these phenomenological readings of a contemporary Turkish film is that this visual work of art – although dissimulating a narrative content – is in actual fact exclusively concerned with dramatizing its own status as work of art.


Elizabeth Robinson Elizabeth Ann Robinson <erobins@bu.edu>
“Jacques Tati’s Philosophy of Architecture: On Film as a Philosophical Text”

People often point to The Matrix as an illustration of Descartes’ evil demon or Plato’s cave allegory, to Spike Lee’s Do the Right Thing as a starting point for discussions of ethics and race relations or to Blade Runner as a forum for exploring the question of what it really means to be human. In addition to serving examples of preexisting ideas, however, I believe that film can actually generate new philosophical thought. To this end, The paper is divided into two sections. In the first part I argue first for the importance of taking film seriously as a subject of philosophical enquiry and second for the ability of film(s) to “do philosophy” in what has become known in the literature as the “bold” sense of this claim. In the second part of the paper I discuss Jacques Tati’s Mon Oncle which I believe exemplifies one type of the philosophical work of which films are capable. 
Perhaps the question one should consider before all others when entering into a discussion of film is “Why should philosophers care about film?” My claim is that film is a subject worthy of serious consideration for a series of reasons. First, film should be given serious thought because of its familiarity and prevalence in contemporary society. The level of familiarity and comfort that most people have in discussing film is a large part of what makes it a valuable starting point for philosophical discourse. Second, film is something most people feel they possess the capacity to understand. It frees philosophy from the confines of the academic world and allows it to be introduced into the realm of daily life. As a consequence, the language of film has become so pervasive in our everyday experience it seems a simply truism to point out that people readily understand it. The prevalence of cinematic language is brought about by the dominance of visual images in our lives. It comes more naturally to us as human beings to think of things in a temporally linear and visual fashion (it is the non-linear nature of much avant garde cinema and digital art that makes its appeal more limited in range). This is the way we experience the world and when this experience is presented to us through a movie-camera’s viewing of the world it is immediately recognizable. If we can establish that films are capable of doing philosophy or that in thinking about a film one is thinking philosophically we have opened up the world of philosophical discourse to a wide range of people who otherwise would not set foot in it. Film, or at least some particular films, can become a gateway to a deeper engagement with our own minds, the world around us and the various ideas that film present and re-present. Film, by virtue of its mere existence raises an immediate philosophical question. What relationship do the things we seen on screen bear to reality? Third and finally, film aids in our intrinsic desire to narrativize our experiences by providing an experience that is already narrativized for us. 
	Tati’s Mon Oncle is a whimsical film about the misadventures of a good-hearted though accident prone man as he attempts to interact with his sister and her husband and child. Released in 1958, the film’s protagonist provides a striking contrast to the fiercely modern architectural style of the home which serves as the film’s primary setting. In his portrayal of the house and it’s functioning Tati provides a rich critique of modern architecture that not only illuminates the work of thinkers such as Gropius, Le Corbusier and Frank Lloyd Wright, but also presents a critique of them. The film frequently anticipates more contemporary thoughts on architecture such as those expressed by Jean Baudrillard, Bernard Tschumi, Jacques Derrida and others. The film serves as an excellent example of the kind of philosophical thinking of which films are capable.


Diogenes on the Couch: Zizek’s latter-day Kynicism
Arthur Rose (University of Leeds)

Slavoj Zizek gives Peter Sloterdijk’s Critique of Cynical Reason a brief gloss in the first chapter of The Sublime Object of Ideology. He compliments the distinction Sloterdijk makes between Cynicism and Kynicism, using Sloterdijk’s arguments about “Enlightened False Consciousness” as the vehicle to rearticulate Marx’s definition of ideology “they do not know it, but they are doing it” as “they know very well what they are doing, but still they are doing it”. Considering this to be one of the foundational reconsiderations upon which Zizek builds his argument for The Sublime Object, this paper examines the consequences this rather brief reading of Sloterdijk has for Zizek’s project in light of Sloterdijk’s ambivalent response to the figure of the “Kynic”. 
Given the paucity of mention for Sloterdijk in Zizek’s later work, it is interesting to note that Zizek’s self-presentation as a public intellectual, outrageously critical and critically outrageous, has much in common with the literary evocations of the Kynic in Sloterdijk’s work. This ranges from his deliberate incitements to violence as a form of critical protest to his appearance in his own feature film, Zizek! Similarly, his scatological references to Hegel “shitting” excess in the dialectical method, his satiric references to popular culture to substantiate his work, and his recourse to psychosomatic conditions of the body-as-bare-life to diagnose the symptom of the body political all have their correlative in Sloterdijk’s Kynic – a figure whose celebration of the body as a form of criticism is transformed by culture to disavow the engagement with the Real this body necessitates. 
The correspondence between Sloterdijk’s Kynic and Zizek’s self-presentation brings to light the obvious tension that exists in the presentation of public intellectualism and the substance of its thought. Through engaging with his performance of public persona, in relation with his critical oeuvre, the paper will illustrate how Zizek’s move towards a radical reconsideration of religious form grounds an attempt to maintain a Kynical attitude against the obvious temptations of all-out Cynicism.


Philosophy & Philosophising: Reconfiguring the Material of Philosophy and Developing (Feminine) Subjectivity with Irigaray and Malabou
Nicola Rubczak
University of Dundee

This paper will investigate the boundaries of philosophical discourse from a feminist perspective, using key concepts from Irigaray and Malabou which they employ in order to question the transcendental framework of philosophy and, more specifically, the transcendental conditions of the very ontology that allows for, creates, and sustains, philosophical / philosophising subjects. Both are thinkers of sexual difference whose projects respectively aim to develop a feminine subjectivity beginning from the positioning of woman as a systematically excluded ground for philosophy, and so the paper will engage in a dual practice of critiquing the philosophical framework and simultaneously developing a positive project concerned with the means of fostering feminine subjectivity.

This rethinking of subjectivity and its complementary transformative, positive project will be developed through two key figures, both closely linked to materiality; firstly, Irigaray’s sensible transcendental, and secondly, Malabou’s plasticity. Irigaray aligns sexual difference with Heideggerian ontological difference, and she aims to recover a space for feminine subjectivity through a reconfiguration of the conditions of doing (writing; speaking; performing) philosophy. Much of this project takes a material approach, and as such the main figure she develops is that of the “sensible transcendental” in which the real and ideal are folded together in order to develop a truly reciprocal and non-dialectical model of subjectivity which eschews standard philosophy and respects irreducible (sexual) difference.

In her 2009 work, Changer de Différence, Malabou uses her concept of plasticity, developed from that of Hegel, to discuss the transformative possibilities available to subjectivity. She suggests that this project of “changing difference” is a way of moving beyond the Irigarayan model of subjectivity, and posits Irigaray’s sexual difference as a kind of transcendental framework or constraint in itself; as a discursive construct bound by the ontological system that contains it. However, I will argue that a slightly different reading of Irigaray than that undertaken by Malabou, focussing more on the potential opened up by the sensible transcendental, escapes this criticism and as such, I will posit that the two projects are more similar than Malabou purports. As both thinkers seek to transform the transcendental boundaries of philosophy in order to enable acts of philosophising-as-woman, I will discuss the implications of this transformation of the material of Being/beings and the relationality of the ontic/ontological in terms of what this can mean for a burgeoning feminine subjectivity, and how such a subject could then endeavour to philosophise without becoming trapped in the (a) discursive system Irigaray and Malabou both desire to escape.



Ruth A BURCH
[bookmark: OLE_LINK1][bookmark: OLE_LINK2]DeBeauvoir’s Second Sex Revisited with Michèle Le Doeuff 

            This paper revisits Simone DeBeauvoir’s Second Sex (1953) with the aid of Michèle Le Doeuff’s analysis of pictorial or imaginary elements in philosophical texts. In her research Le Doeuff takes a central interest in the imaginaire. In The Philosophical Imaginary (1980) she identifies throughout the history of philosophy images which were being presented by their authors as merely ornamental, marginal additions and an aid for understanding, but which are indeed essential in a strain of argumentation or in an entire philosophical system. She says about her method that ‘it involves reflecting on strands of the imaginary operating in places where, in principle, they are supposed not to belong and yet where, without them, nothing would have been accomplished’. In The Second Sex, a classic of both philosophy and of women’s liberation movement, De Beauvoir wants to know ‘what is a woman?’/‘Qu’est–ce qu’une femme?’. She investigated women’s situation because she made the experience in life that whereas men are primarily perceived and conceived as human beings and, thus, are supposed to have direct access to the world in its objectivity women are primarily perceived and conceived as sexed creatures with a distorted and partial understanding of the world. DeBeauvoir maintains that the dictates for femininity which women internalised can be undone because ‘one is not born a woman’. Like De Beauvoir, Michèle Le Doeuff is a wayward French philosopher who encourages women to develop their own voice and agency. Le Doeuff does not want to be counted as belonging to a certain school of thinking because she sees therein a version of the trap for women philosophers to have in philosophy only a permissive status. She argues that women are used in philosophy in two ways: (1) they have to console and reassure the male philosophers to be superior and in possession of plenitude despite their experience of lack, disappointment and incompleteness and (2) on the level of language they are the disvalued excluded other. In her brilliant essay ‘Women and Philosophy’, she regards ‘femininity’ as ‘a fantasy product of conflicts within a field of reason that has been assimilated to masculinity’. 
            Le Doeuff considers the Sartre–de Beauvoir relationship as a paradigmatic case of what she calls an ‘erotico-theoretical transference’ relationship: De Beauvoir devoted herself to Sartre theoretically by adopting his existentialist perspective for the analysis of reality in general and the analysis of women’s oppression in particular. The latter is especially strange since Sartre used strongly sexist metaphors and adopted a macho attitude towards women. In her book Hipparchia’s Choice (1989), Le Doeuff speaks in this context of ‘theoretical masculinism’. She convincingly shows in this book that Sartre without using images could not have closed his existentialist philosophy: without the feminine drawback he would not have been able to explain why man cannot become god. Sartre not only understands gaining knowledge as a rape of a woman he also fears that the possessed feminine (body) could reverse its position from being dominated to the dominating force by appropriating the masculine through slime. In Being and Nothingness (1943) Sartre states that ‘slime is the revenge of the In-itself. A sickly–sweet, feminine revenge’. Despite of the fact that DeBeauvoir used Sartre´s heterosexist ontology and metaphysics she managed to provide a highly influential depiction of women’s condition and offered an original approach to the understanding of selfhood which places woman inside the subject.


Stella Sandford (CRMEP, Kingston University)
 ‘Locke, Balibar and the Philosophy of the Subject’
Étienne Balibar’s 1998 book on John Locke (Identité et différence. L’invention de la conscience) remains relatively unknown in the English speaking world, despite being the only work on Locke by a ‘continental’ philosopher of note. This is perhaps because the dominant contemporary understanding of the tradition of ‘continental’ philosophy, within which Balibar’s natural readers reside, effectively excludes Locke from its canon, presuming that Locke’s theoretical philosophy is to be filed under the category of pre-Kantian empiricism, and ignored. This paper will argue that Balibar’s interpretation of Locke allows us to understand Locke’s Essay Concerning Human Understanding as an important moment in what would come to be known as the ‘continental’ philosophy of ‘the subject’.
Balibar’s main thesis in Identité et différence is that Locke is the central figure in the invention of the philosophical concept of consciousness in the second half of the 17th century, contrary to the received version of the history of philosophy, according to which ‘consciousness’ is presumed to be at the heart of Descartes’s philosophical determination of the ‘self’. Balibar shows how Locke’s French translator, Pierre Coste, in struggling to translate the English ‘consciousness’, was aware (and makes us aware) of Locke’s innovation, which Coste signaled with his own neologism in 1700, ‘con-science’. Identité et différence then traces the development of the idea of consciousness in the French Cartesians of the late 17th century (De La Forge, Malebranche, Régis), in relation to whom the originality of Locke’s conception of consciousness becomes clear, principally in disengaging the issue from metaphysical dualism and from the question of the substantiality of the soul. In contrast to much of the Anglophone literature on Locke, which tends, still, to take the concept of consciousness for granted, Balibar’s detailed examination of Book II, Chapter XXVII of Locke’s Essay and its relation to the work as a whole discovers in Locke a conception of consciousness as the understanding’s necessary reflection on its own operations, a folding in on itself, (and not, that is, simply awareness of its own contents, of its own ideas, ultimately coming from outside of itself). In thus demonstrating the ‘quasi-transcendental’ nature of Locke’s conception of consciousness Identité et différence requires a substantial re-evaluation of Locke’s position in the history of modern European philosophy.
	This paper will outline the main features of Balibar’s interpretation of Locke, drawing out, more explicitly than Balibar, Locke’s place in the European philosophical tradition usually thought to begin with Kant’s transcendental subject. It will also explain, briefly, how this ‘continental’ interpretation of Locke bears on the Anglophone debates on Locke’s account of personal identity. From the very earliest responses to Locke to the late- 20th century analytical criticisms, one of the main objections to his theory of personal identity has concerned an alleged circularity in the argument – the objection that it presupposes the very identity of which it aims to give an account. Relocating Locke’s argument in the context of the ‘continental’ history of the concept of the subject vitiates this objection, to the extent that this history moves beyond that understanding of the subject in terms of substance on which the objection is based and situates the otherwise purely philosophical issue of personal identity in a broader historical-political context, a situating which also functions as a criticism of the de-politicisation of the concept of the subject in post-Kantian European philosophy.


Max Schaefer 
National University of Ireland, Galway
"Philosophy and Love: The Emergence of a Community Outside Commonality"
	In this work I argue that love, and the relationships inspired therein, today, for the first time, exposes man to a manner of being outside all socially constructed identity and use-value.  In the eyes of Jean Baudrillard, the male and female genders are not principally divided by biology, but the fact that the latter, as a rhetorical product and obfuscation of appearances (as Jacques Lacan noted), is a ritual order of seduction, whilst the latter, hewn to production and possession (as Michel Foucault claimed), is a natural order of sexuality.  
	Inasmuch as this system ends with a soft seduction as a denial of the end (of history), of an indefinite reversibility of all stocks of value, in their liquidation and endless circulation on the economic plane, Baudrillard remains stalled on an (economic) level constituted by the play of veiling and unveiling, where today, as I argue, appearance is no longer constituted by the dialectic of veiling-unveiling, but an appearing of appearance in its originary nudity before and beyond all form and exchange value.    
	This originary nudity advances love as a gift, but a gratuitous gift -- as exemplified in the work of Jacques Derrida and Jean-Luc Marion -- beyond the order of the gift as exchange that guides Baudrillard, in his inheritance from Marcel Mauss and his work on the potlatch.  At this limit-point, love, no longer finding its telos in identity, substance, or attributes, exhibits and orients humanity in its relationships (romantic, communal, etc.) around this originary nudity as an absolute immersion and fecundity in self that, in its immersion, grows forgetful of itself but, through that self-forgetting, is ex-posed to the possibility and renewed (ethical, charitable) freedom of making a gift of oneself. 
 	Beyond economy, and thus outside the horizon of objectness, where freedom consists in the employment of (sexual) objects/toys toward manufactured ends, love spares freedom this commodification and re-conceives it as a form of knowledge beyond objectivity.  In the concept of love that emerges therein, I argue that philosophy, as a love of wisdom (Sophia), is confronted with a possibility to renew its knowledge in its manner of engagement with this knowing-non-knowledge.     


Katrine Smiet
What is Actually ‘European’ About ‘European Feminism’? 
Contemporary Reflections on the Politics of Location

Feminism and Europe are historically closely connected. Arguably, Europe is one of the birthplaces of feminism: the standard canon of feminist thought is closely indebted to a European intellectual heritage and the European Enlightenment in particular. However, this ‘European’ background of feminism is not often reflected upon in contemporary feminist thought. Today, feminists from Europe often perceive an Anglo-American dominance in feminist academic circles. This could be called the ‘Trans-Atlantic Disconnection’ in feminist theory: the trend to contrast ‘European feminist traditions’ to ‘Anglo-American feminist traditions’ (also noted by Hemmings 2005, Van der Tuin 2008). Thus, in recent debates in feminist philosophy, ‘Europe’ figures primarily as the theoretical and political antithesis of the United States, and to a lesser degree, Great Britain. Often, European feminist scholars strongly dis-identify with American feminist academia and emphasize the need to give space to feminist theory from Europe in an debate dominated by Anglo-American contributions (Van der Tuin 2008, Griffin & Braidotti 2002).

In opposition to this perceived Anglo-American dominance, I notice tendency to look to ‘Europe’ as a location for feminism (cf. Griffin & Braidotti 2002, Braidotti 2000, 2004). The desire for a specifically European feminism goes beyond the mere convenience of working together with those who are geographically nearby. While it may be born out of political or strategic motives – such as the possibility to acquire European funding – a more fundamental philosophical claim is made: a claim to some form of European feminist identity. As such, the desire for ‘European feminism’ raises important philosophical questions (cf. Lykke 2004, Van der Tuin 2008) What is it that could make feminist theory (generally) and feminist philosophy (in particular) European? Is it simply the fact that it is carried out on the continent of Europe? The attribution of the qualifier ‘European’ seems to require something more, but what is this ‘more’ that is needed? Furthermore, what would be the advantage of a specifically European feminism over a universalistic or humanistic conception of feminism? What exactly ‘Europe’ means in a phrase like ‘European feminism’ is not currently examined: instead of reflecting on what it could entail, European situatedness is merely assumed as an a priori given (Lykke 2004, Van der Tuin 2008).

Against this backdrop, an investigation into the relation of ‘Europe’ and ‘feminism’ is highly necessary. The paper initiates an inquiry into how Europe figures in contemporary feminist theory: challenging the dominant picture of ‘Trans-Atlantic disconnection’ and investigating the possibilities re-thinking ‘Europe’ in non-exclusionary, non-Eurocentric and non-geographically limited ways.  This question on how ‘Europe’ figures in feminist theory has implications and relevance beyond the realm of feminist theory. Inquiring about what makes a certain brand of feminism European means an investigation of what Europe concretely is, and how European identities and identifications can come about.


Andrew Smith 
Samuel Beckett’s Murphy and the Proto-history of the Subject
There is no doubting the significance Samuel Beckett's work acquired for Adorno in the last decade of his life. Adorno planned to dedicate his, posthumously published, Aesthetic Theory to the Irish author. In his essay on Endgame, Adorno even suggests that the veracity of contemporary philosophical analysis could be gauged by its ability to interpret this play. Rather than directly examine Adorno’s reflections on Beckett, I wish to present an Adornian interpretation of his first published novel, Murphy (1938). The novel concerns a Cartesian hero who attempts to escape the physical world of determined wants for the freedom afforded by the mind. In order to escape into his mental realm, Murphy ties himself to a chair. My reading examines this relation between bondage and freedom, body and mind, evident in Murphy by drawing on Adorno’s interpretation of Odysseus’ encounter with the Sirens in Dialectic of Enlightenment (1944).  The connection extends beyond the wilful act of bondage to the mythic fate both Murphy and Odysseus are attempting to escape. The Newtonian world of cause and effect that Murphy seeks to escape from is characterised by Adorno (& Horkheimer) as a modern version of fate. There is a compelling link between the central theme of Murphy and the primal history of the subject (Urgeschichte des Subjekts). Furthermore, I believe such a relation between the early Beckett's art and Adorno's critique of enlightenment can shed some light on Adorno's later interest in Beckett's theatre. Indeed, Adorno's essay on Endgame is often said to interpret the play as a final history of the subject (Endegeschichte des Subjekts). More generally, the fact that philosophical ideas are very much on the surface of Beckett’s first novel and that Beckett’s later art is deemed important for philosophy by Adorno implies an interesting reciprocal relationship between philosophy and literature.


“Represented by Earth; On Santiago Sierra’s Anthropometric Modules Made from Human Faeces”
Craig Smith (University of Florida, School of Art and Art History)

Can excrement be philosophical? Does all philosophy smell the same? Can excretion and philosophy take place together in the actual event?
Alain Badiou has staged certain political problems, such as human suffering and the environment, as calls for philosophical actions “rather than outcomes.” He promotes this as a call to action; a ʻperformative unity;ʼ a reversal of the world dominated by objects into a world of action and subject-identification based on terms of living. Performative Unity It is the creation of a single world in which acting human beings are united by being “here” and “now,” thus redefining the local as an exhibition in which unlimited and empowering differences are the principle of human existence. 
One such project that operates upon this local horizon is Santiago Sierraʼs 21 Anthropometric Modules Made From Human Faeces by the People of Sulabh International, India. This artwork, first exhibited at the Lisson Gallery in London (2007) sculpts ʻperformative unityʼ as a political action defined through local caste systems. In this artwork, a group of persons known as scavengers or “night soil” workers are charged with the daily removal of human excrement from public toilets. For Sierraʼs sculptures, the human faeces collected from local public and private toilets were mixed with Fevicol, an agglutinative plastic, and dried for a time period of more than three years. The faeces became inert and degraded back to an earth-like substance. What was previously the soft stench of local human labor (and suffering) became a monolithic assemblage and triumph represented by earth.
This illustrated paper will describe Sierraʼs project and Badiouʼs “performative unity,” tracing the transition of environmental suffering defined through the transition of dominated, locally allocated caste subjects into people bound and connected to the global earth and united through a philosophy of action. The paper will consider the application of Badiou’s hypothesis to Sierra’s project as well as to other ‘non-art’ and ‘non-philosophy’ models in an effort to demonstrate it’s continuing potential as a call to action.


Henry Somers-Hall
Time Out of Joint: Hamlet and the Metaphysics of Time
The aim of this paper is to explore why Deleuze takes up Hamlet’s claim that ‘time is out of joint,’ and to show how Deleuze’s metaphysical reading of this claim illuminates the structure of Hamlet itself. In the first part of this paper, I explore this claim by looking at how Deleuze relates it to Plato’s Timaeus and its conception of the relationship between movement and time (what we might call ‘time in joint’). The aim will be to show that Plato reads temporality merely as the mode of expression of fundamentally atemporal rational structure. Once we have seen how time functions when it is ‘in joint’, I explore what it would mean for time to no longer be understood as subordinated to the rational. In this respect, I show how we can see Kant as offering a radical break with this view of temporality. 

The second half of the paper draws on this distinction between the temporal and the rational to explore the place of hesitation in Shakespeare’s Hamlet. I show how classical Aristotelian theories of drama rely on a structure much like Plato’s, where time of the play is secondary to the action of the central characters. I explore the consequences of this for understanding Hamlet’s inability to act, arguing that a positive account of hesitation in Hamlet relies on a reconception of the underlying metaphysical notion of time found in drama. I will sketch what such a reconception might entail, drawing on the work of Kant, Rosenberg and Bergson.


Philosophy & … : Proust’s Case
Dr Céline Surprenant
University of Sussex
Proust’s À la recherche du temps perdu provides a unique literary exploration of the sensible world. It also presents a fictional theoretical reflection on sensations and the essence of art, which has prompted philosophical and ontological interpretations of the novel. The paper will focus on some of the arguments developed in support of philosophical readings of the novel, which extend Vincent Descombes’ suggestion—in Proust. Philosophie du Roman, 1987—that Proust’s narrative is philosophically more sophisticated than the theories that it presents. Descombes proposed to keep the narrative and the theoretical/philosophical parts of the novel separate, and argued that because the latter consisted in a compendium of philosophical errors, it could not serve as ‘the philosophy’ of Proust’s novel. Hence it was necessary to find other ways of discovering the philosophical truths of the novel, and these could not be assimilated to the existing poetical, psychological and narratological readings of the novel. Is it because Proust’s novel unfolds as a painting of philosophical errors, that philosophical encounters with Proust’s novels have also largely offered diagnoses of the philosophical errors of non-philosophical interpretations? The paper will contribute to a reflection on the specificity of a philosophical interest in literature, notably in “Proust’s case”.


Terrilyn Sweep 
Authenticity Within the Clearing of Being

According to Heidegger, ‘the clearing’ is where Dasein moves to in its mode of care[footnoteRef:2] and in moving to this place illuminates what is there. Dasein is like a torch that lights up what was in the dark as it moves through its space. What is revealed will be particular to each Dasein and for this Dasein alone. In using the Latin term lumen to describe this phenomenon of disclosure, Heidegger uses the two functional associations of the word: opening and light. These are beautifully associated in his description of disclosure as the process of uncovering truth. Dasein is the light that opens up the space for knowing. [2:  Care describes an existential structure which combines the ontological concept of being-in-the-world and that of Dasein’s concern with its own being. It is a movement of ‘thrown throwing-off’ and defines the being of Dasein (Sweep 2011).] 

Unfortunately, this knowing is not freely, nor painlessly, arrived at; instead it calls for strife and resoluteness. It is the strife of denying oneself the facile characterisations of everyday being-in-the-world (das Man) whilst struggling to maintain the space for Being to reveal itself. It is the strife of unearthing something to be known for oneself alone. It is the strife of confronting one’s own being in the clearing. Once the strife of revealing Being is embraced, Dasein must then stand resolutely in acknowledgement of this being, its own and others’.
The criteria for a unique experience of being is that it must be able to stand resolutely against the all too easy explanations for beings given by das Man. It is thus in the act of the personal creation of something unique, be it thought, craft, an emotion, that Dasein draws forth Being; and it is in this encounter with a thing, as yet unnamed, that Dasein is challenged to know its own unique being. My proposition is that the act of creation reveals Being to beings, including Dasein’s authenticity. If Dasein encounters Being as one of its ‘roles’ formed in das Man, it will not understand it. The encounter will be inauthentic with no truth about Dasein’s own being uncovered in the process. 
It is important to distinguish creation from truth-revealed; in creating something, Dasein is not ‘creating’ truth. Heidegger uses the Greek alêtheia[footnoteRef:3] purposely to demonstrate that truth is the uncovering of something that was hidden. Being, or covered-over-truth, calls to beings. A Dasein authentically responding to this call is able to know itself and able to create, that is to reveal Being.  [3:  Alêtheia is the oldest name for truth in Greek-Western philosophy and is the privative form of lêthê meaning hiddeness or concealment (King 2001).] 

The import of this paper is twofold. Firstly, I want to reframe authenticity in a positive and productive way so that there is potential for ethical work to be done through the phenomenon of disclosure. In doing so, I am rejecting Heidegger’s existential of being-unto-death, the ground for his version of authenticity, on account of its inaccessibility to an understanding of how an ordinary individual may become authentic. In my view, creative disclosure can be a way of knowing oneself authentically as a unique instantiation of being. This, in itself, can be seen as a heartening opportunity in contrast to the bedevilling angst which besets Dasein in Being and Time. Secondly, the act of revealing being authentically involves Dasein intimately in a relationship with Being and establishes a ground of commonality with all other beings. In particular, I am interested in whether being ‘in one’s being’, authentically, can make one more accepting of the being of another. Is there an ‘act of creation’ occurring when we reveal ourselves to the other, not in our anonymous cultural roles, but as beings in ourselves?

References
King, M 2001, A Guide to Heidegger’s Being and Time, State University of New York, Albany.
Sweep, T 2011, ‘The relational in being-in-the-world’, paper presented for confirmation of candidature at UQ, Brisbane, 11 March 2011.


Eszter Timár 
Assistant Professor, Department of Gender Studies, Central European Univeristy
Microbal Ipseity: politics within the intestinal tract

	Recent scientific studies on the interaction of the human body and food within the digestive system have been taken up by theorists interested in the disruption of the conventional Western notion of the unitary self whose seat of consciousness autonomously governs the intake of external reality as a continuous project of the production of the human self. One of the ways scholars have taken up this task is to thematize the complex relationship between depression and several aspects of the metabolic process: Elizabeth Wilson in two books and most recently, Jane Bennett (Vibrant Matter). While the former's theoretical background covers psychoanalysis and deconstruction, the latter works with what we loosely call the thought of biopolitics. Deconstruction is usually thought of (within continental philosophy) as a critical and political project within “proper” philosophy, even though the works of Jacques Derrida have consistently applied what Christopher Johnson termed “bio-genetic” metaphors and at times offered specific discussions of biopolitical issues e.g. in Of Grammatology, “Eating Well,” “Who Is the Mother?,” or the The Beast and the Sovereign. These aspects of deconstruction have been discussed by scholars such as Johnson and Vicky Kirby (and in more general terms, in the  recent special issue of Derrida Today on the question of deconstruction and science). In order to continue this important thread, in this paper, I want to reread Elizabeth Wilson's work on depression and what popular scientific language now calls the “brain in the gut.”
	In Psychosomatic, Wilson discusses neuroscience's difficulties in conceptualizing the relationship between the central nervous system (CNS, the conventionally conceived seat of the psyche) and the enteric nervous system (ENS, an independent unit which controls the intestinal tract). Wilson here shows that due to a Cartesian bias which forces scientists to separate the ENS from the psyche even if it is clear that depression takes place in both and it is untenable to locate its single origin in the brain: the microbal mass inhabiting the tracts governed by the ENS play a crucial role in producing serotonin, the neurotransmitter whose lack, or whose lack of absorption in the brain, produces the effects now called depression. If the gut is imagined as an internal surface taking in the external world through digestion, the psychoanalytic conception of depression is able to make sense of the role the gut plays in its production since it thinks of depression as a breakdown of relations to the outside.  Wilson's aim here is to suggest that psychoanalysis, from its very early days, have been able to conceptualize a difficult complexity in a way neuroscience has not been able to match. 
	My aim in rereading Wilson's analysis is to explore the political vocabulary orchestrating neuroscientific accounts of the relationship between the CNS and the ENS (a vocabulary of autonomy, independence and rebellion) as they struggle with the difficulties posed by a system that defies assumptions about central rule. I will use the political manifestations of this conceptual difficulty to argue that these accounts (including perhaps Wilson's as well) are couched in what Derridean deconstruction would call a philosopheme of ipseity. In order to make this argument, I will rely on both Derrida's concept of autoimmunity and recent scientific results concerning the development of the human immune system. Taken from the language of biological science, but also inextricable from the political term of immunity, Derrida deploys the concept of autoimmunity to deconstruct the posited ipseity of the concept of immunity, which performatively posits a constitutive one-ness of the organism through the trope of protection. If we consider the recent scientific results suggesting that the lack of certain bacteria can halt in newborns the very development of the immune system, then the microbal mass inhabiting the human organism does not only trouble the conceptual borders of the ENS and the CNS, or the human body's inside and outside but also inserts a radical difference (of the body's internal other, the parasitic microbe) in the very setting up of the workings and the very figure of immunity: our ipseity, health, unhealth, moodswings emerge from and as a cohabitation of differences.


Michel Foucault’s Studies on Free Speech and European Populisms 
        Sanna Tirkkonen, University of Helsinki

The potentiality and practical applications of Michel Foucault’s late ethical and political thought concerning intertwining the studies of governmentality, subjectivation and free speech, parrhêsia (tout-dire, franc parler), have not yet fully been recognized. His studies on the occurrence of the concept parrhêsia in Ancient Greece are analogous to the political debates and phenomena Foucault took part in. Foucault analyses the paradoxes of democracy and conceptual distinctions between ’equal freedom to speak’ (parrhêsia) and ’the right to free speech’ (isegoria) in a manner that is still applicable dealing with the populist rises in Europe in the 21st century. 
    The national populist parties might have distinctive features, but they also have something in common: they declare to be the ones speaking frankly and sincerely with “the voices of the people”. The outbursts of voices experienced or feared to become unheard are channeled to nationalist rhetoric. The fear that partly arises from social stratification creates new vocabulary, which further distinguishes us from others expressing views formerly taken racist or politically incorrect. Interesting enough, the major political parties and individual candidates have adopted populist rhetoric – a phenomenon discussed already by Thucydides 431 BC. In the Collège de France lectures 1982–1983, The Government of Self and Others (2008, transl. 2010), Foucault points out: 
“In times like ours […] I think it might be a good idea to recall this old question, which was contemporary with the functioning of Athenian society and its crises, namely the question of true discourse and the necessary, indispensable, and fragile caesura that true discourse cannot fail to introduce into democracy which both makes this discourse possible and constantly threatens it.” 
The paradox of democracy lies in the fragile principle of equal freedom to speak and participation, which on the other hand bears the seed of silence and exclusion.
    I will provide conceptual tools and historical perspectives to deal with the arising nationalist tendencies in Europe through Foucault’s analysis of parrhêsia in Plato’s dialogues, Euripides Ion, Plutarch’s Dion and Thucydides’ Peloponnesian War. I will also point out that celebrating paradoxes is not enough. The task is to make a distinction between political and philosophical usage of parrhêsia to show how free speech as social criticism can also provide a way out (sortie, Ausgang) of the dominant discourses.


Elena Tzelepis
Visiting Assistant Professor, Philosophy Department, American University in Cairo
Tragedy’s return: Feminist Critique, Performativity and the Political 

Responding to this conference’s invitation to think in terms of “Philosophy and …,” I would like to reflect on philosophy and/as feminist critique, but also on philosophy and tragedy. In this paper, I would like to focus on the tragic figure of Antigone, the heroine of Sophocles’ drama. How does Antigone manage to oppose Creon’s authoritative verdict of her deadly exclusion from the polis and moral law?  What, if any, language of resistance and critical redeployment is available to a marginalized, condemned, and stateless Antigone? Is she able to reclaim a political agency in the shutters of her living death? How do we theorize the feminine as not merely transcending symbolic representation, but also deconstructing woman’s distorted and framed phallogocentric symbolization? In order to deal with such urgent contemporary questions, I discuss Antigone as a figure of radical performative resignification.  In theorizing the performative agency emerging from the contested realm of the feminine alterity, this paper proposes an intertextual reading of Antigone’s tragic figure, between Kant’s notion of the sublime and Hegel’s formulation of the dialectic. The disruptive politics conveyed by Antigone’s tragic tale is neither merely aesthetic (the framing of the beautiful), as Kant’s analytic would suggest, nor merely dialectic (the ultimate resolution of their inner contradictions), as Hegel would insist. Incorporating the eco-nomy of difference, being both Same and Other in polis, I suggest that Antigone inaugurates a new relation of woman-as-a-site-of-contest to the ethical and the political.  Giving body to the political and conceptual promise -the radical and unintelligible eventuality- of the performative, she exposes the inner workings and connections of the performative and the political. 




Orientations: Merleau-Ponty and Minimalism
Robert Vallier
Critical Studies Coordinator, L’Ecole Parsons a Paris / Paris College of Art and Design

In 1963, those artists who would be known as the minimalists—notably Robert Morris, Carl Andre, and Donald Judd—held a group show at the Green Gallery in New York City.   The show was reviewed by the critic Michael Fried, then considered the heir apparent to Clement Greenberg and his formalist approach to aesthetics.  The review, published under the title of “Art and Objecthood” and now considered a classic, derided the minimalist aesthetic and their “useless objects.”  The severity of the critique surprisingly did not damage the close friendship between Fried and Morris; quite the contrary, Morris counter-argued that Fried had completely missed the point of the work, precisely because he remained tributary to Greenberg’s insistence on formalism, and told Fried in private correspondence (now published in an appendix to Fried’s collection of essays) that he had a book that Fried absolutely had to read.  That book was Merleau-Ponty’s Phenomenology of Perception, then recently translated from French and newly published in English, and its analyses of embodiment, bodily movement, and bodily orientation in space exercised considerable influence on Morris and the minimalists.   Morris sent a copy to Fried, who read it with a great deal of interest, and it had a huge impact on his practice of criticism, leading him to abandon the formalist principles of his master and to adopt a phenomenologically influenced approach to art.
Merleau-Ponty’s philosophy is,  of course, most frequently associated with the visible and therefore with painting (and in particular, his analyses of Cezanne and Klee are justly famous).   Morris and the minimalists are better known as sculptors, yet nevertheless found significant resources in Merleau-Ponty’s work to inform their practice.  The paper I propose for the Society of European Philosophy will inquire into and explore those resources.  In particular, it will take a close look at the chapters on the body’s relation to space and movement, and examine how the analyses contained therein became important to the early work of the minimalists.  Given that what the minimalists were trying to do in their work—i.e., force the spectator to pay attention to his or her own participation in the work—subsequently became something like a standard practice in the artworld during the 1960s and 1970s, and even later in the rise of installations during the 1990s, I will also briefly trace the legacy of this merleaupontyan influence in aesthetic practice (e.g. Vito Acconci, Richard Serra, etc.).  
The paper itself will be largely focused on examining relative sections of Merleau-Ponty’s work, but part of it will be devoted to a review of key minimalists work, hence will blend the methodologies of philosophy and art history/criticism.  


Nietzsche’s amor fati: art, concealment and truthfulness
Joseph Ward
University College Dublin
	The opening of book four of Nietzsche’s Gay Science provides an extended reflection on the question of how philosophy, more specifically the philosopher, is to relate to that other which Nietzsche variously conceives of as the “chaos” of existence or as “life”: both one’s own life and life in general. These sections bring together a number of themes prominent in contemporary Nietzsche studies, and thus provide an ideal context for their discussion; here these issues cluster around the idea of amor fati, love of fate, which Nietzsche introduces in this text for the first time. Amor fati is concerned with a particular affirmative relation towards the self and its history (and also by extension, as Nietzsche makes clear, an affirmative relation towards existence as a whole). The theme of this relation resonates through a number of passages in book four and comes to a culmination in the scene of the demon’s test, where Nietzsche also reveals for the first time his notorious concept of “eternal recurrence”: one might therefore understand the whole of The Gay Science’s fourth book as revolving around the theme of an affirmative relation to oneself and the world. In this paper I will focus on the opening of this book and the issues it raises concerning truthfulness, the relation to self and an artistic model of agency.
Nietzsche’s demand that we love our fate and affirm our lives as a whole raises a series of questions which have received attention in the literature: for example, the question of whether we are required to affirm not just our lives as a whole but every single event in our lives in itself, no matter how humiliating or painful it may have been. The question on which I wish to focus is: why does Nietzsche’s affirmative attitude to the self entail not only a kind of artistic “styling” but also a “Wegsehen”, a “looking away”, (GS 276) which suggests something other than a full and honest confrontation with life? Further, what kind of agent is implicated here, as one who acts with a specific kind of “freedom” but nevertheless also with a consciousness of “constraint”?
	Such questions bring us into the ambit of certain recent discussions in the scholarship: Christopher Janaway’s evocation of a tension between the demand for absolute truthfulness and the need for an artistic attitude which involves distortion and “concealment” of certain features of life; Aaron Ridley’s suggestion that Nietzsche’s discussions of freedom are most helpfully seen as promoting a form of agency closely resembling Kant’s notion of artistic agency; and further developments of these themes around an “expressivist” account of agency in texts by David Owen and Robert Pippin.
	I will demonstrate that Nietzsche’s account of amor fati already implies an expressivist conception of will, and poses the question of truthfulness versus artistry in a uniquely revealing way. I intend further to pick up on some helpful remarks made by Lawrence Hatab, Ridley and Owen, proposing that thinking about the phenomenon of art might provide resources in addressing Janaway’s question concerning truthfulness, although I do not believe that their accounts completely dispel the tension this question evokes. I will develop the suggestions they make further into an account of how artistic truth can be seen essentially to involve elements of concealment and distortion, and how the kind of revealing that happens in the work of art may well be essentially bound up with distortion and concealment. Finally, I want briefly to raise the question of whether it is plausible for all of Nietzsche’s philosophical projects to be seen in terms of the model of truth which arises from these discussions.


Nicholas J.Wernicki
Drew University
20th Century Art and the Moral Aesthetic: A conversation with Jean-Paul Sartre and Paul Tillich
In radically different ways, Paul Tillich and Jean-Paul Sartre were confronted with a Europe in the grips of Nazism and both recognized the efficacy of the aesthetic in the moral and political milieu of the 20th century.  In his 1947 work of literary criticism, What is Literature?, Sartre makes the provocative claim that “at the heart of the aesthetic imperative we discern a moral imperative.”  In doing so he privileges the reader-writer dialectic over all other forms of aesthetic communication, including painting and surrealism in particular.   He argues that only through the engagement with littérature engagé and the use of language can human beings recognize their mutual freedoms and identify  moral imperatives through the aesthetic.
The objective of the paper is to put Tillich and Sartre in dialogue with one another with the intention of correcting Sartre’s narrow view of the moral aesthetic.  Tillich’s 1956 article, Existential Aspects of Modern Art, offers an important counter argument in response to Sartre’s claim that 20th century art is mired in ambiguity and therefore incapable of requiring a moral commitment by the artist or the audience.  The paper takes the position that Sartre’s literary criticism demonstrates that a meaningful ethic can be identified within the existential tradition specifically through aesthetics however it requires an inclusion of artistic expression.  I argue that Tillich’s treatment of 20th century art, specifically Picasso’s Guernica, validates the claim that 20th century art, in some instances, moves beyond the ambiguity of mere sign and symbol.  Like littérature engagé, 20th century art can disclose a moral imperative that requires commitment from the artist and the audience.


Keith Whitmoyer
The Philosophies of Timeliness and Lateness in Phenomenology of Perception
This paper argues that Phenomenology of Perception develops an account of temporality that attempts to articulate a critique of what could be described as a philosophy of timeliness. Such a philosophy makes a claim to a certain reflective punctuality by presupposing the possibility of distinguishing between phenomenality, the appearance of things in experience, and the conditions of possibility for phenomenality. The coincidence of the reflecting and the reflected, furthermore, is said to thereby secure an eternal and apodictic ground for philosophy. Merleau-Ponty’s pivotal text, against this philosophy of timeliness, offers a philosophy of lateness that attempts to recover the “temporal thickness” of philosophical inquiry and which thereby recognizes the constitutive opacity and transcendence of the ground it seeks to elaborate. By bringing his account of temporality as the autoconstitutive passage of écoulement and éclatement to bear on these themes, Merleau-Ponty attempts to show that the a-temporal transcendental ground sought by the philosophy of timeliness is impossible. In other words, the philosophy of lateness recognizes the impossibility of coinciding with the conditions that make experience and philosophy possible and thus recognizes its task as unfinalizable and incomplete. It is in this sense, then, that Merleau-Ponty will famously remark that the phenomenological reduction cannot be completed and that the task of a radical inquiry is, as he says referencing Husserl, a perpetual beginning. Moreover, in a text entitled “Brouillon d’une rédaction,” Merleau-Ponty notes that lateness defines the concept of philosophical interrogation developed at the end of his life (Merleau-Ponty, 1996, 358). Phenomenology of Perception therefore already introduces a revision of transcendental philosophy that is further developed in his later work.


Matthew Whittingham 
Hegel and Mental llness
In this paper I wish to argue for a broad conception of the nature of mental illness as predominantly socially emergent phenomena, rather than a genetic or biological ailment. In this respect there is a risk of over-medicalization in the field of mental illness, or an attempt to treat mental illness as something which can be understood or absolved independently of the experiences, history and context within which the human agent understands themselves. Where scientific practice tries to naturalise and remove the element of contingent human practice from its method and object of study, it fails to get a grip on the reality of mental illness as irreducibly tied to the normative practices born out of our social relations, and the necessity of these social relations for the structure of our mental life: for the way we understand the world around us, our place in it, and our own selves. 
Hegel has written extensively on the link between our subjectivity and the objective world we are a part of. For Hegel, human consciousness can only be realized by actualising itself within an objectively real world, within a community of people acting towards common ends. Indeed, as our human practices expand to incorporate more and more complex processes of interaction and production, our mental life is correspondingly shaped with newly emergent ends and values. I can only care about liberal politics, football league tables, or the career paths of my children because there is a communal structure I am participating in that grounds the possibility of those concerns or the choices relevant to those concerns ever occurring. Simply put, I could not conceive of myself, my ends and values, or the world I am a part of, without these socially constituted and historically contingent normative practices. My mental life is a product of my social participation, or more accurately, my social acculturation. I learn who I am as I learn to act within a community of other people.
In the Philosophy of Right Hegel offers an account of the individual’s development from the member of a family to a fully realised member of the state. However, Hegel oddly seems to keep a strict divide between the private realm of the family and the public realm of the state, explicitly arguing for the individual to overcome the bonds of family to become a full member of the state – the family relations become external or economic relations, rather than constitutive relations of the individual. However, Hegel’s limited vision obscures the fact that the communities or normative practices which constitute our world view are numerous, overlapping and not easily dissolved. We are certainly members of a family, and eventually participants in the state, but we also relate to the state as members of a particular family, and we bring the categories of understanding developed within those relations to bear on our political participation. Consider also that we are members of a particular school, perhaps a church, various social groups, cultural or hobbyist demographics, sports clubs, work placements and so on, all of which bestow us with categories of understanding that interact. Given that such practices constitute our mental space, and given that such combined practices are unavoidably complex, inarticulate, contradictory and fragmented, it follows that the same can be said of our mental space. 
With this basic insight in mind, connections can be drawn between the Marxist concept of alienation, and the fragmentation of mental life or the onset of mental illness. Alienation concerns the failure to realise ourselves in our productive activity, so that our form of life is not a realisation of our inner nature. Dispensing with any essentialist account of human nature, it is still possible to conceive of alienation and mental illness as a radical split or fragmentation within who we feel we should be, and who we feel we are capable of being within the world as we understand it. As Freud seems to argue in Civilization and its Discontents, civilization is both the ground of our human activity, and the frustration of that activity. If the civilization which we rely on to ground our values and ends, as well as house their realization is fragmented, then finding a mental unity is an ongoing struggle. 
I wish to draw on author’s such as Hegel, Marx, F.H. Bradley, Freud and R.D. Laing to draw out these insights and offer the beginnings of a theoretical framework for mental crisis as fundamentally bound up with our historical development within shared normative practices.


Exploring an Architecture of Heideggerian Form
Aidan Williams, University of Dundee

As a practice that directly intervenes in the environment, it is important to consider architecture as a critical and philosophical reflection upon the social and material world. This raises the possibility that one might be able to give architectural form to philosophical inquiry. By engaging with philosophy through design, one is forced into a position of critical and creative thought. The inherently physical nature of philosophy is made evident and is engaged with in order to advance the design. Design led research thus enables a productive and educative thought process, not merely an explanatory representation of philosophical concepts.
This paper explores the Heideggerian idea that states we modify our perception of the surrounding environment through experience. The author continues this logic and explores the inverse, that our surrounding environment could be designed to embrace the effect of individual experience and perception, as opposed to suppressing it. This goal is termed Heideggerian Form.
All of us have places that we feel are personally meaningful. These might involve memories of our childhood home, a particular corner of a public park or a seat in a café. Heidegger states that our perception of any place is driven as much by these memories and associations as by the place’s physical properties. In addition, any unfamiliar place is judged on the basis of previous experience and pre-conceptions. Like Hansel we each leave a trail of breadcrumbs to mark where we’ve been and these accumulate, identifying meaningful places based on experience and memory. The meaningful places in every person’s city are unique.
Heideggerian perception can therefore be seen as an individual’s ineffable nebula of memories and associations superimposed upon all space. It is an ever changing and incomplete perception of form which allows for the potential of new experience. Heideggerian form is thus the environment that allows for individual experience and place making. The author discusses how this form is poetic in that it requires inhabitation and active engagement by the subject in order to exist as well as being a measure of our position in the world.
This is contrary to pervading architectural thought that seeks to impose places upon others from a position of separation. In this paper Aidan Williams explores how the layered effect of Heideggerian concepts such as experience, time, impermanence and individual place-making can be embraced in order to design architecture. This is carried out through design led research involving creative practise in architectural theory as a compliment and counterpart to written analysis of philosophical and architectural texts.


Badiou’s denial of time
James Williams, University of Dundee

This paper studies Badiou’s philosophy of time as set out in his Being and Event and Logics of Worlds, as well as other books and papers. It argues, against some clear evidence to the contrary, that there is a denial of time in these works. This denial takes the form of a privileging of eternal forms of time over time as becoming and duration (as found in the work of Gilles Deleuze, in a different conception of the eternal as pure becoming). It will be argued that though there are substantial continuities between Badiou’s Being and Event and Logics of Worlds, there is a shift from a concern with the future in relation to fidelity, in the earlier book, to a more stark set of strategic distinctions in relation to the present and to eternity as truth, in the more recent one. So though both works operate through a denial and a privileging, the latter one is more explicit in articulating a violent set of distinctions between different kinds of actions as relying on different attitudes to time. Finally, the paper will reflect on the violence implied by the denial of a form of time. This critical part of the paper studies Alberto Toscano’s essay on Badiou and violence ‘Can violence be thought? Notes on Badiou and on the possibility of (Marxist) politics’, where Toscano gives a detailed and sanguine reading of violence across Badiou’s work in relation to conceptual distinctions drawn from Balibar.



Panel: The Antinomies of Antigone: Contemporary Philosophy, Psychoanalysis and Performance
With the increasing artistic and theoretical interest in Sophocles' Antigone in the twenty-first century, this panel will examine the Antigone character using philosophical, psychoanalytic, political, feminist, and performative approaches. The presenters will consider how Antigone speaks to us today, creating alternative patterns of thinking, a new social and political order, and inventing technologies of gender and models of geneologies. Through the issues raised by Antigone's actions and their subsequent interpretation, the presenters will expose the patriarchal premises in philosophical and psychoanalytical thinking and will offer new insights into the position of women in society.

Individual Abstracts:
Audronė Žukauskaitė, "The Anti-Power of Antigone: philosophy, psychoanalysis, gender"
The anti-power of Antigone is already inscribed in her name. As Stathis Gourgouris points out, “the proposition anti means both ‘in opposition to’ and ‘in compensation of’; gonē belongs in a line of derivatives of genos (kin, lineage, descent) and means simultaneously offspring, generation, womb, seed, birth. On the basis of this etymological polyphony, we can argue that Antigone embodies both an opposition of kinship to the polis as well as an opposition to kinship”. In this sense Antigone acts in opposition to traditional notions of gender and generation and can hardly be seen as a representative of feminist politics. Antigone occupies the same ambivalent stance within the field of psychoanalysis: Jacques Lacan points out that Antigone puts herself at this limit position driven by some pathological desire, more precisely, by a death instinct. She appears as a victim of the tragedy but at the same time is caught by desire to transgress the limit between life and death: “She is there in spite of herself as victim and holocaust”, Lacan writes. By contrast, Slavoj Žižek interprets Antigone as a totalitarian figure; she makes a gesture of sublimation elevating the Other into the Thing - the unconditional object that the subject values more than life itself. This gesture, which is seen as pathological and totalitarian, can also be interpreted as an ethical act par excellence. Antigone takes a similar position in the field of contemporary philosophy: Hegel interprets Antigone as representing the private sphere of the family; by contrast, Butler interprets Antigone as the trace of an alternate legality that haunts the conscious, public sphere as its scandalous future. This liminal position in which Antigone stands can be compared with the ambivalent status of the figure of homo sacer, described by Giorgio Agamben. Although these two figures can’t be considered as being homological, because they belong to different – Greek and Roman – worlds, they share the same indistinct place between human jurisdiction and the religious sphere, between bios and zoe, between life and exposedness to death.

Calum Neill, “Antigone – Raw Female”
At a certain point in Sophocles’ Antigone, the chorus describes the titular character as ώμός, a term often translated as ‘inflexible’ but which might also be translated as ‘raw’ or ‘uncivilised’. In applying ώμός to Antigone, we might understand the chorus as situating her outside of or beyond the order of things, as that which is not counted. In his twentieth seminar, Encore, Jacques Lacan puts forward his now famous graph of sexuation. The graph is split in two; one side being understood to represent the masculine, the other the feminine. The masculine side seeks to describe the foundation of the social, the symbolic order. Appealing to Freud’s myth of the primal horde, it describes those, the male, who are included on the basis of the exception, the primal father. The other side, the female side, describes those who are never fully included. Lacan’s point here appears to be that the not-included female figures as the condition of possibility of the patriarchal symbolic order. By reading Antigone in and through the context of Lacan’s later seminar, this paper will seek to show how Antigone comes to stand for the necessary limit of the symbolic order, the not-all essential to the functioning of the social, and hence conceptually introduces the possibility of the ethical in the face of the socio-political as represented by Creon’s order.

Steve Wilmer, “Antigone in Political Performance”
This paper will discuss some productions of Antigone in the late twentieth and early twenty-first centuries in terms of Giorgio Agamben’s notion of homo sacer, or in other words a person who can be killed with impunity. In the modern world, Agamben applied the notion of homo sacer particularly to Jews in concentration camps, and also to other people of uncertain legal status such as refugees, asylum-seekers, Gypsies, the mentally ill, and illegal immigrants. More recently, Judith Butler has applied the term to stateless people (e.g. Palestinians), and suspected terrorists, especially those detained in centers such as Guantánamo Bay. The paper will consider recent performances of Antigone that reveal different possibilities for the revolutionary female in disrupting patriarchy and confronting geo-political and bio-political issues and that at the same time bear witness to the consequence of such actions. Such productions expose similarities in the ontological status of the imprisoned, the ‘disappeared’, the homeless, and the detained, and reflect on various apparatuses of state control such as post- 9/11 surveillance methods (including increased security measures by the US Department of Homeland Security and other agencies, more intensive customs inspections, omnipresent CCTV cameras, heightened threat alerts, etc.), which render the symbolic action of Antigone all the more relevant for civil liberties in the future.


CROSSING THE THRESHOLD: PHILOSOPHY AS A GATEWAY TO THE HERMENEUTIC CYCLE
A panel presentation by research students in the Faculty of Arts, York St John University
Steve Nash
Vicky Nesfield 
Fraser Mann
Ian Scales
Amy Christmas

Gadamer’s suggestion that the hermeneutic cycle is the device with which a reader may penetrate into meaning, into “understanding what is there” amounts to a dialogical notion of literary theory.  Through the continual dialogue between reader and text impressions and conceptions are revised in terms of what emerges with each movement of the cycle.  The cycle, then, is the effort of a reader in coming to terms with the meaning of a text, an effort to master the subject matter.  Crucial as this process may be it is also problematic because a cycle, by definition, is closed.
The following panel paper will examine the role of philosophy as an entry point into the hermeneutic cycle.  Beginning with mid-nineteenth century literature and moving chronologically to post-humanist concerns, the paper will demonstrate how each speaker has mobilised a diverse range of thinkers (including Adorno, Althusser, Doane, and Deleuze and Guattari) as vehicles into the hermeneutic cycle in order to inform their research. 
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