














































































































































































































































































































































































































world and of the "holders” of those objects.

Foﬁcault had much to say about the social history of the body. In his
"Nietzsche, Genealogy, History", he looks at the body as an inscribed surface of
events, calling for a genealogy that will expose the human body as totally imprinted
by history (1972: 148). It is indeed possible to extend the notion of structural ideals to
the norms governing passionate thought/action, e.g. to the sexual practices of a given
people at a given time.* These practises and their associated mores can be
reconstructed given sufficient evidence, and they can be understood as either
repressing or challenging individual actors. Thus when Foucault asks us to look at
how the body has been inscribed by history, he is making a reasonable request,
although by no means should one wish all of history to become preoccupied with
past regimes of the body.

The way that we discover these ideals is rather different from the way that we
discover the past thoughts of individual agents. We discover them by using the
classical methods of the social sciences and of phenomenology (viewed as a close
inspection of the relevant social field), all within the context of an awareness that
social structure has no "real” existence beyond the thought/action of individual
agents. In the language of the late Sartre, sodial structure is "created” by individual
praxis. To conclude, structural ideals are those pragmatic, prescriptive, or normative

rules that govern human thought/action in society at large.

“Needless to say, there is a purposive side to sexual practises: the distinction between
passions and purposes in this realm is not black and white but largely a matter of

varying shades of grey.
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4. The Centrality of Meaning in Historical Explanation
When we wed Collingwood's re-enactment of past thoughts (qua purposive

and reflective mental activity, taken in its widest sense) to the need to reconstruct
past structural ideals we arrive at a "dialectical synthesis”, using Jérn Riisen's
terminology, i.e. the meaning of the historical event. Riisen argues against "the
perspective from Mars", suggesting that there must be a common world of meaning
between the historian and those whose actions he is studying (Ankersmit 1988: 87).
He concludes that we must marry a hermeneutical identification with past thoughts
and actions with an analysis of the real world surrounding those thoughts and
actions, thus arriving at a dialectical synthesis of the two (91). The attempt to
understand the "meaning” of that sliver of the past dealt with by the historian is the
central purpose of historical explanation in its narrative form. It is achieved by a
dialectical synthesis of the reconstruction of past thought/action and of the structural
ideals instantiated in this sliver.

In his Autobiography and elsewhere, Collingwood points out that the purpose
of the study of history is the search for self-knowledge. Knowledge is only useful and
desirable if it is meaningful. Under the tutelage of positivism and commonsense, we
are tempted to see historical facts as fish on a fishmonger's slab from which the
historian selects a basketful to his taste (Carr 1964: 9). However, the historian. must
be guided by some concept of meaningful action (i.e. meaningful to him, as well as to
the agents themselves, although the historian's meaning in some sense takes
precedence) if he or she wishes to reconstruct the past. The injunction for the

historian to attempt to discover meaning in historical events is like a gourmet recipe
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on how to select and cook fish: it does not direct him to a specific fish, but to a
species apbropriate to the dish. The search for historical meaning can yield many
different results, according to the events the historian chooses to study, his cultural
and social location, the age he lives in, and so on.

Max Weber's Verstehen sociology hints at the importance of the search for
meaning in understanding human actions. The whole point of sociology, he says, is to
cognize "the subjective meaning-complex of action” (1978: 13). This can be done in
three ways: (a) by the historical approach; (b) in the case of mass phenomena, by way
of an average or approximation of the intended meaning; and (c) by looking for
meaning in scientifically formulated ideal or pure types (9). A modified re-enactment
thesis covers the first approach, while by collapsing the second and third we get a
social theory of structural ideals. In the end, Weber admits, anticipating Giddens'
more extensive formulation of the idea, that only rarely is an action’s subjective
meaning brought clearly into consciousness, and thus that sociology must delve
beneath the surface layers of social consciousness (21-22). We have to look to the
"practical consciousness” of historical agents to get at the mass ideal or pure types
that guide their thought/action.

Weber's search for the subjective meaning of sodial action parallels Freud's
search for the meaning of psychic action, of jokes, dreams, neuroses, and slips of the
tongue. In reconstructing the past, we have need of both a humanist sociology, as
opposed to number-crunching surveys, to investigate structural ideals, and
psychoanalysis, to investigate individual passionate action. Winch ties the

understanding of behaviour to the following of rules in a social setting (1958: 116).
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Like Freud's positing of the unconscious mind in relation to dreams, neuroses, etc.,
we need t(; posit sets of social rules embedded in thought/action to even understand
human social behaviour. Without the assumption of social rules structuring social
consciousness, narratives of past events would collapse into a heap of innumerable
and separate biographies.

Raw events, those dealt with in a purely chronicle form, become meaningful as
historical events only in so far as they are narrated, put into a narrative context. This
becomes methodologically possible only when we take into consideration both the
original meaning the act(s) had for their agents, and the structures that condition
those acts. Thus history deals with two sorts of causality: the direct, intentional
causality that Collingwood (in An Essay on Metaphysics) thought was the only real sort
of causality, and the unintended, structural causality (Giddens' duality of structure) of
historical agents that both defines the flux of experience as a given "situation” and
provides these agents with a list of options within that situation. Thus paralleling
Giddens' duality of structure is a duality of cause: we can interpret human behaviour
both in terms of intentional and structural causes. Collingwood admitted two other
types of causality - the scientific and the technological - in his An Essay on
Metaphysics, but he would probably say that these types of causality apply only to
events, and not to actions.

If we turn our attention briefly to a 1924 essay by Collingwood called "The
Nature and Aims of a Philosophy of History", we can see how his early identification
of history with the perception of external facts led to a struggle with historical

scepticism and a quasi-Whitean position on emplotment. He suggests there that
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historians are spectators of a life they cannot participate in, mere perceivers of a
foreign world of facts (47, 49). He concludes that history is a drama, and that the
historian must look for a plot in it (36, 40). One might imagine a sort of "realist”
interpretation of the path to historical knowledge as underlying Hayden White's idea
of the body of facts being "neutral” to how a historical narrative is actually
constructed, thus leading the historian to emulate the fiction writer by encoding his
or her facts within specific plot structures using largely aesthetic criteria (1987: 46-47).
As the early Collingwood makes clear, the realist view of the interpretation of
evidence treats that evidence as a foreign bundle of perceptions (to echo Hume on the
self) that can be arranged, manipulated, stapled and glued together in whatever
manner suits the historian's tastes (what he latter calls "pigeon-holing”). However,
unlike White (whose "aesthetic realism" pushes him toward postmodernism),
Collingwood overcame his own early realism in realizing that history is the history of
thought, and that the historian can best appropriate that thought by re-enacting it in
his or her own mind. For the later Collingwood, although we must still "construct” a
narrative according to our a priori imaginations, the evidence at our disposal is by no
means a neutral bundle of perceptions that can be emplotted in any number of
ways.* Collingwood believed that by following sound principles of historical method,
and by paying close attention to the evidence, the historian is led toward some

general "sense" of what happened in the past events he is studying, albeit a sense that

“*Lest we make White sound too much like a perspectivist, he does make it clear that
events restrict the historian's freedom of emplotment, although how they do so is not
always clear. Can one emplot President Kennedy's assassination as a comedy instead of a
tragedy? This would depend largely on one's national sympathies, and thus would be
more "possible” for, say, a Canadian historian than an American one.
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changes with each generation and (to a lesser extent) from historian to historian. This
sense is thé meaning of the human actions being narrated.

By focussing historical explanation on meaning and not purely on subjective
intentions we can deal not only with mass phenomena but also with unintended
consequences. In the latter case, our rethinking the thoughts of all the relevant agents
would still not provide an explanation of the event in question e.g. the Stock Market
Crash of 1929. Presumably, pretty well no one "willed" the Crash to occur, but the
collection of individual efforts to manipulate the stock market or to pull out of it
when the going got bad resulted in an economic disaster. We can say (without any
recourse to a "group mind" or a "spirit of the age”) that the meaning (unintended, in
this case) of the mass of individual economic decisions surrounding the events of
1929 was the collapse of the Stock Market, an institution held in place by certain rules
of trading, price fluctuations, fair play, gain and loss that together form the structural
ideals that governed people’s thinking and acting in that institution.

Needless to say, as good Baconians we must look to the evidence to
reconstruct that meaning, to reconstruct the rules leading to the dramatic breakdown
of the financial markets on that black day in 1929. We could emplot this as a tragedy
for capitalism or for Western civilization, or as a satire on how low human greed
brings us, but whichever emplotment we use, the skeletal structure of historical fact
must be there to hold our narrative together. Of course, the specific bones are of our
own choosing, but the way they fit together is largely a product of the evidence at
our disposal. The emplotment of the historical facts may differ from historian to

historian, but the point of narrative seen as a "cognitive instrument” (Mink 1987: 185)
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is to reconstruct the actual meaning of those past events. I will return to this question
of the obje&ivity of historical reconstructions after laying out what I call my

“reconstruction thesis”, the rehabilitated version of Collingwood's re-enactment thesis.

5. The Reconstruction Thesis

In writing history, historians can more accurately be said to be reconstructing,
as opposed to re-enacting, the past. They "put back together” as much as they can the
elements of the past event(s) they are interested in, given the evidence they have
before them. This is where the detective analogy comes into play: the detective does
not use the clues available to him to recreate the crime as it "really happened"”, but
enough of the crime to assign guilt beyond any reasonable doubt. Similarly, historians
operate within a realm of varying degrees of reasonable doubt in piecing together a
narrative of the past based on the collection of evidence they have before them.
Historians reconstruct events not as they really were but as they probably were, given the
evidence, their various presuppositions, the present-day level of historical science,
and the sort of plot best able to bring out the meaning they see in them.

To conclude this rehabilitation of Collingwood's re-enactment thesis along
"reconstructionist” lines, I will define a "historical event”, offer my "reconstruction
thesis”, then rewrite Collingwood's three theses of history. First, I offer a deﬁxﬁtion of
a historical event:

An event is some human action or constellation of actions in the past that the

historian has decided, based on the questions he seeks to answer and on the

constellation of evidence, method, and the community standards of historians, to be
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essential to his narrative. All historical events are the acts of human agents, or

natural ( including animal) events that somehow affect these acts.

Second, here is my "reconstruction thesis”, which summarizes what I have said
so far on how the historian explains the past:

The Reconstruction Thesis: A historical explanation of a past event or set of events

must involve a reconstruction of the thought/faction (i.e. on the intellectual, purposive,

and passionate levels) of the historical agents involved set in the context of the

structural ideals that shaped this thought/action.

Last, I will somewhat iconoclastically rewrite Collingwood's three theses on
history in structural idealist terms:

(1) All history is the history of thought/action.

(2) This thought/action, along with the structural ideals that shaped it, must be

reconstructed in the mind of the historian.

(3) This reconstruction is a critical process on the historian’s part. It accepts the fact

that past thought/action and structural ideals are incapsulated in present

thought/action and structural ideals, and further accepts the need to turn to

psychoanalysis, social phenomenology, and the traditional social sciences (sociology,

politics, economics, anthropology, and geography) to aid in this reconstructive effort.

6. Construction, Reconstruction, and Objectivity

Here I will distinguish between constructing and reconstructing the past by
means of looking at objectivity not as a realizable goal but as a regulative ideal.

Without the regulative ideal of truth, the search for meaning by way of reconstructing
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past thoughts and structural ideals loses direction and gets caught up in literary
technique ;nd /or ideology. Thus history can be said to be a "reconstructive”
discipline in so far as it is aims at the construction of true narratives as an ideal
goal.¥

There is an "objectivity problem" in Collingwood's philosophy of history. An
imaginary critic could legitimately ask: "Isn't it possible that the past thoughts that we
have reconstructed aren't the real ones? Aren't historians influenced by the social and
cultural presuppositions of our own age? Isn't history really a matter of the
imaginative construction of narratives, albeit grounded to some degree in evidence?"
On one reading of Collingwood, the answers to all of these questions could be yes.
This line of interpretation could lead one to see a tie between Collingwood's
philosophy of history and postmodernism. F. R. Ankersmit, staggering about due to
the alcoholic excess of books published every year on many academic subjects, feels
that we no longer have any real texts or past, just interpretations of them (1989: 137).
Pauline Rosenau sees postmodern history as questioning: (1) whether there is a real,
knowable past; (2) that historians should be objective; (3) that reason explains the
past; (4) that the role of history is to transmit the human cultural and intellectual

heritage from one generation to the next (1992: 63). Collingwood also questions (1),

“I take my lead here from a hint made by Nielsen in a footnote on the distinction
between construction and reconstruction, although she leans towards a purer
constructionism in interpreting Collingwood than I do (1981: 26).

“Needless to say, this comes close to being a gross oversimplification of
postmodernist approaches to history: it might be more accurate to say that
postmodernists doubt whether they still have access to the real past. Be that as it may,
Richard Rorty, in a way the kingpin of American philosophical postmodemnism, is saying
much the same thing when he suggests that the world is out there, but truth (as
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while critics could easily wonder whether given what he says in The Idea of History
and elsewftere, he would also be forced to question at least (2) and (4).

So we are left with the distinct possibility that Collingwood can be read as
being at least partly submerged in the quicksand of a proto-postmodernist relativism.
To help pull him out, one should start by looking at truth in history not as a
realizable goal but as a regulative ideal. Collingwood says that the historian's picture
of the past is meant to be true, and to be so, its picture of events must be (1) localized
in space and time, (2) be consistent with itself, and (3) be consistent with the evidence
(IH 246). Yet all of this, even with the a priori imagination mixed in, does not result in
a hard and fast guaraﬂtee of narrative truth. Leaving aside personal honesty and
diligence, we need something to help this regulative ideal function properly.

One way that this regulative ideal is upheld is by the criticism of other
historians, on the level of either fact or interpretation. Within a vital community of
interpreters, history is kept on the rails to objectivity by vigorous internal debate.
There is no higher arbiter of who wins at the game of historical truth than the skill of
the players who actually play at the game of history (i.e. both those who read and
those who write histories), given that this game has at any point in time a common, if
somewhat loose, set of rules, and that the actual pieces on the chessboard come from
a common pool of evidence.

As far as "progress” in the writing of history goes, we cannot expect the arrival

of any sort of millennium of a perfect knowledge of the past. But we can, following

independent of the mind) is not (1989: 5).
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Collingwood's discussion of progress in general, expect progress in history in so far
as tﬁstoriaﬁs are able to solve new problems without losing sight of old solutions (IH
329).# It may be the case that considered from a literary point of view Gibbon's
Decline and Fall is a masterpiece, but no twentieth-century history professor would
suggest that students check their copy of Gibbon over a sound (if more plodding)
contemporary historian of ancient Rome as a historical source. We should not fall into
some sort of aesthetic perspectivism in assuming that our choice of a late twentieth-
century academic historian over a master historical stylist like Gibbon or Hume is
motivated purely and simply by current literary fashions or by some ingrained sense
of the superiority of our own present world-view.

I now turn to the "debate” between Mink and Hayden White on the question
of truth in history as part of my endgame strategy. White sees historical narratives as
verbal fictions, "the contents of which are as much invented as found and the forms
of which have more in common with their counterparts in literature than they have
with those in the sciences” (1987: 42). For White, the formulizations of poetic insight
that help historians explain the past are ultimately grounded in aesthetic and moral,
not epistemological, criteria (1973: xii). Mink takes issue with this: he admits that
there is a tension between the implicit presupposition that historical narratives are
somehow connected with an "untold story” of the past and the conscious belief that

the formal structure of narrative is constructed rather than discovered (1987: 199-200).

¥ Again, Kuhn echoes this idea in saying that in science there is no theory-
independent reconstruction of the "out there”, no ontological march to truth, but that we
can speak of progress in terms of new theories solving problems better than the old ones
(1970: 206). .
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He sees historical narrative as a cognitive instrument which aims at truth by means of
bodying foﬁh "an ensemble of interrelationships of many different kinds as a single
whole", as opposed to fictional narrative, which aims at emotional or aesthetic
satisfaction (198). Mink thus hints at a distinction that Collingwood makes in
Speculum Mentis, between history and art as unique forms of knowledge with unique
goals.

There is another partial way out of the relativist dilemma, based on
Collingwood's own ideas. In his Speculum Mentis, he outlines five forms of experience
(art, religion, science, history and philosophy), each of which are both forms of
knowledge and ways of life (Mink 1969: 29). As one might suspect, these forms are
linked together by a neo-Hegelian dialectic. The mind constructs external worlds as
reflections of itself to come to some sort of self-knowledge (SM 315). These forms of
experience are all "competitors for the prize of truth” (42). However, the point of art is
to create imaginative products without making any claim that these products are real
(the claim that religion makes of its imaginative products), while the point of history
is to tell a true story about the past.* Admittedly, the form of knowledge called
"history” is grounded partly in the imagination, like art, but just as firmly in
truth-telling. History is a reflection of the historian’s mind in the mirror of the past,

mediated by evidence and sound interpretive methods. History is grounded in an

“One could critique Collingwood to the effect that art often represents real things, but
he could reply that the point of representative art is not representation in and of itself
(outside, perhaps, of photography), but some sort of imaginative or expressive
representation. Thus if we look at the work of a photo-realist painter like Canadian Ken
Danby, say his "At the Crease” and his "Lacing Up”, we could say that what he was
trying to do in each case was not to show us what a hockey goalie or a pair of skates look
like, but to express something of the feel and drama of the sport of hockey.

136



archaeological culture, a culture which seeks to unearth a true past, although it does
have a lite;'ary element. Postmodernist thinkers live by and large within a literary and
aesthetic culture, where verbal grace, beauty, and cleverness rule over method and
truth. The free-wheeling deconstruction of the postmodern literary critic cuts itself off
from evidence in a way abhorrent to most conscientious historians. We make a
serious category error in assuming that Derridean deconstruction can cross over from
literary criticism to history. The telos of the former is private and subjective meaning,
that of the latter public and objective meaning.

The reconstruction of past thought is not an arbitrary procedure, a type of free
variation, but is one guided by evidence and method. Even if a given body of.
evidence forces no one reconstruction upon the historian, it rules out an infinite
number of false reconstructions. As Sosa puts it, from the fact that no one alternative
is forced upon us objectively, it is a fallacy to infer that none are objectively
foreclosed (1987: 713). In other words, just because a given set of historical facts is
open to a number of narrative emplotments, this does not mean that (to use Paul
Feyerabend's phrase) "anything goes". Even if the historian of a given generation
guided to a given body of evidence by a given set of questions can produce a number
of more-or-less equally convincing narratives, he or she should always retain enough
faith in objectivity, a sense of being able to come into contact with "reality” (SM
315-316), to avoid the scorn of the community of scholars that will, no doubt, pass
judgment on his or her completed work. Part of this avoidance of scorn is an
openness to the critique of this community, and an acceptance of the need to revise

one's work in the light of the more cogent criticisms from this quarter. Thus historical
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"truth” is provisional and communitarian, grounded (pragmatically speaking, at least) in
the regulative ideal of objectivity.
As Hume notes:

Poets themselves, tho' liars by profession, always endeavour to give an air of

truth to their fictions... [but] The conversation of those, who have acquir'd a

habit of lying, tho' in affairs of no moment, never gives any satisfaction; and

that because those ideas they present to us, not being attended with belief,

make no impression on the mind. (Treatise 121)

Hume may perhaps be too hard on the poets, but in the implied suggestion
that people should generally endeavour to tell the truth (at least as they know it), he
is certainly not too hard on the historian. Only such an attempt can make a
satisfactory impression on the minds of the community of interpreters of the past.

This reinterpretation of Collingwood's philosophy of history, which adds a
"structural” component and a more textured understanding of the nature of human
action to his original re-enactment thesis, rehabilitates Collingwood's idealism as a
useful historical methodology. The hermeneutic of structural idealism, tied to the
notion that the past can be meaningfully reconstructed, offers a path between the
Scylla of a natural law understanding of history (one that is now advocated by very
few people) and the Charbydis of postmodern relativism and constructivism. I now

turn to a historical narrative of my own, to my telling the tale of the intellectual epic

of the rise and fall of the search for depth meaning in late modernity.

138



References

Collingwood's Works {abbreviated reference used in paper}

Speculum Mentis (1924). Oxford: Clarendon Press. {SM}

An Autobiography (1939). Oxford: Oxford University Press. {A}

An Essay on Metaphysics (1940). Oxford: Clarendon Press. {EM}

The Idea of History (1946). Ed. T.M. Knox. Oxford: Oxford University Press. {IH}

Collingwood, R.G. (1965). Essays in the Philosophy of History. Ed./Intr. William
Debbins. Austin: University of Texas Press. Collingwood's early essays. Includes:
"Are History and Science Different Kinds of Knowledge?" (1922) {HS}
"The Nature and Aims of a Philosophy of History” (1924) {NAPH]}
"Oswald Spengler and the Theory of Historical Cycles” (1927) {OS}
"The Theory of Historical Cycles" (1927) {THC}
"The Limits of Historical Knowledge" (1928) {LHK}
"A Philosophy of Progress" (1929) {PP}
"The Philosophy of History" (1930) {PH}

Collingwood's Unpublished Manuscripts

I list below three of the most important of Collingwood's unpublished
manuscripts on the philosophy of history. These works are quoted extensively in van
der Dussen (1981) and Nielsen (1981), my sources for this material (the originals are
in the Bodleian Library at Oxford).

"Lectures on the Philosophy of History" (1926). {LPH}

"Outlines of a Philosophy of History” (1928). This manuscript is mentioned in
Collingwood's Autobiography as having been written while on holiday at Die,
France. {OPH}

"Notes on the History of Historiography and Philosophy of History” (1936).
{NHHPH}

P e A A P A Pe Ay e e e e e e Ao Re e Ae e e e e e

Other Works

Ankersmit, F.R. (1988). Review of Jém Riisen's Grundzuge einer Historik II:
Rekonstruction der Vergangenheit. History and Theory 27, 81-94.

139



Ankersmit, F.R. (1989). "Historiography and Postmodernism." History and Theory 28,
137-53.

Ayer, AJ. (1982). Philosophy in the Twentieth Century. London: Phoenix.
Beard, Charles (1959). "Written History as an Act of Faith”. In Meyerhoff (1959).

Beard, Charles (1969). "The Case for Historical Relativism". In Ronald H. Nash, ed.,
Ideas of History. New York: E.P. Dutton.

Becker, Carl (1959). “What are Historical Facts?". In Meyerhoff (1959).
Carr, E.H. (1964). What is History? Harmondsworth: Penguin.

Code, Lorraine (1989). "Collingwood's Epistemological Individualism". The Monist 72,
543-567.

Croce, Benedetto (1959). "History and Chronicle”. In Meyerhoff (1959).

Davidson, Donald (1968). "Actions, Reasons, and Causes". In May Brodbeck ed.,
Readings in the Philosophy of the Social Sciences. New York: MacMillan.

Donagan, Alan (1957). "The Verification of Historical Theses." The Philosophical
Quaterly 6.

Donagan, Alan (1962). The Later Philosophy of R.G. Collingwood. Oxford: The Clarendon
Press.

Donagan, Alan (1967). “Robin George Collingwood". The Encyclopedia of Philosophy.
Ed. Paul Edwards. New York: Macmillan.

Dray, William (1957) "R.G. Collingwood and the Aquaintance Theory of Knowledge".
Revue internationale de philosphie 11.

Dray, William H. (1964). Philosophy of History. Englewood Cliffs: Prentice-Hall.

Dray, William H. (ed.) (1966). Philosophical Analysis and History. New York: Harper &
Row.

Dray, William (1978). "R.G. Collingwood et la connaissance historique”. Dialogue: The
Canadian Philosophical Review 17, 659-682.

Dray, William (1980). "R.G. Collingwood and the Understanding of Actions in
History". In his Perspectives on History. London: Routledge.

140



Dray, William (1989). "Collingwood's Historical Individualism”. In his On History and
Philosophers of History. Leiden: E.J. Brill.

Foucault, Michel (1977). "Nietzsche, Genealogy, History". In Language,
Counter-Memory, Practice. Ed. Donald F. Bouchard. Ithaca: Cornell University Press.

Gardiner, Patrick (1952). "The 'Objects’ of Historical Knowledge". Philosophy 27.
Gardiner, Patrick (ed.) (1959). Theories of History. New York: The Free Press.
Giddens, Anthony (1979). Central Problems in Social Theory. London: Macmillan.
Giddens, Anthony (1982). Profiles and Critiques in Social Theory. London: Macmillan.

Giddens, Anthony (1986). "Action, Subjectivity, and the Constitution of Meaning."
Social Research 53: 529-545.

Goldstein, Leon J. (1970). "Collingwood's Theory of Historical Knowing." History and
Theory 9.

Goldstein, Leon J. (1972). "Collingwood on the Constitution of the Historical Past". In
Krausz (1972).

Hayek, F.A. (1979). The Counter-Revolution of Science. Studies on the Abuse of Reason.
Glencoe Ill.: The Free Press.

Harris, R.W. (1952). "Collingwood's Idea of History". History 37.

Hempel, Carl G. (1959). "The Function of General Laws in History". In Gardiner
(1959).

Hume, David (1888). A Treatise of Human Nature. Ed. L.A. Selby-Bigge. Oxford: The
Clarendon Press.

Krausz, Michael (ed.) (1972). Critical Essays on the Philosophy of R.G. Collingwood.
Oxford: Clarendon Press.

Kuhn, Thomas S. (1970). The Structure of Scientific Revolutions. 2nd ed. Chicago: The
University of Chicago Press.

Mandlebaum, Maurice (1947). Book Review of The Idea of History. The Journal of
Philosophy 44.

Meyerhoff, Hans (ed.) (1959). The Philosophy of History in our Time. Garden City:
Anchor Books.

141



Mink, Louis O. (1969). Mind, History, and Dialectic: The Philosophy of R.G. Collingwood.
Bloomington: Indiana University Press.

Mink, Louis O. (1972). "Collingwood's Historicism: A Dialectic of Process". In Krausz
(1972).

Mink, Louis O. (1987). "Narrative Form as a Cognitive Instrument.” In his Historical
Understanding. Ithaca: Cornell UP.

Modood, Tariq (1989). "The Later Collingwood's Alleged Historicism and
Relativism". Journal of the History of Philosophy 27, 101-125.

Nielsen, Margit Hurup (1981). "Re-enactment and Reconstruction in Collingwood's
Philosophy of History". History and Theory 20: 1-31.

Ringer, Fritz K. (1989). "Causal Analysis in Historical Reasoning.” History and Theory
28.

Rorty, Richard (1989). Contingency, Irony, Solidarity. Cambridge: Cambridge University
Press.

Rosenau, Pauline Marie (1992). Post-Modernism and the Social Sciences. Princeton:
Princeton UP.

Rotenstreich, Nathan (1957). "Historicism and Philosophy: Reflections on R.G.
Collingwood". Revue internationale de philosophie 11.

Rotenstreich, Nathan (1972). "Metaphysics and Historicism". In Krausz (1972).

Skinner, Quentin (ed.) (1990). The Return of Grand Theory in the Human Sciences.
Cambridge: Cambridge University Press.

Sosa, Ermnest (1987). "Serious Philosophy and Freedom of Spirit". The Journal of
Philosophy 84, 707-726.

Stern, Fritz (ed.) (1973). The Varieties of History: From Voltaire to the Present. New York:
Vintage Books.

Strauss, Leo (1952). "On Collingwood's Philosophy of History". The Review of
Metaphysics 5, 559-586.

Tomlin, EW.F. (1961). R.G. Collingwood. London: Longmans, Green & Co.
Toulmin, Stephen (1972). "Conceptual Change and the Problem of Relativity”. In
Krausz (1972).

142



Trevelyan, G.M. (1930). "Clio, A Muse". In Clio, A Muse and Other Essays. 2nd Ed.
London: Longmans, Green & Co.

van der Dussen, W.]. (1981). History as a Science: The Philosophy of R.G. Collingwood.
The Hague: Martinus Nijhoff.

van der Dussen, W.J. (1991). "The Historian and his Evidence". In W.J. van der
Dussen and Lionel Rubinoff eds., Objectivity, Method and Point of View: Essays in the
Philosophy of History. Leiden: E.J. Brill.

Walsh, W.H. (1967). Philosophy of History: An Introduction. New York: Harper & Row.

Weber, Max (1978). Economy and Society. Eds. G. Roth and C. Wittich. Vol. 1. Berkeley:
University of California Press.

White, Hayden (1973). Metahistory. Baltimore: John Hopkins UP.

White, Hayden (1987). "The Literary Text as Historical Artifact.” In The Content of the
Form. Ed. Hayden White. Baltimore: John Hopkins UP.

Winch, Peter (1958). The Idea of a Social Science and its Relation to Philosophy. London:
Routledge & Kegan Paul.

143



Chapter 5: The Search for Depth Meaning as the Essence of Late
Modernity

This chapter will be an exercise in the sociology of knowledge on a grand
scale. My basic thesis will be that for some of the key theorists of late modernity,
specifically those on the cutting edge of the European intellectual scene over the last
century, the central task is the search for depth meaning within actions and
structures, whether mental, ideological, or social. This task has shaped the way that
late moderns interpret human existence, the mind, and the sodal world. The surface,
stated, conscious, etc. meaning of an utterance, act, or structure is no longer seen as
its "actual” meaning, and any attempt to understand the thing being examined must
penetrate beneath this surface appearance. In Kantian language, it is a characteristic
of late modernity to have lost interest in "mere” phenomena in exchange for a drive
towards their associated noumena. Thus a leading theme within late modernity is the
rise of structuralism, the interpretation of human behaviour as the product of
structures (whether economic, social, or psychic). Naturally, this coming to the fore of
structural interpretations involves a decline of intentional explanations of behaviour.®

[ will tie this unmasking trend within contemporary thought to the general
move towards political, economic, and social rationality under modern industrial
capitalism as a structural meta-ideal, and then try to show how the "postmodern break"

from the unmasking project is also a break from this rationalization trend, and that

**We see in the twentieth century a partial return to the idealist end of the
structuralist-idealist methodological continuum in the work of Max Weber, RG.
Collingwood, the later Wittgenstein, and Peter Winch, as should be evident from my
earlier chapters. We can see this collection of thinkers as part and parcel of a miniature
revolt against the methodological structuralism so dominant in twentieth-century
intellectual life.
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this break has concrete social and economic roots. My subsidiary thesis will be that
this whole movement ends inevitably in postmodernism, in the complete erosion of
surface meaning, and because of this in a radical questioning of even depth meaning.

The structural meta-ideal of modernity is thus rationalization, which is played
out in the political, economic, social, cultural and intellectual spheres in a variety of
ways. These include democracy and individual rights; capitalism, with its
instrumental rationality; the secularization and disenchantment of the Western world;
aesthetic modernism in art and architecture; realism in literature; and last but not
least positivism (i.e. the sense that empirical science can explain everything) and the
search for depth meaning in the intellectual world. This structural meta-ideal both
shapes and is shaped by these local ideals. On both levels these ideals form the social
and economic realities of the contemporary Western world.

When we descend from the ethereal realm of theory to the daily lives of our
contemporaries, we find such elements as instrumental economic realism, laissez-faire
attitudes to morality and religious belief based on the democratic attention to
individual rights, and an almost worshipful respect for natural science as guiding and
propelling the modern masses. The intellectual world in late modernity has done its
part in undermining traditional irrational beliefs and even some of the earlier
certainties of modernism, e.g. Marx's critique of liberal political economy. Over the
next two chapters I will look mainly at European intellectual life over the last century
or so as instantiating on the level of the intentions of the "private” scholar the broader
social, economic, and cultural changes in structure brought about by this

rationalization. . -
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Terry Eagleton puts the distinction between the moderns’ search for meaning
and the postmodern’'s abandonment of this search nicely:
What is amiss with old-fashioned modemism, from this perspective, is just the
fact that it obstinately refuses to abandon the struggle for meaning. It is still
agonizingly caught up in metaphysical depth and wretchedness, still able to
experience psychic fragmentation and social alienation as spiritually
wounding, and so embarrassingly enmortgaged to the very bourgeois
humanism it seeks to subvert. Postmodernism, confidently post-metaphysical,
has outlived all fantasy of interiority, that pathological itch to scratch surfaces
for concealed depths; it embraces instead the mystical positivism of the early
Wittgenstein, for which the world - would you believe it - just is the way it is
and not some other way. (198: 69-70)
He too hints at a strong postmodern break, a break that I will attempt to explain in
the course of dealing with a half dozen or so major figures in contemporary
European thought. I will investigate these theorists in turn, trying to "decode” the
language each cloaks this search for depth meaning in. We can see the search for
depth meaning in its critical mode in Nietzsche's genealogy of morals, in Freud's
theory of the unconscious, and in Mannheim's Situationsgebundenheit. We can see it in
its self-consuming mode in Foucault's power/knowledge equation and hermeneutics
of the self, in Derrida's deconstructive technique and attack on logocentrism and the
metaphysics of presence, in Lyotard's incredulity towards Grand Tales (aka meta-
narratives), and in Baudrillard's heralding of the Age of the Simulacrum. I take it as
axiomatic that while these thinkers pursue their own private ideals, they do so within
broader structures (universities, medical establishments, technological changes, social
and economic realities) that help shape these private ideals. I will deal with
Nietzsche, Freud, and Mannheim, my representative "late moderns”, in this chapter,
going on to discuss Foucault, Derrida, Lyotard, and Baudrillard, my "postmoderns”,
in the next. But before getting down to the business of what are admittedly
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thumbnail sketches of each of these thinkers, I would like to take the reader on a

cook’s tour of late modernity, from the point of view of the structural idealist.

1. A Cook's Tour of Late Modernity
The central thrust of modernity, which for the sake of this chapter I will take

to be co-extensive with the development of capitalist economies and democratic
polities in the West from the seventeenth century until our own times, is systemic
rationalization. This is a structural meta-ideal, into which feed a number of subsidiary
structural ideals. We can see this thrust at work in the destruction of superstition, in
the decline of religion as an active political and social force, in the growth of market
economies and an international trading community, in bureaucracies and modern
administration, and in the technological revolutions of the modern world. It can thus
be found working simultaneously on the political, economic, and social, and
intellectual levels. As Baudrillard notes, modernity is a mode of civilization that is
opposed to tradition and which, irradiating from the Occident, imposes itself on the
world as a homogeneous unity (1987: 63). In the nineteenth century, we see the
triumph of the scientific/technological worldview allied to the victory of bourgeois
optimism and capitalist economic power. We might term this period "High
Modermnity”, to distinguish it from the Late Modernity of the last century or sc;. It was
characteristic of high modernity that, as Charles Taylor notes, only an inner exile
would allow us to operate according to anything other than instrumental reason
(1991: 97).

As Albert Borgmann points out, the medieval edifice came crumbling down
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with the triple blows delivered by Columbus, Copernicus and Luther. Columbus
shattered ti'le locally bounded, cosmically centered and divinely constituted medieval
world; Copernicus decentered the earth from its privileged cosmic position; Luther's
focus on the Word fatally weakened the communual power of the Catholic Church
(1992: 21-22). This led to a world where the distinctive discourse was prediction and
control, and to a social order created by technology and economy characterized by
aggressive realism (as seen in Bacon), methodological universalism (Descartes), and
ambiguous individualism (Locke) (Borgmann 1992: 1, 5). We can see Borgmann's list
of the central characteristics of modernity - realism, universalism, and individualism -
as structural ideals subservient and supporting the meta-ideal of rationality. More
diffusely, the central philosophical assumptions of modernity include a conscious
subject, the possibility of an objective, rational morality, the possibility of a science of
society, and therefore the existence of social and historical facts, the possibility of
knowing these facts, that a text means what its author intended it to mean, and that
knowledge is at least separable if not inherently separate from power. The search for
meaning in depth bursts all of these assumptions.

One of the chief ways that this rationalization drive manifests itself in
intellectual circles is in the unmasking projects of thinkers like Marx, Nietzsche, and
Freud, the point of which is to "expose” the false consciousness of the day on a
variety of subjects, finding its real "meaning" lurking somewhere beneath the depths
of surface thinking. Although I will avoid discussing the first of these three great
unmaskers, we can see easily enough how Marx's exposé of the class-boundedness of

the ideological presuppositions of the European bourgeoisie stripped away the
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surface language of middle-class thinking to show to the world the naked class
interests la.ying underneath their optimism, their theory of progress, their touting of
laissez-faire, their utilitarian systems of morals. The unmasking project of Marx,
Nietzsche and Freud proceeded in the name of a higher reason. They carried the
rationalization project started by the European bourgeoisie to its logical extreme.

The late modern world (roughly speaking, the twentieth century) is one where
myth, religion, and tradition are on the retreat on all fronts. The rationalization drive
begins the long process of the death of God. The decline in religious faith finds its
reflection in the decline of faith in art to represent "reality” or some "truth”, or, in
extreme cases, anythjﬁg at all (e.g. Dada, abstract expressionism). This is part of a
larger crisis of faith that thought, whether political, philosophical, psychological,
sociological, etc., can represent "reality”. We must now ask, "what is the 'meaning’ of
this or that bit of knowledge, wisdom, or truth?", as thought becomes internally
reflexive and self-questioning. This can also be seen in the decline in the faith that
science, at least old-fashioned postivist science, can represent the world. The
Anglo-American intellectual world lost this faith in the representability of reality in
art, science, and thought later than continental thinkers did, and was slower and
more reluctant to accept the postmodern break.

In the twentieth century, we witness a metaphysical void left by the triumph
of science over religion, which is partly filled at first by historical ways of
understanding politics, morals, religion, art and even science, and later in the century
by radical/utopian politics and a quest for personal authenticity. Historicism, moral

relativism, nationalism, and battling ideologies have rushed in to fill this void. In
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addition, the first half or so of our century witnessed a dangerous if not disastrous
flirtation v(rith utopian anti-rationalism in politics (European imperialism, fascism,
Nazism, Stalinism). As a result of these social and philosophical revolutions, the
Anglo-American intellectual world has found itself “threatened and undermined by
successive waves of hermeneuticists, structuralists, post-empiricists,
deconstructionists, and other invading hordes.” (Skinner 1985: 6).

The unmasking project that dominated European thought from the
mid-nineteenth to the mid-twentieth century is now seen as passé. This may be
because it is largely unnecessary in a social and economic sense. The rationalization
drive of modernity, like a harbour dredge, has scraped from the bottom of the
harbour of the West weed-covered artifacts of the premodern soul and reclassified
them as the unconscious mind, repression, illusions, will to power, ressentiment, etc.,
tossing them into a junkyard that only historians and antiquaries visit. We now live
in an era of re-masking, of covering the commodities (whether material, intellectual,
or political) our civilization produces with fresh layers of affective gloss enamel so
that they might have a shiny appeal to potential consumers. Only such products will
appeal to the narcissistic, cynical, disenchanted citizen/consumer of late modernity.

In both our cities and the corporate world that owns and runs our economy
we can see the meta-ideal of rationality. It is embedded in the daily physical life of
our urban environments and in the daily managerial life of the business enterprise.
Modernism turned on its firstborn metropolitan children, the cities that failed to
measure up to the standards of a rational and enlightened order, and replaced them

with those modeled on a rigorous Cartesian purity, realizations of a three-.
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dimensional coordinate system in wood, brick, and concrete (Borgmann 1992: 58).
Similarly, I;he Cartesian ideal of rational organization was applied to the corporate
economy, the corporation being a monument to time universal, a legal person
possessing eternal life (36). A sound sociology of knowledge thus visits both the
peaks of wide socio-cultural phenomena and the valleys of the everyday: it is only in
so far as it can do both that it can lay any claim whatsoever to realism, even if this
realism can visit only one perspective at a time. The structural meta-ideal of
rationalization is thus not a free-floating manifestation of some Absolute Spirit, but is
rather a powerful force manifesting itself in our daily lives in a thousand ways, some
obvious, some hidden.

My structural idealism takes it as a basic premise that intellectual
developments proceed to some degree according to their own inner logic, but are all
the same inextricably tied into broader economic and social structures without which
we cannot fully understand them. It is thus (as the reader may already have guessed)
both structuralist and idealist, for my central claim in this thesis is that social and
historical explanation must be both if it is to fully explain their objects. As this will be
an exercise in the sociology of knowledge, I will have recourse to both this internal
logic of development and to the structural foundations of this development. The tale I
will try to tell in this chapter is how the project of rationalization characteristic of late
modernity was expressed in non-positivistic Continental thought as a search for the
depth meaning of human thought/action, going on in the next chapter to tell the
associated tale of how European intellectuals, from the late 1960s on, by and large

gave up on this search for depth meaning as part of the postmodern break. I will now
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shift gears back into intellectual history (or, more accurately, archaeology) proper,
looking first at the epistemological foundations of Nietzsche's attack on truth and
morality, and then at his unmasking of the history of moral codes, trying to show

how these endeavours feed into the central late modern intellectual project of the

search for depth meaning.”

2. Nietzsche: From Morality to the Genealogy of Morals

A. Truth, Masks, and Bad Causality
Nietzsche had quite a bit to say about truth, including his famous suggestion
that it had a female pedigree, but it is perhaps easiest to sum up his position by
means of this passage written early in his career:
What, then, is truth? A mobile army of metaphors, metonyms, and
anthropomorphisms - in short, a sum of human relations, which have been
enhanced, transposed, and embellished poetically and rhetorically... truths are
illusions... metaphors which are worn out and without sensuous power; coins
which have lost their pictures and now matter only as metal, no longer as
coins. ("On Truth and Lie in an Extra-Moral Sense"”; future references to
Nietzsche will use the standard system of abbreviations and section numbers)
It is not that long a road from Nietzsche's view of truth as metaphor to Rorty's ironist
culture. But before we timewarp too far forward, it is important to note that

Nietzsche provided late modemity with a number of intriguing hints that objective

'l am fully aware that much of the language that I use to paint these broad
strokes is loose and imprecise, and will no doubt fail to convince the hardened empiricists
in the audience. However, I am myself convinced that a century of analytic philosophy
and logic worship have revealed no great social or historical truths, at least, no truths that
an adept story-teller couldn't have revealed in a much more entertaining fashion. In this
sense, I am wary of claiming any more truth value for this and the following chapter that
their being a convincing narrative of the contemporary Western intellectual odyssey, or,
in simpler language, of their being a tale well told. Nevertheless, there is some value in
such tales.
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truth might not be all that it is cracked up to be, that the truth claims of science and
philosophy had deep, largely unseen roots in biology and irrational psychic structures.
In this special sense he was a structuralist, like Marx and Freud. Not surprisingly, this
lead him to the conclusion that all philosophies were just foreground philosophies,
and that "every philosophy conceals a philosophy; every opinion is also a hideout,
every word also a mask” (BGE 289). This pithy aphorism provides the late modern
search for depth meaning with its epistemological raison d’etre. Nietzsche begins the
late modern project of stripping away the veils hiding the truth of morals, religion,
and by implication civilization, revealing the timid little wizard behind the curtain.
He opens the way for a sodety-wide deep rationalization, and, ironically, for the "de-
rationalization” of the Nazi era, where anything that served the needs of the regime
served for truth, where the positivist ideal of scientific knowledge in Germany was
betrayed by the fascist truths of blood, soil, and race.

So truth is metaphorical and philosophies are masks. Then what about the
claims of morality and religion? He unmasks these in a number of ways, but what
might be called his "epistemological” or Humean critique rests on his suggestion that
they rest on a flawed sense of causality. In Twilight of the Idols he informs the reader
that the whole realm of morality and religion belongs to that of imaginary causes (VI,
6). In The Antichrist he tells us that the whole point of sin, guilt, grace, etc. is to
destroy man's natural causal sense, to attribute deeds to spectres of superstition and
thereby allow the priest to rule over the mass of humanity (49). The subterranean
meaning of this destruction of our natural causal sense is to tame our wild wills and

make us subservient to priestly rule.
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B. Intentionality, Repression, and the Will to Power

Thé road to Freud's discovery of psychic meaning in the unconscious mind
was in a sense mapped out in advance by Nietzsche. He claims that everything that is
of value in an action is unintentional, while everything that is intentional and
conscious belongs merely to the surface and skin of the action (BGE 32). He, like the
other seekers for depth meaning, shifts sodal and historical meaning from surface
intentionality to deep structures. We get a greater sense of his desire to plumb the
depths of human action in On the Genealogy of Morals, where he offers a prelude to
Freud's theory of repression in noting that a "bad conscience”, a serious illness, results
from enclosing men wuhm the walls of society and peace, where they lose their
unconscious, infallible drives, being reduced to consciousness, "their weakest and
most fallible organ” (II, 16). Under such conditions the old unconscious natural drives
are repressed, and we chafe against the prison-bars of civilization. Yet "civilized"
moral and religious codes are just nothing more than interpretations of the world.
More spedifically, the feeling of sinfulness is not a fact but an interpretation of the fact
of physiological depression (IIl, 16). Again, the double entendre theme of late
modernity is emphasized. Nietzsche at various places tells us how this state of
depression can be avoided by a healthy diet, good air, good reading and music, etc.,
being perhaps a bit tongue in cheek. But all the same, we must take him at his word
when he suggests that the meaning of moral turpitude can be found in states of
weakness in the body or the will (or both). Good and evil, as we will see, each have
their own deep structural roots in concrete, non-moral foundations; they are caused

things, almost epiphenomena.
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Nietzsche’s basic metaphysical monism is the will to power. All living things are
driven by 1t Life itself is will to power, he tells us, with self-preservation being only
the most common result of that will (BGE 13). Good in Nietzsche's subterranean
sense, in its "deeper” sense, is whatever heightens one's will to power; bad is
whatever thwarts it (Anti 2). To continue my aquatic metaphor, will to power is a
powerful underground channel from which spring both moralities and courses of
action. Understanding it is the key that unlocks the history of moral codes and makes

a genealogy of morals possible.

C. A Moral Genealogy

(i) The Genealogical Method
Nietzsche moved Western thinking from a discussion of ethical theories to a search
for the genealogy of ethical systems and codes. He moved from morality to a
genealogy of morals, the key stroke in his more general search for depth meaning.
Again he starts from something akin to a Humean position with this aphorism from
Beyond Good and Evil: "There are no moral phenomena at all, but only a moral
interpretation of phenomena” (108). Moral judgments are projected onto the external
world by the individual or group making the judgment. These judgments have a
psychological / physiological basis: moralities are a "sign language of the affects” (BGE
187). Moralities are like coastal buoys serving to mark the existence of structures deep
below the water's surface.

Nietzsche's genealogical method is laid out in greatest detail, not surprisingly,

in his Genealogy of Morals. His stated modus operandi there is to look for the conditions
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under which humanity devised its concepts of good and evil, and to determine what
value thesé values themselves possess, i.e. whether they express a sense of
degeneration or regeneration in their holders (Preface 3). His method is thus to
question the value of values, to go beyond their surface rationality or irrationality to
interrogate them at a deeper level. This leads him to put forward his grand schema of
the historical dialectic of master and slave moralities, to his concept of ressentiment

and to his critique of Christianity.

(ii) Ressentiment and Christianity

He starts with a basic observation about the nature of moralising:

Moral judgments constitute the favorite revenge of the spiritually limited

against those less limited - also a sort of compensation for having been

ill-favoured by nature - finally an opportunity for acquiring spirit and becoming

refined - malice spiritualized. (BGE 219)
The depth meaning of moral judging is some lack, whether spiritual or physiological
or psychological, from which springs resentment and a need for revenge against those
that have no such lack. This is what Nietzsche means by ressentiment. The great slave
revolt in morals begins when "ressentiment itself becomes creative and gives birth to
values” (GM I, 10). The slaves, the resentful, try to poison the consciences of the more
fortunate, thereby achieving the "sublimest triumph of revenge” (GM 11, 14).
However, even this ressentiment can become dangerous if not bled off or channelled
into less dangerous areas. This is the job of the ascetic priest: he "detonates” the
accumulating ressentiment of the herd, the slaves, in "orgies of feeling”, or turns it
inward by telling the herd that they themselves are the cause of their own suffering,
thereby giving birth to guilt, sin, and bad conscience (GM 11, 15).

156



The "historical” origin of the slave revolt in the West Nietzsche takes to be the
ancient Jews, that priestly nation par excellence. In that great struggle between the
Jewish and Roman moral codes of antiquity we can read the entire history of the
opposition between master and slave moralities (GM I, 16). In The Antichrist Nietzsche
delivers one long, withering attack on the chief manifestation of slave morality over
the last two thousand years, Christianity. Christ was a sublime seduction for the
blonde beasts of Europe, his moral code such a sticky sweet substance that these
marauding pagan bears could little resist that first taste, bringing them to their
spiritual ruin. The cross was the "mark of recognition for the most subterranean -
conspiracy that ever existed - against health, beauty, whatever has turned out well;
courage, spirit, graciousness of the soul, against life itself " (Anti 62). Nietszche
overturns the love/brotherhood/forgiveness mythology surrounding Christianity,
finding deep in the waters of Christian love the slimy sea serpents of unsatisfied

revenge and of hatred of all that is healthy, mighty, and life-enhancing.

(iii) Masters and Slaves/Good and Evil

The psychological presupposition of slave morality is that everything that
"elevates an individual above the herd and intimidates the neighbor is henceforth
called evil; and the fair, modest, submissive, conforming mentality, the mediocrity of
desires attains moral designations and honors" (BGE 201). Parallel to this
psychological presupposition is an etymological one that Nietzsche makes with
regard to the origins of the terms "good", "evil", and "bad". Under the reign of master

morality, "good"” meant noble, aristocratic, and privileged, while "bad” meant
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common, low, plebian. Now that slave morality has won out, "good" is associated
with Chnstlan and democratic virtues, while the "good" of master morality has been
transvalued by the herd into "evil” (GM I, 4). Under the Roman Empire, the Jews
(including the Christian sect) aimed at spiritual revenge by revaluing the values of
their enemies and overlords the Romans, producing the Judeo-Christian slave revolt
in morals that ruled Europe pretty well unopposed until the Renaissance (GM I, 7).
According to Nietzsche, we can read into the etymological shift in the meaning of
good and evil in the ancient world an underlying grand historical shift in moralities,
a shift that only the moral genealogist can fully appreciate. This structural shift is
echoed on the theological level in the move from paganism to Christianity: it is not a
free choice by a people to embrace a kindler, gentler moral code, but a surface
expression of an underlying political-physiological weakness.

The real opposition here is between "bad” and "evil". "This bad’ of noble origin
and that ‘'evil' out of the cauldron of unsatisfied hatred... how different these words
‘bad’ and 'evil’ are, although they are both apparently the opposite of the same
concept ‘good™. The good man under master morality is noble and powerful, but
dyed in the colours of ressentiment, he becomes petty and revengeful (GM I, 11). All
of this might be a rather fanciful construction, but Nietzsche's point here is that the
genealogist must use such "traces” as etymological shifts to get at broader historical
changes in values.

After Nietzsche, the Western world could never again look at morality with
the naiveté reserved for the intellectually primitive. Good and evil had now revealed

their hidden depths, their spiritual and physiological meanings, their nasty little
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etymological secrets. Nietzsche's unmasking rationality pushed these nasty little
secrets intc; the foreground, and exposed the whole moral apparatus of modernity
(including Christianity, democracy, feminism, and socialism) to the deep cuts of the
genealogist's scalpel. Nietzsche is a representative of the late modern European
intellectual bourgeoisie, but gone bad: he pushes the search for depth meaning to its
limits, abandoning it in the end in favour of a salute to naked power. Like the
greasers in black leather jackets on motorcyles that haunted the fringes of 1950s
American whitebread suburban culture, Nietzsche was the wild one of late modern
intellectual culture, revving his genealogical engines a bit too loudly for the taste of
the late nineteenth-ceﬁtury educated bourgeois. The philosophical neighbourhood
would never again be quite the same.

[ now turn to Freud's unmasking project, which, like Nietzsche, interrogates

the human soul, but in the psychological sense.

3. Freud: From Mind to Psyche
A. The "Discovery” of the Unconscious and the Structure of the Psyche

Following Nietszche's instructive hints, Freud brought together the work of such
immediate predecessors in psychology as Charcot and Janet in his theory of the
unconscious mind. The idea that the rational, conscious component of thought is
either the only or the most important element in human motivation is unmasked;
deep beneath the flow of consciousness runs a raging torrent, murky but not entirely
inpenetrable, the unconscious mind. The deeper psychic structure of human

intentionality is now seen as the warring triad of ego, id, and (in the later Freud)
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superego.

In The Interpretation of Dreams Freud announces that the unconscious is the true
reality, and that this reality is as little communicated to us by the data of
consciousness as the reality of the external world is by the reports of our sense-organs
(Freud 1938a: 542). The fundamental premise of psychoanalysis is this division of the
psychical into the conscious and the unconscious (1962: 3). Freud fine-tunes this
division with his famous tripartite structure of the psyche: the ego represents our
perceptual system, the external world, and common sense, and is conscious or
preconscious; the id represents the instincts and passions, and is the unconscious
reservoir of our sexual and aggressive energies; while the super-ego is the censor, our
"conscience”, which is probably formed out of the "haboured residues of the
existences of countless egos" deposited in the id and revived by the ego as the
psychic organ of repression (1962: 15, 28). The thing that keeps the whole mechanism
working is libido, the psychic energy that Freud at first saw as explicitly sexual. This
flows out into the world and fixes onto erotic objects, and then returns to the ego,
like the arms of an amoeba (1969: 7). Just as nineteenth century European explorers
penetrated into the hearts of darkness of Africa, Freud explored the river of the
psyche leading from its estuary in such traces of the id and the psychic censor in
conscious life as dreams, hysteria, neuroses, and paraphraxes to its source in
UNconscious processes.

His method was to fill in the "breaks” in conscious psychical events with
reasonable inferences as to what was going on in the unconscious mind (1969: 16).

Freud looked for the structures of the psyche behind those thousand little daily
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events of conscious experience. Freud acted as a detective of the unconscious,
reconstructing its operations out of the verbal and behavioural clues it leaves behind
in the external world. Thus the point of pyschoanalysis was to oblige the unconscious
mind to reveal its secret history (Hutton: 124). In so far as this process had a
therapeutic motivation, its point was to strengthen the ego, the rational, conscious,
perceptual component of the pscyhe (see Freud 1962: 46). It was to unmask the
workings of the id and the superego to the ego and therefore allow our reason to
establish a permanent foothold in the territory of the instincts and the repressed
passions. Thus he investigated the deep structures of human conscious intentionality
with the hope that he could buttress that intentionality against the partially hidden

internal psychic forces seeking to undermine it.

B. Repression: The Stuff that Dreams are Made Of

The study of dreams, claims Freud, provides the via regia into the unconscious
element in our psyche (1938a: 540). Extending the metaphor a bit, he tells us that
when the psychic censor (which he later calls the super-ego) rules over the wishes of
the id, we can speak of "repression”. When repression occurs, the mind is like a
mountain region where the main highways have been flooded, and (psychic) traffic is
forced to use steep and inconvenient pathways formally used by hunters alone (484).
One of these pathways is dreaming. Dreams provide a way out for repressed psychic
material, but at the same time provide a way back into the unconscious mind for the
psychoanalyst.

Freud divides a dream between its manifest content and its latent content, the
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former its surface symbolism, the latter its partially hidden unconscious meaning. The
latent contént of a dream undergoes a process of distortion consisting of
condensation, displacement, symbolization, and dramatization before the psychic
censor allows the repressed wishes emanating from the unconscious to be expressed
in the dream (see Ellenberger 1970: 491). Freud is quite clear that the motive power of
a dream is a wish-fulfillment of a censored unconscious desire (1938a: 485). We can
imagine the id as a seething cauldron of warring and unsatisfied urges that
constantly batter themselves against the containing wall of the superego. The whole
process is connected to waking life in so far as our day-thoughts act as the
entrepreneurs of our repressed psychic energies, providing the capital that allows
these energies to invest in the creation of a dream (506).
Given that dreams attempt to rid the psyche of disturbances, they can be seen
as the "guardians of sleep” (1969: 28). But what do they guard against? "Dreaming is a
fragment of the superceded pyschic life of the child", specifically, a fragment
consisting of repressed infantile sexual wish-impulses that the superseded psychic
censor will not allow to enter the conscious mind (1938a: 510, 538). So the
interpretation of dreams allows us access to the long-buried treasure chest of secrets
concerning our childhood sexuality. But it also tells us something else:
...we are encouraged to expect, from the analysis of dreams, a knowledge of
the archaic inheritance of man, a knowledge of psychical things in him that are
innate. It would seem that dreams and neuroses have preserved for us more of
the psychical antiquities than we suspected; so that psychoanalysis may claim
a high rank among the sciences which endeavour to reconstruct the oldest and
darkest phases of the beginning of mankind. (497)

In his search for these psychic antiquities, Freud was acting as an archeologist of the

human soul, digging deep, like von Schliemann at Troy and Mycenae, beneath the
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accumulated surface rubble of culture, moral ideals, and religion to uncover the
gilded treasures of hidden lusts. He was able to do this because he believed that the
life of the unconscious mind is indestructible, that there is nothing there that is past
or forgotten (518). To continue an old metaphor ad nauseam, the unconscious, whether
individual or collective, is like a powerful river flowing under all our conscious
psychic life, providing it with a hidden, deeper meaning.

With Freud we see how the meta-ideal of rationality sought to conquer the
terra incognita of dreams, sexuality, aggression, etc. The modern industrial system
needed to bring these under the aegis of its productive, instrumental rationality, but
could only do so by wielding the dangerously double-edged sword of the search for
depth meaning. Later, under consumer capitalism, although instrumental rationality
was still an important factor in the productive process, commodious rationality
required a clever manipulation of the unbottled genies of dreams, hidden childhood
memories, and sexuality by a people who were just coming to terms with Freud's
rational construction of them. A case in point of the meeting of these two worlds is
Salvador Dali doing car commerdials in the 1960s, the surrealist magus doling out
suburban dreams to the television camera by a twirl of his trademark moustache.
Although melting clocks and burning giraffes are not big consumer items, they do
stand as aesthetic symbols of an opening of the unconscious mind into a broader

cultural awareness.

C. Eros and Death

After his initial development of depth psychology, Freud advanced his theory
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of instincts. They were Eros and Death, the sources of sexual and
aggressive) self-destructive energy. Eros moves us to preserve life and to join together
in greater organic unities, while the death instinct moves things back to their
primeval, inorganic state (1961: 66 & 1969: 5-6). They flow like twin rivers through
human thought and action, through both the psyche and history. The meaning of
civilization is the struggle between Eros and Death, a struggle for the life of the
human species, and "it is this battle of the giants that our nursery-maids try to
appease with their lullaby about heaven" (1961: 69). Thus the structure of human
history echoes that of the psyche for Freud: it is a Manichean struggle of darkness
and light. '

By becoming civilized we to a large measure repudiate our sexual drives (1969:
43). This repudiation, as part of the struggle of love and death, leads to an increase of
the super-ego sponsored sense of guilt to perhaps intolerable heights (1961: 80).
Parallel to this battle of giants is a further one between personal happiness and the
urge to unite with other human beings, the battle of individual and cultural
development (88). These struggles will continue as long as human civilizations exist,
and force the civilizing powers and agencies to exercise a considerable degree of

repressive damping of individual erotic and aggressive drives.

D. Suffering, Religion, and Civilization
One of the central themes of his Civilization and its Discontents is suffering, both
its sources and how to control it. There are three such sources: our body, the external

world, and our relations with others (1961: 24). Humanity's efforts to combat
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suffering can be grouped into three general categories: powerful deflections to make
light of ou;- miseries, substitutive satisfactions which diminish them, and intoxicating
substances which make us insensitive to them (22). Freud discusses several concrete
cases under each of these categories, but perhaps his most interesting remarks
concern intoxicants, cultural sublimations, and religion. He believes that intoxicating
substances have an established place in "the economics of the libido", but they have
wound up wasting a great amount of energy that might otherwise have gone into
improving the human lot (25). He is more sympathetic to displacements of our
libidinal energies into sublimative satisfactions like art and science which, although
mildly successful at dealing with the frustrations of the social repression of the sexual
and aggressive instincts, cannot compensate for the sufferings caused by our own
bodies (26-27). But what was (before the twentieth century) perhaps the most effective
but also the most dangerous palliative is religion.

In Civilization and its Discontents Freud refers to religion as a delusional
remolding of reality that depresses the value of life and distorts our picture of the
real world (1961: 28, 32). However, his most extended and stinging criticisms can be
found in what is perhaps his sequel to Nietzsche's The Antichrist, The Future of an
Illusion. He begins by suggesting that the gods performed three tasks for our
ancestors: they exorcised the terrors of nature, reconciled men to the cruelty of fate,
and they compensated them for the sufferings and privations of a life in common
(1964: 24). Behind every divine figure, espedially for monotheists, was a father writ
large (27). He derives religion explicitly from the Oedipus complex, making it a

"universal obsessional neurosis” of humanity (71). He feels that it is high time that we
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replace this neurosis, the effects of repression, by the effects of the rational operation
of the inteilect (72). Here Freud is quite consciously supporting the meta-ideal of
rationality of late modernity as manifested in its drive to restrict or abolish religious
belief.

Freud believed that the cornerstone of civilized life was repression. In An
Outline of Psychoanalysis, he suggests that the most valued assets of our civilization are
aquired at the cost of sacrificing most of our sexuality (1969: 58). One of the most
"uncivilized" courses of action is falling in love, in that in a love relation one feels the
need of only the Other, and not society as a whole (1961: 55). Similarly, he tells us
that human beings have a great degree of mutual hostility as a result of our natural
aggressive instincts, and that civilization must set up an agency within each of us, the
super-ego, to watch over these aggressive instincts "like a garrison in a conquered
city” (59, 71). Eros and Death stand like giants outside the gates of civilization, ready
to hurl down the Olympian gods from their palace of reason and humanity onto the
rocks below.

So this brings us to Freud's general estimate of the value of civilization. We
cannot overlook the degree to which civilization is based on the renunciation of
instinct (1961: 44). It holds Eros and aggression in check, to the point where it is hard
for us to be happy under its sway. The primitive man was much better off in this
regard (62). And it is no use looking to technological innovation to overcome the
effects of instinctual repression, for our newly-won power over nature and time are
"without value for the economics of our happiness” (34-35). Freud's dark vision of

how the excessive demands of our cultural super-egos deprive the individual under
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civilization of happiness leads him to conclude that, under the influence of "cultural
urges”, sor;te epochs of civilization, or perhaps all of humanity, have become neurotic
(91). Underneath the optimism about progress in modern civilization Freud detected a
neurotic undercurrent fed by the hidden tributaries of massive influxes of repressed
instinct. This progress is fed by deep neurotic structures, hidden away in the psycho-
social bedrock, structures that generate untold megawatts of repressive energy.

Freud was the great explorer of the bourgeois world of repressed and
duplicitous sexuality, the great unearther of human instinctual drives. His own search
for depth meaning revealed the grubby and ignoble origins of what most had
previously thought noble endeavours, such as religion, war, art, and literature:.
Underneath the accompiishments of civilization lay repressed fragments of childhood
wishes, warring instincts, old hysterias and neuroses, and ancient fears of nature and
of cruel fathers. His unmasking project laid these bare and thus contributed to the

rationalization drive of modermnity.

4. From Sociology to the Sociology of Knowledge
A. Mannheim’s Sociology of Knowledge

The movement in the twentieth century from a sociology of "social facts” to the
sociology of knowledge was the product by and large of German historicism and
phenomenology, and received an early, clear formulation in Karl Mannheim's Ideology
and Utopia. We move from a science of society, a surface investigation, to a study of
how knowledge is produced in a given society, to an investigation of the depth

meaning of positivist or historical sociological methods. Mannheim says that the
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sociology of knowledge looks at the mental structure of the subject in its totality,
which reqﬁires us looking at how it appears in different social and historical groups
(1936: 266). This is because he feels that we must consider how an investigator's social
position infiltrates his or her thinking, espedially if this thinking is ideological (see
271). This leads him to conclude that by investigating various species of knowledge,
the sociologist of knowledge "seeks to obtain systematic comprehension of the
relationship between social existence and thought” (309).

Indeed, in so far as this chapter is itself an exercise in the sociology of
knowledge it participates in the late modernist project of searching for depth
meaning, in this case reflexively, by asking what lies undemeath the sociology of
knowledge itself. However, I believe that we can find an answer to this question only
by locating the sociology of knowledge within the larger context of late modernity, as
part of the unmasking tradition, and thus as part of the history of the rise and fall of
this search for depth meaning. Mannheim's basic concern with his own participation
in the unmasking tradition was that his work would wind up in relativism, so he
invents the term "relationism” to describe his brand of sociology, a brand which does
not wish to deny criteria of rightness and wrongness, but only that they can be
formulated outside of some specific perspective (283). All knowledge is
Situations-gebunden. The concept of truth does change through time, but its exact
physiognomy at any given time is structured by its surrounding social world (see
291). Mannheim defends his relationism against the suggestion that it might be code
for relativism by noting that it would become so only if linked to the older idea of

static, eternal, unperspectivistic truths independent of the subjective experience of the
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observer (300). Truth is fluid and perspectival, a lesson learned from Nietzsche. This

is a lesson that would not be lost on the postmodernists, as we shall soon see.

B. Berger & Luckmann and the Social Construction of Everyday Knowledge

Peter Berger and Thomas Luckmann extended the sociology of knowledge
even further in suggesting that the origins of this "discipline” were too much steeped
in the history of ideas, that it should focus instead on the social construction of
"reality”, or at least on the bodies of knowledge that constitute everyday reality in the
modern world (1967: 1-4). Now not just bodies of intellectual knowledge are subjected
to sociology’s unmasking gaze, but everyday life also. Berger and Luckmann suggest
that what "everybody knows" has its own sort of logic (43). Commonsense
knowledge, not abstract ideas, is the focus of their sociology of knowledge in that this
knowledge constitutes the fabric of meanings without which no society could exist
(14). This sort of knowledge is made up of signs and symbols, which language uses
to build up semantic "zones of meaning” (41). The job of the sociologist of knowledge
is to decode these signs and symbols, to make clear what they mean in the situation
where they are used.

The search for depth meaning in late modernity was thus the mission of self-
critical rationalizers in the European bureaucratic, economic, and technological elites,
a sort of second Enlightenment rejecting the uncritical rationality and optimism of the
first one. The sociology of knowledge, whether in hands of Mannheim or Berger and
Luckmann, continues the unmasking project of late modernity, in this case unmasking

knowledge seen as a realm of truth independent of the social circumstances that gave
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it birth. The search for depth meaning in the realm of the production of knowledge is
perhaps the final frontier of the meta-ideal of rationalization within the confines of
late modernity. It is only a short leap from the social construction of reality to the
postmodern deconstruction of reality, a matter to which [ will turn in a moment.
However, before I do, I would like to emphasize the "virtuality” of the way I see the
modem structures of rationality. In each of its manifestations, we must keep in mind
that there have been (and will be again) alternate ideals. Some cases in point: the
rigid Cartesian grids of the late modern city have replaced the winding lanes and
haphazard, landmark-hugging arrangements of earlier periods, arrangements that still
have an evocative charm for many of us. We see a partial attempt to evoke some of
this charm in postmodern architecture. Secondly, the instrumental rationality and
emphasis on productivity in contemporary economic life, with its telos of an
undifferentiated global economy, have recently been attacked by postmodern
"localists” and by theorists like John Ralston Saul, who quite rightly notes that
positive political changes and movements towards social justice have never been the
result of an unseen economic hand pushing society forward. Lastly, ethical
rationalists within the theoretical community (e.g. utilitarians, libertarians, and
contractarians) have lately faced a barrage of criticism from communitarians and
dialogicians like Charles Taylor for the futility and hollowness of their attempts to
distill the essence of the Good from the liquour of human reason alone. This theme of
the ultimate plasticity of human social arrangements must await my final chapter for
a fuller treatment. Suffice it to say here that the escape from an undiluted

structuralism as a form of historical and social explanantion is at the same time an
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escape from determinism, whether in its geo-climatic (Montesquieu), economic

(Marx), or psychological (B.F. Skinner) form.

171



References

Baudrillard, Jean (1987). "Modemity.” Canadian Journal of Political and Social Theory 9
no.3: 63-72.

Berger, Peter and Thomas Luckmann (1966). The Social Construction of Reality. New
York: Anchor Books.

Borgmann, Albert (1992). Crossing the Postmodern Divide. Chicago: The University of
Chicago Press, 1992.

Eagleton, Terry (1985). "Capitalism, Modernism, and Postmodernism". New Left Review
152: 60-73.

Ellenberger, Henri (1970). The Discovery of the Unconscious. New York: Basic Books.

Freud, Sigmund (1938a). The Interpretation of Dreams. In The Basic Wrintings of Sigmund
Freud. Trans./Ed. A.A. Brill. New York: The Modern Library.

Freud, Sigmund (1938b). The Psychopathology of Everyday Life. In The Basic Wrintings of
Sigmund Freud. Trans./Ed. A.A. Brill. New York: The Modem Library.

Freud, Sigmund (1955). "Screen Memories." In The Standard Edition of the Works of
Sigmund Freud. Vol.3. London: Hogarth Press.

Freud, Sigmund (1961). Civilization and Its Discontents. Trans. James Strachey. New
York: W.W. Norton.

Freud, Sigmund (1962). The Ego and the Id. Trans. Joan Riviere. London: Hogarth
Press.

Freud, Sigmund (1964). The Future of an Illusion. Trans. W.D. Robson-Scott. Revised
James Strachey. Garden City: Anchor Books.

Freud, Sigmund (1969). An Outline of Psychoanalysis. Trans. James Strachey. New York:
W.W. Norton.

Habermas, Jiirgen (1981). "Modernity versus Postmodernity”. New German Critique 22:
3-14.

Hoesterey, Ingeborg (1991). "Introduction: Postmodernism as a Discursive Event.”
Zeitgeist in Babel: The Postmodern Controversy. Ed. I. Hoesterey. Bloomington: Indiana
UP.

Hutcheon, Linda (1989). The Politics of Postmodernism. London: Routledge. -

172



Hutton, Patrick H. "Foucault, Freud, and the Technologies of the Self.” Technologies of
the Self. Ed. Martin H. Luther. Amherst: University of Massachusetts Press.

Jameson, Frederic (1984). "Foreword" to Jean-Francois Lyotard, The Postmodern
Condition. Trans. Geoff Bennington and Brian Massumi. Minnesota: University of
Minnesota Press.

Jameson, Frederic (1991). Postmodernism, or, The Cultural Logic of Late Capitalism.
Durham: Duke UP.

Lasch, Christopher (1979). The Culture of Narcissism. New York: Warner.
Lyotard, Jean-Francois (1979). La condition postmoderne. Paris: Minuit.

Mannheim, Karl (1936). Ideology and Utopia. Trans. L. Wirth and E. Shils. New York:
Harvest.

Nehamas, Alexander (1985). Life as Literature. Cambridge: Harvard UP.

Nietzsche, Friedrich (originally 1872). The Birth of Tragedy. Trans. Walter Kaufmann.
In Basic Writings of Nietzsche. New York: The Modern Library, 1968.

Nietzsche, Friedrich (or. 1873). "On Truth and Lie in an Extra-Moral Sense". Trans.
Walter Kaufmann. In The Portable Nietzsche. New York: The Viking Press, 1968.

Nietzsche, Friedrich (or. 1883). Thus Spoke Zarathustra. Trans. Walter Kaufmann. In
The Portable Nietzsche. New York: The Viking Press, 1968.

Nietzsche, Friedrich (or. 1886). Beyond Good and Evil. Trans. Walter Kaufmann. In Basic
Writings of Nietzsche. New York: The Modem Library, 1968.

Nietzsche, Friedrich (or. 1887). On the Genealogy of Morals. Trans. Walter Kaufmann. In
Basic Writings of Nietzsche. New York: The Modern Library, 1968.

Nietzsche, Friedrich (or. 1889). Twilight of the Idols. Trans. Walter Kaufmann. In The
Portable Nietzsche. New York: The Viking Press.

Nietzsche, Friedrich (or. 1895). The Antichrist. Trans. Walter Kaufmann. In The
Portable Nietzsche. New York: The Viking Press.

Nietzsche, Friedrich (or. 1905). Ecce Homo. Trans. Walter Kaufmann. In Basic Writings
of Nietzsche. New York: The Modern Library, 1968.

Rorty, Richard (1989). Contingency, Irony, and Solidarity. Cambridge: Cambridge UP.

173



Rorty, Richard (1991). "Habermas and Lyotard on Postmodernity.” Zeitgeist in Babel:
The Postmodern Controversy. Ed. I. Hoesterey. Bloomington: Indiana UP.

Rosenau, Pauline Marie (1992). Post-Modernism and the Social Sciences. Princeton:
Princeton UP.

Saul, John Ralston (1995). The Unconscious Civilization. Concord: Anasi.

Skinner, Quentin (1985). Introduction to The Return of Grand Theory in the Social
Sciences. Cambridge: Cambridge UP.

Sloterdijk, Peter (1984). "Cynicism - The Twilight of False Consciousness.” New
German Critique 33: 190-206.

Sosa, Emest (1987). "Serious Philosophy and Freedom of Spirit”. The Journal of
Philosophy 84, 707-726.

Taylor, Charles (1987). "Overcoming Epistemology". In K. Baynes, J. Bohman, and T.
McCarthy eds., After Philosophy: End or Transformation? Cambridge Mass.: MIT Press.

Taylor, Charles (1991). The Malaise of Modernity. Concord, Ontario: Anansi.

174



Chapter 6. The End of the Search for Depth Meaning as the Essence of
Postmodernity

1. The Basic Themes
A. The Big Picture

Somewhere in the first decade or two after the Second World War our culture
underwent a dramatic shift, a shift prompted by the rise to prominence of the
economy of mass consumption in the West. Parallel (and intimately connected) to this
development came, about a decade later, starting from the European avant-garde, and
filtering slowing but surely out into the English-speaking world, poststructuralist and
postmodernist thought. This provided a powerful paradigm competing with older,
more established ways of thinking (e.g. positivism, liberalism, historicism, etc.). This
paradigm called a halt to the creeping advance of the structural meta-ideal of
rationality in exchange for a limited (to the consumer economy and popular and
intellectual culture, at least) return to the irrational. This is a sort of functional
acceptance of the meta-ideal of public irrationality as a counter to the general modern
trend to social rationality.”

Mass awareness of depth meaning, tied to the social and technological changes
that have come with the economy of mass consumption from, roughly, the end of the
Second World War until today, has created a feedback effect so that at worst we act

and think naively and consciously while at the same time being vaguely aware of the

20f course, the clearest evidence of this return to the irrational in late twentieth-
century culture is the rise of fundamentalisms (both Christian and Moslem) and of
religious cults like the Moonies, David Koresh's Waco horde, etc. However, we shouldn't
get too carried away with the importance of such millenialisms, for they seem to be a
recurring, maybe even cyclic, occurrence in Western history.
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unconscious, ideological, or social signification of our act or thought. Truth is
bifurcated .between the literal and the hidden. This results in relativism and
historicism as important intellectual problems, but also in a general "disenchantment”
of the social world, the theme of my last section.

As Baudrillard suggests, we live in an era of mass culture and mass media,
where revolutions of style, fashion, writing and custom create an aesthetic of change
for change's sake (1987: 68-69). Late modernist culture had its self-confidence eroded
by unsettling technological revolutions, allied to revolutions in the consumer
economy, the decline of stabilizing religious traditions, the crumbling of the nuclear
family and "patriarchy;', and the dislocations caused by subcultural and
counter-cultural self-alienations over the last four decades. Connected to this loss of
self-confidence in modern Western culture, the bourgeoisie has lost its stake in the
rationalization project. The new managers and myth-makers of late modern
capitalism must spread a layer of affect, of manufactured need, over consumer
products to fuel the dialectic of desire. The modern manufacturer, as Christopher
Lasch notes, must educate the masses in the culture of consumption, creating an
unappeasable appetite for goods, services, and personal fulfillment (1979: 136-7). The
consumer economy requires a large element of mystification in the consuming
masses.” In a quite postmodern fashion, the spiritual artifacts of earlier periods,
including myth, religious symbols, and unconscious drives are played on in this

re-masking effort. Pop stars sport crufixes and frolic sensuously for the camera, a can

33Unfortunately, as Borgmann (1992: 63) points out, we are perhaps now
witnessing a sort of Gotterdamerung of commodities, a goods saturation that he believes
augurs the twilight of modernism.
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of soda pop in their hands.

Reaﬁty is now media-mediated, the image taking precedence over the concrete
product, political theater over debate, the simulacrum over the physical thing. Reality
has become hyper-reality. This coincides with the rise of a new sodial reality, as
intellectual life becomes isolated and protected in the university. A new, privileged
sub-class emerges from this development, the state-sponsored intellectual with
academic tenure and a salary that puts them squarely within the upper middle class,
into what John Ralston Saul calls the "corporatist” system. It bars entry to outsiders
with gatekeepers versed in arcane and technical languages, languages that must be
learned to be permitted entry into the various professional "corporations” that make
up university departments.

Coinciding with the exhaustion of the modernist rationalization project in
philosophy and the arts comes this "remasking” impulse, emerging fully armed, like
Zeus from the head of Cronos, from the search for depth meaning in the great
unmaskers of late modernity like Nietzsche and Freud. The project of the
Enlightenment is not completed, but instead lies on the side of the sociological
freeway of modernity behind a garish billboard, burmed out and smashed like an old
Chevy, flowers growing from its rusty hubcaps.

One of the more hardy floral species growing from these hubcaps is
postmodernism. It has distinct expressions in the world of art and architecture (where
it shows a mild, parodic classicism) and in that of philosophy, literary criticism, and
social thought. This second expression of postmodernism has been born and nurtured

within universities almost exclusively, and we should not be surprised if bears the
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marks of its social origins. Postmodernist thought is the product of a late capitalist
consumer QMe where the spirit of intellectual critique is largely exhausted. It
grows best in the fertile fields of what Rorty calls "ironist culture”, where thick
descriptions of private idiosyncracy are assigned the job of penetrating the veil of
reality, which was formerly the business of theology, philosophy, and science (1989:
94). The last real root and branch critique of Western culture came out of Critical
Theory and of the New Left of the sixties, which by the eighties had become out of
fashion. Now critique turns to parody and irony, not social structures. Linda
Hutcheon (1989: 34) is quite explicit about the role of the postmodern cultural critic:
she is a "dedoxifier”, accepting in principle that artistic production cannot be
separated from its political context (i.e. that political power penetrates to every nook
and cranny of personal and cultural life).

The postmodernist critic is an intellectual criticizing texts and how others have
read them i.e. criticizing his own sub-class, the academic. In the postmodern break,
thinkers begin to doubt even the depths as a source of meaning. As Frederic Jameson
has it, the poststructuralist critique of hermeneutics, of the depth model, is usefully
seen as a significant symptom of a postmodernist culture (1991: 12).* Foucault is
among the last of the major European figures to perform a search for depth meaning,
finding that knowledge and the self are the products of power. After him, we have

only the play of meaning within the text, Derrida's deconstruction.

*Indeed, Jameson (1991: 12) lists four other fundamental depth models that have
been repudiated in postmodern culture: (1) the dialectical one of essence and appearance;
(2) the Freudian one of manifest and latent content (i.e. the theory of repression); (3) the
existential one of authenticity and inauthenticity (e.g. in the theory of alienation); and (4)
the great semiotic opposition between signifier and signified.
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In this chapter I will map the physiognomy of this postmodern break, bracketing
for the mo;t part the whole question whether we live in a "postmodern era” (although
I believe that from a social and economic point of view it is more proper to speak of
our own times as "late capitalist” or "late modernist”, and that much of what passes
for "postmodern” social thought is just a highly rhetorical species of late modern
avant-gardisme). New ideals are now competing for power in the world of culture,

ideals which I will attempt to outline below.

B. The Textualization of the World

To paraphrase the Bard, for postmodern philosophers and literary critics, all
the world's a text, and we are only poor (but all the same potentially quite creative)
readers. In Barthes’ words, the author is dead, and the reader has been freed from the
shackles of authorial intentionality as a guide to textual meaning. The reality of this
strange new world can only be found in Kristeva's intertextuality, in so far as we can
speak of "reality” in a postmodern context at all. This is the reality where texts bump
up against each other in the night, illuminated only by the verbal cunning of the
postmodern reader.

A new modesty (theoretical, not personal) has taken hold of the postmodern
intellectual. As Richard Rorty tells us, we should now see moral and intellectual
progress as the history of more and more interesting metaphors. Language does not
represent the "real world", and when we think that it does we are merely
worshipping the corpse of dead metaphors (Rorty 1989: 9, 21). Truth now wears a

metaphorical cloak, the colour and shape of which is left to individual taste. The
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logical extreme of this way of thinking is to see the body itself as a social
construction, a simulacrum, a text upon which the social world inscribes its

hierarchies and logocentrisms (see Turner 1992: 47 in this regard).

C. A Farewell to Meta-Narratives: Anything Goes

Yet there is a certain madness in postmodern method. Truth is seen as the
effect of power, as inherently ideological, and thus as a form of terrorism in so far as
it silences those who disagree. For postmodern thought, truth is fragmentary,
changing, aesthetic, and found in traces here and bits and pieces there (Rosenau 1992:
77-79). The new epistemological rule for the leading fringe of postmodern thinkers is
"anything goes”. The old humanist, rationalist, objectivist culture imagined that theory
in some way reflected the world around it. Lyotard announces the need to say
goodbye to what he calls meta-écrits, meta-narratives, which seem to include all the
stories that humanity has ever told itself about the cosmos, history, the world, and
the self other than fragmented, local, discontinuous ones. Postmodern discourse
rejects the two great meta-narratives of modernity, the German idealist notion of the
dialectic of Spirit and the unity of knowledge, and the French revolutionary one of
the liberation of humanity, in exchange for little tales, local narratives (Lyotard 1979:
98). Science is instead seen as an appeal to the consensus of experts, whose self-
appointed rules establish whether a given move within the language game of science
is permitted (52). Even those doing so-called "hard science" are seen by the
postmodemist as playing games with "texts". Postmodernist thought is thus

motivated by what Emest Sosa calls “freedom of spirit", with its subjectivism and
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anti-realism, to which he opposes realist, objectivist “serious” philosophy (Sosa 1987).
Unentangled in meta-narratives, the postmodernist is free to play with meaning
(fast-forwarding to Derrida for but an instant).

This unplugging of epistemology from some conception of the “real world"
leads to Rorty's ironism. Rorty sees the ironist as (a) having continuing doubts about
her "final vocabulary” (which is something like "truth” for Rorty), (b) believing that
arguments in her final vocabulary cannot dissolve these doubts, and (c) not believing
that her final vocabulary is any closer to reality than anyone else’s (1989: 73). Ironism
is just the philosophically modest version of "anything goes". It is the ideological
presupposition of a poﬁte academic debate, where nothing is really at stake. Both
ironism and the "anything goes" position give precedence to the fleeting image over

the continuity of history.®

D. The Image Culture and the Critique of History
Under our consumer culture, our sense of history has diminished. For the

postmodern theorist, we have access to the past through its traces only (i.e.

%Terry Eagleton (1985: 62-63) situates this development nicely when he calls the
new age one of a dark parody of anti-representationalism, wherein art no longer reflects
truth because "there is in truth nothing there to be reflected, no reality which is not itself
already image, spectacle, simulacrum, gratuitous fiction." Speaking of Lyotard with an
invigoratingly Marxist spleen, Eagleton notes that "It is not difficult, then, to see a relation
between the philosophy of J.L. Austin and IBM, or between the various neo-
Nietzscheanisms of a post-structuralist epoch and Standard Oil. It is not surprising that
classical models of truth and cognition are increasingly out of favour in a society where
what matters is whether you deliver the commercial or rhetorical goods. Whether among
discourse theorists or the Institute of Directors, the goal is no longer truth but
performativity, not reason but power."
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documents, witness testimony, etc.), constructing our historical narratives out of these
reprsmtaﬁom (Hutcheon 1989: 58). In the textualized world of postmodern culture,
all texts (whether contemporary or ancient, new or old) are co-temporal. As Pauline
Rosenau notes of what she calls the "skeptical” postmodernists, we live in a series of
perpetual presents, where the future is an anticipated present and the past a
remembered present (1992: 64).” We witness increasingly the privileging of the new,
living in the eternal now of the most recent act of consumption. When we add this
view to the "end of meta-narratives” position, we get the end of history, for "history”
is premised on the idea that the events of the past can be shown to have some sort of
rational course (Vattimo 1991: 1334). The end of truth, reason, and univocal meaning
coincides with the end of history, at least as it is traditionally understood. This leads
the "postmodern historian” to focus on traces and scraps, in the spirit of the
Foucauldian genealogist (see Ankersmit 1989).

This is tied to a parallel social development, the development of the “"image

culture” in which pretty well all of us in the late modern Western world live. After

5 Although Hutcheon does go on to note that this implies no ontological reduction
of the past: historical representation gives past events their meaning, but not their existence
(1989: 81-82). However, the more rhetorical of postmodern theorists do not always
observe this important distinction.

’Charles Jencks (1987: 349) notes of postmodern architecture, which is generally
accepted as the clearest expression of "postmodernism” as a wide cultural phenomenon,
that it is schizophrenic about the past, wanting to retain elements of it yet escape its dead
formulae. Kim Levin (1988: 4) sees postmodemn art as scavenging, ransacking, and
recycling the past, while Jameson (1991: 9) sees postmodern art as "flat", depthless, and
superficial, taking as his archetype Andy Warhol's souped-up (excuse the pun) photo-
montages. Overall, we can say that postmodern art and architecture use history without
especially participating in it (or, in some cases, understanding it), hence allowing the
possibility of its using images from the past without these images giving it any depth.
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the world is textualized, the postmodern culture seeks history by means of pop
images and simulacra of the past, which in and of itself remains forever out of reach
(Jameson 1991: 25). This culture is the result of the marriage of the consumer
economy to late twentieth century technologies of information exchange and
broadcast. In Baudrillard's words, we now live in a culture of "daily events" (1987:
71). Putting this into a broader perspective, Christopher Lasch calls all of late modern
American culture the "culture of narcissism”, where the forgetting of the past (and
thus of history) is the mark of a narcissistic impoverishment of the psyche; this is tied
to the way that the mechanical reproduction of culture produces a swirl of visual and
audial images surrounding us on a daily basis, electronically mediating our sense of
reality (1979: 25, 96). This leads some postmodernists to suggest that the paradigm
model of the self in the "postmodern age" is that of a "filmic self”, one which attends
to past and future images through the fleeting moments of the present (Wurzer 1988:
248). The present image culture, where the concrete self is replaced by a strip of
celluloid, stands opposed to the "historical” culture existing a century and more ago,
and is largely responsible for the postmodern break in Western thought. The aesthetic
structural ideal of the image culture has come to challenge the verbal, literate culture
of the first half of this century, despite the latter's dogged resistance in the
universities and "higher" culture.

So, as Baudrillard notes, we now resurrect our histories as mummified remains
and put them on display in museums, just as the Egyptian Pharoah Ramses was
exhumed and museumified. This, as he puts it in his typical hyperbole, is symbolic of

a hatred of a whole civilization for its foundations (1984: 261). But he is right to the
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degree that the hyperreal infusion brought about by the image culture has degraded
our abilitie-s to directly access our collective pasts in a meaningful way. If postmodern
consumer culture does not quite mummify history, it at least embalms it, treating the
past as almost forgotten traces, as fragments of memory, to be from time to time

injected with artificial life to entertain or persuade the consuming masses.

E. I'm OK, You're OK: Parody Replaces Critique

The rational foundation for social critique crumbles under the epistemological
regime of "anything goes". Reason and logic are put on the same footing as myth and
magic, with preference replacing rational argument as the central determinant of
belief (Rosenau 1992: 128). Yet all those disempowered intellectuals need something
to do, so, as Frederick Jameson suggests, postmodern techniques give them fresh and
seemingly socially useful tasks, if not some sense of exhilaration (1991: xiv). The
critical methods of choice for most postmodernists are parody and irony. Yet this
results in a false criticality, resulting in an assault on the social order with colourful
but ineffective ships and planes constructed out of balsa wood and paper maché. As
Kupsit puts it:

I suggest that the term "postmodernism” is deliberately kept flexible and

enchanting - so rich with connotations that it dissolves on direct contact with

reality - as a pretentious, pseudo-autonomous display of theory's critical

power in its bourgeois situation of social impotence. (1990: 54)
The socio-economic interests of avant-garde theorists within academia explain to a
large degree how postmodernists can abandon truth and reason as ideals while at the

same time claim to be exercising the function of social and political critic. Linda

Hutcheon (1989: 8, 11) comes clean on this question when she sees the weight of long
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traditions of visual and narrative representations combined with her loss of faith in
the power of existing representations leading her to parody as the only way out of
the contemporary crisis of representation, to a paradoxical postmodernism of
complicity and critique. Naturally, the postmodern critic must go through a few
moments of angst in the process of critique, but at the end of the day she is
complicitous with the object of her criticism in a joyfully parodic acceptance of the

way things are.

F. The Social and Economic Milieu of the Postmodern Break

When postmodernists textualize the world, abandon representations, bid
farewell to meta-narratives, and "privilege” the fleeting present over the historical
past, they do so by and large from the social position of a comfortable upper middle
class academic post and from the historical poéition of the late capitalist consumer
economy.® Their class position is that of the late modern bourgeois on both fronts, the
economic and the cultural. As I have already suggested, this economy is an image

culture in the sense that the evanescent audiovisual byte is the chief means of

*Jameson suggests that the Other of late modern consumer culture is no longer
Nature, as it was throughout most of human history, but technology, Sartre's
counterfinality of the practico-inert (1991: 35). The enemy in this sense is our own
collective pasts as contained in the dead human labour stored up in machinery. The
contemporary urbanite now treats the natural world by and large as a playground,
another ground for the consumption of new and interesting experiences, and not as a
source of terror or wonder. Romanticism, the aesthetic of natural wonder, is laughed at
by the contemporary world-weary, cynical intellectual. But perhaps Appignesi and
Garratt are right when, at the close of their Postmodernism for Beginners (1995), a quite
brilliant sketch of postmodernism using text, graphics and comics, they conclude that
maybe the homeopathic remedy to postmodernism we need is the “incurable illness of
romanticism”, a return to wonder at a world long since overgrown with human
constructions (in both the material and ideal senses).
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information exchange. We find there a contemporary subject that is no longer a
"strenuous. agent", a homo faber, but a "dispersed, decentered network of libidinal
attachments, emptied of ethical substance and psychical interiority, the ephemeral
function of this or that act of consumption, media experience, sexual relationship,
trend or fashion” (Eagleton 1985: 71). The meta-ideal of rationality finds its place in
the economic instrumentalism of late modern capitalism, which in turn generates a
dispersed, decentered, grasping subject as the archetype of the contemporary
individual.”

This image culture is still formally tied to a "capitalist” economy, but it has, in
league with a spreadiﬁg of the consumption of consumer goods to the masses,
worked such great changes in Western societies that we can speak of a
quasi-structural shift and a quite real “break” in the corresponding intellectual
evolution. So we can identify the social and economic milieu of postmodernism as
that of middle class intellectuals absorbed in the image culture of late capitalism. Yet
these intellectuals are propagators of the structural meta-ideal of rationalization too:
they are immersed in the dualistic causal web that propels modernity, right down to
their day-to-day interactions and decisions.

However, to return to my broader theme, the older rugged individualism, and

I specify "archetype" because common sense tells us that there are wide
variations in the ways that individuals personify the ideals of consumer capitalism.
Within our world there are many fringes, both modern and premodern, counter-cultural
and sub-cultural, that radiate subtle energies, energies that serve to draw away
substantial numbers of people from the purely instrumental economic rationality of
consumer capitalism. It is the job of the social critic to nurture the more substantial of
these energies, to keep their fires burning and thereby illuminate ideals counter to those
held by mainstream culture.
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its economic counterpart, bourgeois entrepreneurial individualism (which still
receives w-orshipful praise in self-help manuals and television shows, but whose
socio-economic function is rapidly becoming a thing of the past), are in retreat as
dominant social paradigms, being replaced by what Albert Borgmann calls
"commodious individualism", whose primary telos is the unencumbered consumption
of consumer goods (1992: 43). I will come back to this theme of the disenchantment of
the social self at the end of this chapter. Instead, I will now leave this "big picture”
(or, to parody Lyotard, meta-tableau) behind to turn to the first of the theorists
heralding the postmodern break, Michel Foucault, trying to show how his
understanding of archaeology and genealogy helped to begin the process whereby
the search for depth meaning, propelled by the structural meta-ideal of rationality,

came to a halt.

2. Foucault: From Truth to Power/Knowledge
A. Power/Knowledge/Human Sciences

Foucault begins to undermine the rational basis of the whole unmasking
project of late modernity by pushing the search for depth meaning to its upper limits.
For the mature Foucault, power, knowledge, and the human sciences represent one
big complex underlying all human organization, culture, and intellectual
achievements. In Discipline and Punish, he says that power and knowledge constitute
each other (1979: 27). Undemeath every will to knowledge lies a will to power. But
we should not see power in a purely negative sense, for it produces reality, domains

of objects, and rituals of truth (194). In an interview on method, Foucault attacks
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great unmaskers like Marx and Freud for thinking that they could escape the regimes
of power/ knowledge into some transcendent realm of truth (1987: 97). He then goes
on to say that the purpose of his work is to see how men govern themselves and
others by the "production” of truth (108). To put it most simply, truth is produced by
power relations.*

Foucault sees the human sciences as implicated in modern schemes to pacify
the masses by creating docile bodies and normalized minds. Modern societies control
and discipline their populations by sanctioning the knowledge-claims of the human
sciences, e.g. pyschiatry, economics, medicine, etc. (Philp 1987: 67). The result is a
disciplined, docile individual ready to work, play and interact within the limits set by

the current regime of power/knowledge.

B. Madness, A Structuralist Overture

Madness and Civilization acts like an overture to his investigation of the
power/knowledge regimes of modernity, an overture that still shows strong links to
the methods of Foucault's structuralist teachers. In this work Foucault unmasks three
such regimes of madness, the premodern one where madness showed the opening of
a path to the supernatural, the classical regime that saw madness as the unreason of

an unchained animality, and the modern one that sees madness as a disease. He tells

%Lyotard echoes this in suggesting that a sort of terror rules the late modern ideal
of efficiency, insofar as anyone who does not play the language-game of whatever
institution or culture they are a part of is told "Adaptez vos aspirations a nos fins,
sinon..." (1979: 103). The nonconforming, unruly inhabitant of a corporation of knowledge
(using Saul's terminology), whether academic, technocratic, or economic, is in effect asked
the same question that Clint Eastwood qua Dirty Harry asked of the cornered petty
criminal: "do you feel lucky, punk?” Most don't.
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us in the preface that in the Middle Ages and the Renaissance, man's dispute with
madness téok the form of a dramatic debate in which he confronted the secret powers
of the world; now, madness has been reduced to silence by psychiatry. Foucault's
work represents an attempt to write an archaeology of that silence (1973: xi-xii). At
the end of the Middle Ages, leprosy disappeared, and the spaces in the lazar houses
that formerly housed lepers were taken up by the insane. In addition, ships of fools
floated along the coasts and rivers of Europe, manned by the mad condemned to a
watery exile. They sailed through a lanscape of delights with a false happiness that
bore witness to the diabolical triumph of the Antichrist (22). The Renaissance view of
madness, as seen in Shakespeare and Cervantes, saw it as a sort of semi-divine and
semi-infernal Fall into unreason, hence all the talk about the wisdom of fools. But the
classical age was soon to "reduce to silence the madness whose voices the
Renaissance had just liberated” (38).

This age (the seventeenth and eighteenth centuries) saw the madman as
someone who had let loose their normally hidden animal natures. The madman was
not yet a sick man. His madness was situated against a background of Unreason,
revealing a "liberty raging in monstrous forms of animality” (74, 83). Madness was
both an excessive passion and a delirium that required a brutal discipline (75). And it
was futile to look back at this period and try to distinguish physical therapeutics
from psychological medications because psychology had yet to come into existence,
thus treatment was a matter both of transforming physical nature and discoursing
with the unreason of the mad (197).

But this all changes with the birth of the asylum in the hands of the reformers
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Pinel and Tuke, when madness was seen as a disease that had to be cured. Madness
now becaxﬁe a moral deformity, something to be judged and condemned. This cure
was to be effected by a "medical personage”, a doctor who was at the same time
Father and Judge, a magic perpetrator of a cure, a Thaumaturge (273). Foucault
interprets the new regime of psychiatric practice as a late eighteenth-century moral
tactic that was preserved in the rites of the asylum, being later overlaid with the
myths of positivism (276). These myths transformed the doctor/wise man into a
scientist who engineers a cure for the insane. Freud later demystifies the asylum's
structures, but through psychoanalysis concentrated the powers set up in the
confinement of the asylum in the person of the psychoanalyst (277-8). Foucault
concludes that psychoanalysis can unravel some forms of madness, but remains a
stranger to the sovereign enterprise of unreason (278). Freud himself stands
unmasked by Foucault's overture on the history of madness. The deep psychic
structures that he hoped to reveal are reinvested with their primal mystery by

Foucault's archeology of silence.

C. Genealogy/Punishment/Counterpoint

This second theoretical triad involves Foucault's shift to Nietzsche's notion of
genealogy as his central unmasking strategy, and his application of this strategy to
the history of punishment in Discipline and Punish. Here the search for depth meaning
in his genealogy of regimes of punishment shifts back and forth between structuralist
and poststructuralist modes with a contrapuntal flair. Foucault laid out his notion of

genealogy in his 1971 discussion of Nietzsche, where he begins by calling it grey and
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meticulous, operating on a field of entangled and confused parchments "that have
been scratc;hed over and recopied many times" (1977: 138). It seeks to shorten the
historical vision to those things that are nearest: the nervous system, the body,
energies, etc; and if it chances upon lofty epochs, it is suspicious of finding there a
“barbarous and shameful confusion” (155). Foucauldian genealogy is proposed as a
postmodern successor to old fashioned history. It will be practiced by the "specific
intellectual” who struggles locally to detach truth from the hegemonic structures
under which it operates (Foucault 1987: 97). It involves a painstaking rediscovery of
struggles and of local, specific knowledge (Philp 1985: 76). It is an abandonment of
the old belief in the uﬁity of history.

Foucault starts off Discipline and Punish by telling us that this study will be a
history of the micro-physics of punitive power as an element in the genealogy of the
human soul, and that this punitive power is situated in a certain "political economy™
of the body (29, 25). This focus on the body is sustained throughout the work. As
Merquior puts it, from the early seventies on Foucault's epistemological categories
were politicized (1985: 85). His new interest becomes how power/knowledge takes
hold of the human body through punishment and regimes of sexual normality.

Under the old monarchical regime of punishment, a crime represented an attack on
the person of the prince, and was repaid with the terror of torture and execution. This
did not reestablish justice, but reactivated the power of the prince (49). With the
growth of democracy, torture became less popular, and there was a shift in the point
of application of power away from spectacular rituals performed on the victim's body

to the mind (101). The reformers of the Enlightenment turned their heads away from
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the barbarities of the ancien régime, but in doing so opened the way leading to the
dlschphnary society and its panoptic methods of control.

The new methods of discipline in schools, barracks, workshops and prisons
produced docile bodies through a whole "micro-penality” of time, behaviour, speech,
body, and sexuality (Foucault 1979: 138, 178). Indeed, imprisonment became the chief
method of punishing criminals. The perfect mechanism of carceral discipline was
Bentham's Panopticon, which induced in the inmate a state of permanent and
conscious visibility, leading to the automatic functioning of power (201). Foucault
takes "panopticism” to be a general mark of the regime of docile bodies in which we
now live, the depth meaning, as it were, of the disciplinary society.®' He related this
to the accumulation of capital in the West, which allowed the economic takeoff of the
Industrial Revolution: the parallel political takeoff involved a new technique in the
administration of men, discipline being the most cost-effective way of "reducing” the
body to order and docility (220). Work, whether in prison or in the factory, produced
individuals "mechanized according to the general norms of an industrial society”
(242). Here is another element in Foucault's structuralist counterpoint.

The last major issue dealt with in Discipline and Punish is the "ensemble”
police-prison-deliquency, which Foucault sees as a never-interrupted circuit (282). The
current that flows through all three elements of this ensemble is the idea that the
criminal exists in some sense before his crime, as a psychological potentiality (252).

This gives rise to the idea of the "dangerous individual”, or delinquent. In fact,

$'As we shall see, Baudrillard prophesies the end of panoptic space within
contemporary culture, as, for example, television and life merge, and the medium, the
message, and human existence are inextricably intertwined.
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prisons succeed quite well in producing a certain type of delinquency, one that is less
dangerous politically and economically: the offender as a pathological subject (277).
But prisons are only one part of a much broader structure, the "carceral network”.
Within it, we see a universal reign of the normative, where judging has become a
major social function (304). The underlying meaning of the disciplinary society and its
carceral network is the creation and enforcement of norms, norms that allow that

society to function smoothly in an economic and political sense.

D. Sexuality, the Poststructualist Finale

Lastly, I turn to the "finale" of Foucault's career, his multi-volume history of
sexuality. In the first volume we hear Foucault telling us that modern
power/knowledge complexes use sexuality to control populations (see Pollis 1987).
The second volume, The Use of Pleasure (which I will focus on), travels back in time to
study the sexuality of the ancient Greeks. It begins with a muddled theoretical
introduction where Foucault makes several tenative suggestions about the course he
will follow within: he wants to write a history of the experience of sexuality, to put
forward a hermeneutics of desire and of the self, both grounded in "games of the self"
and an aesthetics of existence, while his analysis of desiring man will be located at
the intersection of an archaeology of problematizations and a genealogy of practices
(Foucault 1990: 3-13). This mixture of archaeology, genealogy, hermeneutics, and
aesthetics represents a significant acceptance by the older Foucault of poststructuralist
categories of thought.

His search for the meaning of ancient Greek sexuality as an aesthetics of
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existence led him to focus on the three great arts of self-conduct for those Greeks:
dietetics, e;:onon'lics, and erotics (251). Under the first art, sex was seen as more or
less pernicious in its consequences, so it required prudence and discretion (116). It
was a techné that required the subject to control his conduct like a pilot steering
between rocks or a statesman governing a city (138-9). The economics of self-conduct
gave the wife a privileged place within the household, but allowed the husband
certain freedoms in the public realm (e.g. relations with boys, mistresses, etc.).

The third art of self-conduct, erotics, dealt with how adult males treated the
young boys they lusted after. There was a moral concern for their fragile beauty, for
their corporeal honour, their training, and their future as free citizens, which could be
jeopardized by their taking a passive, subordinate role in their sexual relations with
adult men (213-5). All three arts led to philosophical reflections on the necessities of
personal regimens, self-limitation, and the importance of timing in erotic encounters.
However, the great sea change came in the fourth century, when the Socratic-Platonic
reflection on Eros creates the figure of the Master of Truth who wins the love of his
followers by getting them to renounce the urgings of their carnal impulses towards
him and others (241-3). This last move opens the door to the dark and gloomy
Christian view of sexuality as unclean, thereby disproving the traditional notion of
there being a sharp break between the fun-loving ancients and repressed Chﬁsﬁms.

In the end, Foucault's method becomes an aesthetical genealogy, a search for
traces as part of an attempt to question past constructions of the self. The last half of
Foucault's career was one long flirtation with the sceptical postmodernist notion

"anything goes". It is also the acceptance of the self as evanescent and as tied into
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shifting norm-granting networks. It remains for his former student Jacques Derrida to
put to rest the very notion of constructibility as part of critical and philosophical

technique.

3. Derrida: From Meaning to Play
A. The Pharmakon and the Text

Derrida reduces meaning to play by way of a multi-stage process. First of all,
we find him saying in On Grammatology that there "is nothing outside the text" (in
Derrida 1981: xiv). He reads everything, including the self, social relations, and
history, as texts. This is tied into his attack on the "metaphysics of presence”, which I
will discuss in more detail in the next section. Suffice it to say here that this attack
involves the destruction of real world referents for language, of the "transcendentally
signified", which "extends the domain and play of signification indefinitely" (1978a:
280). Indeed, in a discussion of the poststructuralist elements in Freud's thought, he
says that Freud's metaphor of the Mystic Writing-Pad shows how we can see psychic
content as a text, and the psychic apparatus as a writing machine (1978b: 199). The
text of the unconscious mind is not a presence, but a weave of traces (211). Derrida
seeks in the illogic of the unconscious writing machine an ontological platform for his
attack on logocentrism, one not available in the rationality of consciousness. In
general, postmodernist thinkers implicate the great unmasking tradition of Nietzsche,
Freud, and constructivist sociology in their attack on the possibility of any sort of
"objective” meaning (whether surface or depth) at all.

In his essay "Plato’s Pharmacy" Derrida attacks the privileging of speech over
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writing in philosophy. Socrates, in Plato’s Phaedrus, calls writing a "pharmakon”,
which mea'ns simutaneously poison, cure, and remedy. This pharmakon has no stable
essence, no substance; we cannot master it, just as no absolute privilege allows us to
master a textual system (1972b: 125-6, 96). All the world's a text, and the meaning of
this text, just like the irreducibly idiomatic element in the dream-work, is always
slipping away. "A text is not a text unless it hides from the first comer, from the first
glance, the laws of its composition and the rules of its game" (63). So what is to be
done? As we will see, the déclassé literary critic/ philosopher within our contemporary
image culture is left with just the play of the world, sans objectivity, sans meaning,

sans teeth, sans everything.

B. The Metaphysics of Presence and Différance

Derrida sees the history of metaphyics, the epic adventure of reason in the
West, as the determination of Being as presence (whether as arché or telos) (1978a:
279). Under the sway of the metaphysics of presence (which, as one might guess,
favours that which is present over the absent, the trace, the deferred, the different)
philosophy and science assumed the presence of a real world of truths, causes, and
origins capturable in discourse (Novitz 1986: 41). At the heart of this mythic epic is
logocentrism, the Western mind's centering itself on the Greek logos, the presence of
the (spoken) word. Derrida's counter to logocentrism and the metaphysics of presence
is différance.

Différance is based on the idea of language as a circulation of signs, and the

deferral of the moment when we can encounter "the thing itself", make it ours,
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consume ax_'td expend it (Derrida 1982: 9). The signs of language defer the presence of
the thing signified. Derrida'’s différance is not a present being, and exercises no
authority. Instead, it "instigates the subversion of every kingdom” with its play of the
trace, played out on a chessboard that has no depth but is all the same bottomless
(21-22). This image of a bottomless chessboard without depth captures quite nicely
the radical postmodernist view of meaning, its simultaneous infinity/plurality and
thinness. Within the postmodern intellectual condition, meaning is everywhere yet
nowhere: like a sheet of paper, looked at from one angle it seems flat and expansive,
but from another it is quite unsubstantial, a mere sliver. Derrida’s différance puts into
play deconstruction as an interpretive technique that is unable to reach the great
social world surrounding the scholar’s dry-as-dust biblia and is thus unable to critique

that world.

C. Deconstruction and the Abandoment of Meaning

Derrida's deconstructionist technique abandons the search for the "meaning” or
complex of meanings of a text either in the author's intentions or in its social and
historical position. In one sense, the deconstructionist rejects both intentionality and
structure as grounds for the construction of meaning-full social objects. The
deconstructionist sees the signifier and the signified as losing their status as fixed
points within some stable order of discourse (Sim 1986: 115). Both are allowed to float
freely within the hyper-reality of the intertextual atmosphere. Deconstruction itself
wants to tease out the "warring forces of signification” within a text (Johnson in

Derrida 1981: xiv). Derrida seeks the law which compels us to apply the name
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"writing” to that which "critiques, deconstructs, wrenches apart the traditional,
hierarchicai opposition between writing and speech, between writing and the...
system of all what is customarily opposed to writing" (1981a: 4). Indeed, one of the
chief targets of deconstructionism are binary oppositions like presence/absence,
truth/falsity, male/female, ferreting out their hidden metaphysical presuppositions.
In this limited sense, deconstructionism is the last echo of the search for depth
meaning within the unmasking tradition. However, once the metaphysical
underpinnings of these binary oppositions are revealed to the world, the
deconstructionist goes nowhere, proposing no postive program of a post-metaphysical
monism.

All of this seeks to put out of the way any question of a text having a
meaningful relation to that in the external world which it describes. We find in the
postmodernist abandonment of meaning traces of the evanescence of the image
culture, along with what Paglia calls the obsession with language of the "word-drunk”
French intellectual. If all the world's a text, if we must defer presence and language
games centered on presence, and if our foundational critical method is to give up
trying to discover the "actual” meaning of even just the texts themselves (never mind
real world events and ideas), it should come as no surprise that we come to see
reality by analogy with the flickering lights and dancing sounds of the cinema or

television screen.%

820f course, working within the Giddensian notion of the duality of structure, we
should remind the reader of the impact of our image-centered culture back onto literary
criticism and philosophy.
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D. Playing among the Sandcastles on the Shores of Late Modernity

We.find the scraps of Derrida’s positive program amongst the deconstructed
metaphysical sandcastles of late modernity. Or perhaps we should say that we can
find traces of Derridean footprints amongst these sandcastles. This program is no
longer the search for meaning in any sense of the word, but the play of the
text/world. To supply the significatory shortages in Derrida’s diet he requires a
reading and writing supplement that operates by the logic of play (1978b: 64). The
god of writing, in Egyptian mythology Theuth, is sly, slippery, and masked; "an
intriguer and a card, like Hermes, he is neither king nor jack, but rather a sort of
joker, a floating signifier, a wild card, one who puts play into play"” (93). Derrida’s
project goes forward by paying an annual tribute to Theuth.

Part of this tribute lay in his attack on Lévi-Strauss in particular and
structuralism in general. The idea of structure is firmly implanted in the history of
logos and épistemé, philosophy and science in the West. The function of the center of a
structure is to orient it, but at the same time it limits its play (1978a: 278).
Structuralism is thus derided for being implicated in the metaphysics of presence.
Derrida’s idea of writing links it to the "play of the world" (1978b: 228); against the
"saddened, negative, nostalgic, guilty, Rousseauistic side of the thinking of play"
which he ties to the structuralists, he opposes the "Nietzschean affirmation, tha;t is the
joyous affirmation of the play of the world and of the innocence of becoming, the
affirmation of a world of signs without fault, without truth, and without origin which
is offered to an active interpretation” (1978a: 292). Here among the crumbled

sandcastles of late modernity we find the sad end of the search for depth meaning.
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Thinkers no longer attempt their clumsy seductions of that venerable dame Truth.
Instead they revel all day in Dionysian dances and joyous destructive acts, at twilight
tiring and flopping down onto their beach blankets, slipping into the world of dreams

under a postmodern moon.

4. Lyotard & Baudrillard: From an Incredulity to Metanarratives to Embracing

Simulacra
A. Lyotard Bids Farewell to Grand Tales

To recapitulate a bit, Lyotard suggests, now that we have entered a post-
industrial era (speaking socio-economically) and a post-modern era (speaking
culturally), that the essence of the postmodern condition is our incredulity towards
meta-narratives. The search for metaphysical depths in the seas of late modernity has
been replaced by incredulity, unbelief, cynicism. The grand récit has lost its allure,
whether in the form of the revolutionary tale of liberation (with its Gallic accent), or
the speculative tale of the quest for complete knowledge (with its more Germanic
accents) (1979: 63,98). Scientific discourse loses its old meta-legitimacy, being
grounded now in pure performativity, the greater rationality of a search for the
whole being replaced by the more limited techno-rationality of efficiency.

So all knowledge for Lyotard is stories, tales, maybe even legends. If Derrida
says that "there is nothing outside the text”, we can easily imagine Lyotard telling us
"there is nothing outside the tale". Of course, the foundation of a tale-driven culture is
the oral tradition, which transmits in its stories three types of know-how: how to
speak, how to hear, and how to do. A traditional community establishes its social
bonds by means of this triple savoir faire, embodying pragmatic rules in the stories
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that elders and chiefs and bards tell the young (40). These stories, in both traditional
and modem societies, legitimize culture. For Lyotard narrative knowledge (which in a
sense constitutes all knowledge) encompasses both traditional and scientific varieties,
each of which is made up of a series of Wittgensteinian-style language-games. Within
each form of knowledge there are rules that govern the game in question, rules that
tell the players which moves are "good"” or allowed, and which ones aren't (47). To
call a given form of knowledge "scientific” or even "valid” depends on a prior
decision to accept the rules of the local language-game: the way we determine the
legitimacy of a given savoir moves from an epistemological or metaphysical towards
an aesthetic or poﬁﬁd (if not whimsical) foundation. And the self is not like a
theatre, as Hume would have us believe, but more like a gasping tuna caught in nets
of communication, stranded belly-up on nodes by which messages are continually
passing (31).

These nodes connect together the various language-games the scientists play.
The ruling Deity of these language-games, as already hinted at, is not truth in and of
itself, but efficiency: a move is a "good" one when it works better and /or costs less.
Thus under the present regime of scientific research, an equation is established
between riches, efficiency, and truth, with the latter being an indentured servant of
the first two (73). Performativity replaces truth at the telos of science; one doesn't buy
scientists, technicians, and apparatus to know truth, but to augment one's power (76).
In the context of the mercantilisation of knowlege, the operative question is no longer,
"is it true?”, but "what use is it?", or, more often, "can it be sold?" (84).

For Lyotard, science (and research in a broader sense) is now geared towards
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technical efficiency in the service of capitalist profiteering. Yet this new dominance of
the pri.ncip;le of performativity isn't all bad for him: it excludes in principle adhesion
to metaphysical discourse, it requires the abandonment of fables, it needs clear spirits
and cold wills, it puts the calculus of interactions in the place of the definition of
essences, and it gives to the "players” the responsibility not only for the statements
they propose but also for the rules to which they submit to be rendered acceptable
(100). All in all, it clears the decks of Western thought of obselete quests, of
metaphysical tilting at windmills: even Derrida’s deconstruction would have to be
measured against the principle of performativity. Its exchange value might well be
nil. In this sense the postmodern condition that Lyotard describes is a more radical
departure from the search for depth meaning than even Derrida's project.

Thus Lyotard abandons both the search for depth meaning and the meta-ideal
of rationality in his post-sociology-of-knowledge position. He is the high sociological
theorist of postmodernity, the investigator of the techno-economic grounds of late
modern unbelief. The new rules of postmodern knowledge, the brave new world that
awaits us, is one where not performativity but paralogy rules the day, where the
"little tale” is the form par excellence taken by imaginative invention (98). But in the
end he betrays his own class origins in this oft-quoted passage from his afterword to

The Postmodern Condition, "Answering the Question: What is Postmodernism?":

Eclecticism is the degree zero of contemporary general culture: one listens to
reggae, watches a western, eats McDonald's food for lunch and local cuisine
for dinner, wears Paris perfume in Tokyo and 'retro’ clothes in Hong Kong;
knowledge is a matter for TV games... By becoming kitsch, arts panders to the
confusion which reigns in the 'taste’ of the patrons. Artists, gallery awners,
critics, and public wallow together in the 'anything goes’, and the epoch is one
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of slackening. But this realism of the ‘anything goes’ is in fact that of money; in
the absence of aesthetic criteria, it remains possible and useful to assess the
value of works of art according to the profits they yield. Such realism
accomodates all tendencies, just as capital accommodates all 'needs’, providing
that the tendencies and needs have purchasing power. (1984: 76)
Capital may indeed accommodate all needs, and eclecticism may indeed be the
degree zero of postmodern culture, but the "one" who wears Paris perfume in Tokyo,
retro clothes in Hong Kong, and who picks and chooses the best buys in art galleries
is clearly bourgeois, cosmopolitan, and comfortable. Lyotard is telling the tale of the
uprooted bourgeois firmly entrenched in the information economy in his La condition
postmoderne: he is providing that bourgeois with new structural ideals, new rules of
the game, under the cover of pure description (with a certain nostalgia for the
disappearance of aristocratic taste built in). He is, in short, telling his own story writ

large, the story of a man perched on the brink of the postmodern break, from which

the socio-cultural flatlands ahead are unmarred by metaphysical heights and valleys.

B. Baudrillard says Hello to the Rule of the Simulacrum

When we shift to Baudrillard's heralding of the age of the simulacrum, we see
not just the abandonment of meta-narratives about the real and truth, but a
replacement of the real with a constructed (simulated) image of the real (and a certain
celebratory mood that goes along with this replacement). In his "The Precession of the
Simulacra”, he starts off by comparing maps of the real with the maps generated by
the cartographers of Borges's empire: they are second order simulacra, where the map
preceeds the territory, engendering it. He says that the age of the simulacrum, our

own age, begins by the liquidation of all referentials, leaving only the desert of the
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real; they are later resurrected artificially in a system of signs, in the hyperreal
(Baudrillara 1984: 253). The new maps of the real do not simulate anything, other
than the imaginations and desires of their creators.*® The crisis of the real gives way
to its desertification and replacement by the hyperreal, the ontological streams that
once fed it (frdm reservoirs located in the natural sciences, philosophy, and religion)
drying up into mere trickles.

Baudrillard sees three phases of the image or simulacrum, a sort of dialectical
quartet of the ascent (or descent?) from the real to the hyperreal (256). We can
associate these with distinct socio-metaphysical periods:

(1) The image as a reflection of a basic reality (which we might call the high madernist
view of reality, the view of a Bacon, Locke, or Kant, and of a burgeoning capitalism);

(2) The image as a mask and perversion of a basic reality (which is the late modernist
sense of the real, as seen in Nietzsche and Freud's search for depth meaning, in the
fin de siécle’s cultural doubts, and in the socialist critique of capitalism);

(3) The image as a mask of the absence of a basic reality (which we can see as the first
phase of the postmodern break, e.g. Derrida's deconstructionism, and in the coming
of the consumer economy);

(4) The image as bearing no relation to any reality at all (which we can see as a "high
postmodernism”, in Baudrillard’s theory of the simulacrum, and in the post-industrial
information economy).

As Hutcheon notes (1989: 33), Baudrillard has been attacked for his metaphysical
idealism, his nostalgia for pre-mass-media authenticity, and his apocalyptic nihilism.
But she says that there is a more telling criticism of his theory of the simulacrum: that

we have never had an unmediated access to reality, except through representations,

Perhaps the most perfect map of the hyperrreal is the video game, which seems
to reconstruct something real, but is "in reality” a pure fantasy dreamed up by the
programmer.
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and that there is nothing "natural” about the real.

Thj.;, may well be true. But Hutcheon misses the "phenomenological” point that
underlies Baudrillard's so-called idealism: in the past the representations that people
took for the real (e.g. the self, laws of nature, God) seemed real, were quite palpable
things within the minds of those who believed in them, whereas the mass media
images that flood our awarenesses today no longer have that same ontological
hardness (except perhaps to the entirely unreflective consumer). They are processed
and understood as unreal. In the past many believed that they did have unmediated
access to the real, whereas today this is thrown into doubt. We may well have to
accept Hutcheon's conclusion that to exist is to be represented. But her Berkeleyism
on this issue fails to grasp Baudrillard's central contention. We do only touch reality
through representations. But the more interesting question is, "what is the status of
these representions?”

Baudrillard's utopia (or dystopia?) is Disneyland, which he sees as more "real”
than the rest of America. It is a third-order simulation, a simulation of a simulation.
Disneyland is presented as imaginary in order to make us believe that the rest is real,
when in fact (for Baudrillard) all of Los Angeles and the America surrounding it are
no longer real, but simulations. "It is no longer a question of a false representation of
reality (ideology), but of concealing the fact that the real is no longer real, and thus of
saving the reality principle.” (1984: 262) It is a simulation of a society and culture
which is itself already a simulacrum of the real: Disneyland is a meta-map of a map
of a system of signs. Perhaps its "reality” exists mostly in its self-awareness of being a

pure simulacrum: Mickey knows he is just a just an actor in a suit angling for tourist
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dollars. Disneyland is the enchanted dream of a consumer capitalism that can deliver
the goods without exploitation, without conflict, without pain.

Baudrillard is a bit of a structural idealist himself, for this process of the
domination of the simulacrum is not an abstract, ungrounded development, but is
directly related to changes in capitalist modes of production. Throughout its history,
capitalism has been fed by the destruction of every referential, every human goal,
truth and falsity, good and evil, "in order to establish a radical law of the equivalence
and exchange, the iron law of its power” (1984: 268). It sought to liquidate reality in
exterminating everything's use value (converting it, of course, to exchange value, the
better to sell them w1th) Now the consumer economy must foster unreality,
simulation. But it is threatened by a "contagious hyperreality”, so its new slogan is
"take your desire for reality!" (268). Capitalism, most notably in advertising, seeks an
ontologicization of the desire for the goods it produces. More generally, it gambles on
remanufacturing artificiai sodial, political, and economic stakes to restore the reality of
the social world it creates. But the production of goods and commodities no longer
makes any sense on its own. “What society seeks through production, and
overproduction, is the restoration of the real which escapes it. That is why
contemporary "material” production is itself hyperreal.” (268-269) In the end, capital for
Baudrillard is a "sorcery of a social relation”; it is not a scandal to be opposed by an |
alternative economic or political rationality, but a challenge that we must take up
"according to symbolic law." (263) It cannot be opposed by an Enlightened Reason,
for its very logic (i.e. the ideals that structure our economic activities) is grounded in

the production of irrational desires.
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Without a doubt, Baudrillard goes too far in saying that all contemporary
capitalist éroduction is hyperreal. But being the prophet he is, he is pointing the way
to a possible future. Just as Lyotard was the sociologist of the postmodern break,
Baudrillard is the cultural prophet of that break, the Cassandra of late consumer
capitalism. He sees a new structural ideal coming (indeed, already here in certain
social and cultural sectors): that of the hyperreal, of pure info-tainment, endlessly
replayable and exchangable. This ideal structures both everyday life and more
large-scale economic activities (i.e. with the coming of the "information economy”,
where the prime commodity is information, not physical goods). I now tumn to the

broader issue of cultural significance of the hyperreal.

C. The Hyperreal as the Endgame of the Search for Depth Meaning

The "reality question” is very much alive these days amongst the theorists of
postmodernity. Linda Hutcheon (1989: 34) sees the postmodern not as a degeneration
into hyperreality but a questioning of what reality means; Lyotard (1984: 76) says that
modernism discovers the lack of reality of reality; while Albert Borgmann (1992: 12,
119) sees us as in danger of losing our sense of reality, with hyperreality being a
thickening network obscuring and choking the real. This debate is rather abstract
stuff, but there is an underlying social meaning to all of this. It is that the intellectual
structural ideal of the search for depth meaning is under siege by a mass awareness
of the allure of the hyperreal, of Baudrillard's second-order simulacra (i.e. the map
that maps nothing but the desires of the cartographer). This allure is one of the chief

products of late consumer capitalism allied with technotronic techniques (ie. crisp
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video images, brilliant audio, and digital storage, retrieval and manipulation of data).

The‘ hyperreal, which is, after all, more "real” than reality itself, has three
distinct qualities: (1) it's brilliant, excluding unwanted information and noise; (2) it's
rich; and (3) it's pliable, subject to the user's desire and manipulation. Borgmann
defines these three aspects taken together as hyperreal "glamour” (1992: 87-88). Reality
is dirty, encumbering, and confining. But hyperreal glamour is disposable and
discontinuous: it can be throWn away, or replayed from the beginning at any time.
These are the signs of a perfect commodity (96). Exchange value is multiplied to
infinity (assuming infinite desire), while a thing's use value is defined purely by the
desires of the commodity’s potential user.

Frederick Jameson takes the hyperreal into the city street, into the architectural
structures of contemporary North America. Postmodern buildings like Toronto's
Eaton Center and L.A.'s Westin Bondaventure Hotel aspire to be miniature cities that
create "hypercrowds” and hyperspaces, suppressing depth in favour of a packed
emptiness (1991: 40-42). Some recent buildings even strive for an overt hyperreality,
such as West Edmonton’'s mega-mall, with its life-size replica of one of Columbus's
ships, submarine fleet, and recreation of Bourbon Street (all safer and cleaner than the
real things). These buildings are like computer simulations: they try to create a
hyperreality that will protect their visitors from the less structured and more
dangerous urban reality that surrounds them. The Bonaventure's reflective skin repels
the city outside, with its messy and dirty reality, like those reflective sunglasses that
repel the glance of the Other (Jameson 1991: 42). Ironically, the Bonaventure plays a

central role in the recent futurist thriller Strange Days (Kathryn Bigelow, 1995). The
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central character in the film, Lennie Nero (played by Ralph Fiennes), is a "clip”
blackmarkéteer. Clips are CDs on which are recorded little bits of other people’s lives
- sex, violence, good times, bad times - the ultimate hyperreal escapism, with all the
glamour that Albert Borgmann calls for in his dystopian vision of hypermodern
hyperreality. They can be replayed on illegal headsets that richly simulate the
recorded experience. The crucial final scenes of revenge and redemption for Lennie
are played out in the hyperreal city of the Bonaventure Hotel as the year 2000
approaches (counted down on a huge Sony screen in the public square) second by
second. The moral of the film is that Lennie, formerly happy to fiddle with his clips
while L.A. burned, seems to embrace the real once again, in the person of Macy, an
old friend (played by Angela Bassett) whose love is present and palpable, unlike the
long-buried emotions of a past lover recorded on Lennie's clips. Forgetting is a good
thing, Macy tells Lennie and the audience near the end of the film: it keeps us
anchored in the present time and place. I would add that remembering is a good
thing too, if that remembering is of history and tradition, of voices speaking
authentically to us out of past lives. Both assist us in rejecting the synchronic flatness
of the hyperreal, of the propaganda of commodities, and losing oneself in a past that
no longer exists or in a future that never will.

But television and computers, not buildings, are the chief ways that
hyperreality enters most people’s lives. In the act of watching TV we have a concrete
viewing of the hyperreal, whether it's a sitcom, a film, or the nightly news. The
television sitcom family, in its 22-minute struggle with the problem of the week,

exudes a hyperreal glamour unattainable by mundanely real families. Hence its
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allure. As Baudrillard notes (1984: 273-274), TV and life dissolve into each other as
medium ar-ld message merge.* Viewers are sucked into television hyperrreality, much
like James Woods' charater in David Cronenberg's Videodrome (1982; the first and
perhaps only truly McLuhanesque film), in so far as they allow the dancing pixels
and audio to penetrate their consciousness. As McLuhan (1967: 26, 41) himself
suggested, all media are extensions of some human faculty, going so far as to claim
that electric circuitry is an extension of the central nervous system. This extending of
our nervous systems can be seen in operation even more clearly in computer
programs and games. Indeed, as I sit in front of a computer and type these words,
they are given expression on the monitor screen in front of me thanks to a computer's
central processing unit and some word-processing software. Computerized
intelligence makes products lite, portable, almost wraith-like; now information does
not merely organize and refine material reality, but displaces it altogether (Borgmann
1992: 71). The "medium is the message" (or massage, as McLuhan himself hinted
tongue in cheek) is the extreme statement of the more valid limited truth that our
ideas are powerfully restructured by the videotronic culture that surrounds us. One
of the most important effects of the media's massaging of our perceptual systems is

the substituting of the hyperreal for the real as the ontological ground of our socio-

%“Indeed, in his usual hyperbole, Baudrillard concludes that the media and news
services exist only to maintain the illusion of actuality, of the reality of the stakes (280). It
would be more accurate to say that the media manipulate the reality they report on, in so
doing creating hyperreal reportage. This reportage, however, is of something: there is an
underlying series of events, a sort of nuomenal realm, that feeds media hyperreality. The
bombs exploding in Ulster, the world leaders meeting in Geneva, the parliamentary
debates in Ottawa are all real things: they become hyperreal once the media turns them
into video clips and sound bytes.
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economic system.

m is the age of TV commericials featuring a basketball superstar going one
on one with a Tyrannosaurus Rex (and beating it with a nifty lay-up) to glorify the
latest high-tech running shoe, of slick cartoon films made entirely by computer, of the
real being crushed by the glamour of the hyperreal. I found a case in point in a café
in Waterloo I frequent. Just as Borgmann talks of hyperreal mountain trails replayed
in city gyms, this cafe has a TV screen which displays an endlessly looped video of a
burning log in a fireplace, complete with the sound of exploding sparks crackling
through the café's stereo speakers. This image of fire, a hyperreal fire (one that never
burns out), is seen by many of the youngish patrons of the cafe as a comfortable
illusion. This is, no doubt, to a large degree the result of having been raised within a
culture where the video image is the most important purveyor of information and
entertainment. With this immersion into the clean hyperreality of the video image we
see the endgame of the search for depth meaning in late modernity, for pure
hyperreality is pure commodity. The hyperreal, as video images, computer programs,
or VR games, is tied only to the apparatus that allows us to experience it: it is
endlessly repeatable and endlessly exchangable (assuming we take proper care of this
apparatus). It is the techno-economic bottomless chessboard on which consumer
capitalism plays out its principle of performativity to all those commodious |

individuals who make up the majority of the populations of the post-industrial West.

5. The Search for Meaning in Depth as a Disenchantment of the Social World
The decline and fall of the search for depth meaning, linked to the image
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culture of late modernity, has left us with a general disenchantment with the social
world. ’Ihé unmasking project of modernity, tied to the meta-ideal of rationalization,
wound up burning itself out when it struck up against the wall of the limited
remasking drive of consumer culture. Consumer culture attempts to remask, to
repaint its output with a thick layer of the enamel of irrational need to create a
situation where its denizens are in a continual state of alienation from both
themselves as inadequate and from their past acts of consumption as unfulfilling. This
disenchantment is by no means alleviated by becoming aware of contemporary
thought: quite the contrary. Too many have come to realize that this remasking, this
propaganda of consumerism, is a mug's game that cannot be won, a happiness
sweepstakes where the players always lose. The citizen/consumer/intellectual of late
modernity is implicated in the creation and sustenance of four interrelated selves,

each with its own theoretical Godfather. Here they are.

A. The Performing Self

In performing in the sodial world we separate our "real” selves from our social
selves, allowing the former to come out only in the privacy of family life, writing, or
(in the worst cases) in hidden fantasies. Erving Goffmann's dramaturgical model of
the self in The Presentation of Self in Everyday Life gives us a striking illustration of this
process. Goffman suggests that the reality of everyday life is performance, and that a
certain "bureaucratization of the spirit” is necessary for these performances to have
consistency from one time to another, and thus to make our audiences trust us (1959:

56). The self is "staged™: it is not an organic thing, but a dramatic effect arising from
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the scenes we play out in everyday life (252). Needless to say, in the videotronic age
(from the late 1970s until today) these scenes can even be played back to us, these
lasting electronic impressions of our performances serving to reinforce our sense of

the reality of the staged self.

B. The Cynical Self

The modern self-aware, cynical self recognizes that many of our public
performances are phoney, becoming disenchanted with work, play, relationships, and
family life, but soldiering on in a separate enclave of cynical detachment. Peter
Sloterdijk sees this cymcal self as an integrated but asocial character, a creature of the
modern metropolis, his evil gaze not an amoral quirk but the look de rigeur, his
attitude part of a collective, "realistic” view of things (1984: 192). He sees cynicism as
a form of false consciousness, a modernized unhappy consciousness diseased with
Enlightenment (192-3). He too ties modern cynicism into the unmasking tradition. The
unmasker's treatment of truth "functionalistically” carries with it an immense potential
for cynicism, and since "every contemporary intelligence is caught up in the process
of such... theories, it becomes ineluctably entangled in the latent or open master
cynicism inherent in these forms of thinking" (206). The awareness of standing on the
precipice of the yawning empty chasm of truth seen as a tradeable commodity, an
intellectual good hawked in the marketplace by loudmouthed merchants, creates a
feeling of suspicion of intellectual endeavour in the mind of the cynic. Public
appearances become performances. He or she turns narcissistically inward towards a

private self. We now cue Christopher Lasch, who has been eagerly waiting his turn in
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the wings.

C. The Narcissistic Self

Lasch sees the reality of the performing self as generated by the propaganda of
consumer culture, out of the materials of advertising, film, and television, where a
vast range of cultural traditions are made all equally contemporary (1979: 166). The
overarching reality here is the dying culture of competitive individualism, with its
war of each against all, and where the search for "authenticity” and happiness winds
up in the dead end of a narcissistic preoccupation with the self (8). The narcissist gets
involved in the various awareness movements, lives in the hedonism of the present
moment, treats politics as theater, and flies from feeling into an easy-going sexual
promiscuity that is protectively shallow and cynically detached (330 and elsewhere).
Even more than the performing and cynical selves, the narcissistic self is well suited
to the economic imperatives of the present economy of mass consumption.* It is also
admirably suited to the postmodern intellectual condition: fleeing from feeling,
meaning, and depth, it is more than happy to have a game of chess on the beach with

Derrida's bottomless but paper-thin chessboard.

%We see an allied phenomenon in computer junkies. As Borgmann (1992; 108)
notes of those who surrender their substance to hyperintelligence: "Plugged into the
network of communications and computers, they seem to enjoy omniscience and
omnipotence; severed from their network, they turn out to be insubstantial and
disconnected. They no longer command their world as persons in their own right. Their
conversation is without depth and wit; their attention is roving and vacuous; their sense
of place is uncertain and fickle.” Perhaps this points to a new personality type, the digital
narcissist, who loses himself not in consumption, sex, and the search for self-awareness,
but in endless, pointless journeys through cyperspace.
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D. The Private Self

For.Pauline Rosenau the "postmodern individual” pulls back from public
discourse and privatizes their concerns, realizing that everyone has their own truth.
Such individuals become detached, alienated, and private, staying at home and
watching television rather than socially interacting (1992: 104). Charles Taylor
diagnoses one of the elements of the malaise of modemity as the contemporary
culture of authenticity, of a purely personal understanding of self-fulfillment that sees
community associations as purely instrumental (1991: 43). This turning away from
community is at the heart of the private self. Taylor believes that the search for this
brand of authenticity involves the collapse of the horizons of significance for life, for
it seeks self-fulfillment in opposition to society, nature, history, and the bonds of
solidarity (38, 40). What matters is still the self, but a self unconnected to the great
reservoirs of meaning that the Western sodial and spiritual adventure has generated
over the past three millenia. Such a self eventually dries up, and the social world
crumbles into diffuse tribes of television junkies who surf through worldviews with
channel changers manufactured in Paris by Les Fréres Derrida, Foucault, Lyotard et
Baudrillard, a recently-established firm specializing in leading-edge technologies and

ontologies.

The unmasking tradition, the search for depth meaning, was allied to the
rationalization drive of modernity, a drive that stalls with the postmodern intellectual
condition and the consumer society. This results in a social world that produces an

interlocking network of sophisticated, technologically aware, economically
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prosperous, occasionally super-conscious, but debased selves. Whether this
disenchantment with the social world is a permanent or temporary condition is an
open and certainly interesting question. If we could but turn the page of tomorrow...

but that would be prophecy, not philosophy.

6. Postscript
Over the last two chapters I have tried to tell the tale of the decline and fall of

the meta-ideal of rationality within contemporary intellectual culture, along the way
relating it to broader socio-economic shifts. In the next I will try to show how
structural idealism can rescue cultural critique from sinking into the quagmire of the
postmodern critical tropes of parody and irony by looking briefly at five friendly
"voices in the wilderness” and how elements of their cultural criticism feed into my
own reconstructive project. My final goal, which unfortunately can only be roughly
sketched in this thesis, is a unified social theory, a goal that is at least a challenging

and worthy one, if insanely ambitious.
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Chapter 7: The Contribution of Structural Idealism to Cultural Critique

1. Prologue: What is Culture?
Before looking at contemporary cultural critique and sketching a structural

idealist theory that builds on it, it would probably be useful to define the term
"culture”. According to Raymond Williams (1963: 16), "culture” originally meant
“tending to natural growth” and a process of human training; later, in the eighteenth
and early nineteenth centuries, it meant (1) a general state or habit of the mind, or (2)
the general state of intellectual development in a society as a whole, or (3) the general
body of the arts; later in the century it came to mean (4) a whole way of life, material,
intellectual, and spiritual. These definitions, taken together, are rather expansive,
although entirely legitimate. Instead, I will condense these and define culture as the
body of social and historical practices of a people or civilization as expressed in intellectual
life, the arts (both high and popular), daily habits, and the material objects and economic
structures that make these possible.

These practices are social in that they are the products of communities of
involvement. They are also historical, as MacIntyre notes, because practices always
have histories: "at any given moment what a practice is depends on a mode of
understanding it which has been transmitted often through many generations” (1984:
221). Thus culture is both a bearer of tradition, in MacIntyre's sense, and a creative

force working upon those traditions.

2. Voices in the Wilderness: A Tour of Contemporary Cultural Criticism (1978-1995)

I now turn to a whirlwind tour of five contemporary cultural theorists as a
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propaedeutic for a unified theory of cultural critique. These five voices are distinctive,
but each o-f them contribute unwittingly and partially (like Hegel's cunning of reason)
to a structural idealist theory of social criticism. I shall look at a key work for each
thinker, beginning with Christopher Lasch’'s The Culture of Narcissism. In engaging
each thinker I will look at both the methodology they employ and the actual content
of their cultural criticism, hoping to recycle parts of these methodologies as building

blocks within my own theoretical edifice.

A. Christopher Lasch and the Culture of Narcissism

In 1978 Christopher Lasch, in his The Culture of Narcissism, unleashed a critical
broadside aimed at the comfortable consumerism of the American middle classes, a
consumerism feeding psychologically on post-sixties liberationist narratives
concerning sex and politics and on large doses of therapeutic self-deception. He called
this culture narcissistic, comparing it to the parallel neurosis that Freud named after
the Greek god Narcissus, he who was so fond of his own image reflected in a pool of
water. Similarly, Lasch found, in the 1970s, an American sodiety very much in love
with its own reflection. This society was one where liberalism was bankrupt (18),
where the historical faith that formerly surrounded public events was fading (20), and
most importantly where a dying culture of competitive individualism presided over a
war of each against all, the vaunted pursuit of happiness leading to the dead end of

a narcissistic preoccupation with the self (21).% Lasch sees the overall moral “climate”

%1 will refer to Lasch's The Culture of Narcissism (1979; originally 1978) by page
number only within this section, following a similar procedure in the sections on Jameson
(1991), Borgmann (1992), Taylor (1991), and Saul (1995) for each of their works.
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at the end of the seventies as one of self-absorption, where the conquest of nature the
quest for new frontiers that characterized nineteenth-century America had given way
to an untrammelled quest for self-fulfilment (61).

Lasch's cultural critique starts from a psychological premise: he sees economic
man as giving way to psychological man as the final product of bourgeois
individualism (22). The specific psychological climate today is a therapeutic, one where
people seek the illusion of personal well-being, health, and psychic security by
various therapeutic means (33). This therapeutic climate is both an internal,
psychological phenomenon, and an external one manifested in various social
practices. His "psychological dualism" sees social changes as manifested inwardly and
outwardly, in changing perceptions, habits of mind, and unconscious associations
(355), along with through social institutions. "Every society reproduces its culture - its
norms, its underlying assumptions, its modes of organizing experience - in the
individual, in the form of personality” (76). This dualism is clearest when he connects
the pathological narcissism of individual character disorders with narcissism as a
social phenomenon (82): the contemporary prevalence of the former gives us the best
evidence of the reality of the later.

Lasch heaps great piles of invective on the narcissist: he or she is charming,
but lacks curiosity about others; lacks any real intellectual engagement with the
world; has little capacity for sublimation; is parasitically dependent on infusions of
admiration from others; and is manipulative and exploitive in personal relations (85).
They are, in short, centered on the pursuit of the best means of self-fulfilment.

However, these psychic traits are connected to the economic organization of society.
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The narcissist is a bureaucratic success because of their manipulative approach to
mtememoﬁd relations and their lack of deep attachments (91). The psychic
shallowness of the narcissist serves well the needs of managerial capitalism.

Narcissism starts in the peculiar structure of the American family, in the
abdication of parental authority and the related transformation of the superego, but
this comes from changing modes of production, as industrial production removes the
father from the household (302). The abdication of parental authority instills in the
young character traits demanded by a corrupt, permissive, hedonistic culture. "The
decline of parental authority reflects the 'decline of the superego’ in American society
as a whole", or its transformation into a harsh and punitive one, based on archaic
images of the parents fused with grandiose self-images: the result is the oscillations of
self-esteem typical of pathological narcissism (305). Thus Lasch plugs the primal scene
of family life into broader socio-economic changes of the present era.

Lasch sees social structural changes like the shift to a consumption economy,
the rule of bureaucracies, and the "warlike and dangerous conditions of life” as
making the new model of success the Happy Hooker, ready to sell pleasure for a few
dollars (107, 122). A similar ethic invades personal life, where a search for competitive
advantage through emotional manipulation recreates the stress of the marketplace
(126). Everything becomes a commodity: everything can be bought or sold. In the
end, all of society echoes Sade's sexual utopia, where people are interchangeable and
anonymous sexual objects. "His ideal society thus reaffirmed the capitalist principle
that human beings are ultimately reducible to interchangeable objects” (132).

Lasch ties in narcissism with a critique of consumer capitalism in nqting that
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the later feels compelled to educate the masses in the culture of consumption by
means of a "propaganda of commodities”. This propaganda is disseminated through
advertising, which now manufactures a product of its own: the consumer,
"perpetually unsatisfied, restless, anxious, bored"; it promotes consumption as a way
of life, educating the masses into an unappeasable appetite not only for goods but for
new experiences and personal fulfilment (137). Yet this educational process also has a
wider therapeutic purpose, for the propaganda of commodities both upholds
consumption as an alternative to rebellion and proposes consumption as a cure to
contemporary spiritual desolation and alienation (138).

Lasch brings a number of compelling cases forward as evidence for his central
thesis that contemporary culture is deeply narcissistic. Everyday life, he claims, has
become a theatre where an escalating cycle of self-consciousness is played out, where
spontaneous action is squeezed out by Goffmann’s performing self (165). Also, the
mass culture of romantic escape, by filling people’s heads with visions of experience
beyond their means, further devalues routine, leading to an ironic detachment that
cripples the will to social change and to restore meaning and reality to everyday life
(174). Leisure (especially sports) is now organized as an extension of commodity
production, reducing it to an appendage of industry (217). And since advanced
industrial society requires a stupefied population ready to consume, education suffers
(224). Universities become diffuse, shapeless institutions which serve up courses like
items on a cafeteria menu, catering to personal fulfilment: knowledge is commodified
like everything else in consumer society (264).

Perhaps the most interesting section of The Culture of Narcissism is on the "sex
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war". Lasch sees a real intensification of sexual combat as capitalism is transformed
into a man-agerial, corporate, and bureaucratic system, including (1) the collapse of
chivalry, (2) the liberation of sex from constraints, (3) the pursuit of sex as an end in
itself, (4) the emotional overloading of personal relations, and (5) the irrational male
response to the liberated woman (322-323). As a result, both sexes cultivate a
protective shallowness and a cynical detachment that embitters personal relations
(330). The big escape from all this embitterment and alienation is promiscuity, which
Lasch sees as a flight from feeling (339). In the end, the narcissist, with a pallid
superego that cannot ally with external authorities (for they have all gone soft), feels
consumed by his or her own appetites (342). And getting old is no cure. Due a lack of
inner resources, the narcissist looks to others for validation; he or she needs to be
admired for the fading attributes of beauty, charm, celebrity, and power; unable to
find satisfactory sublimations in love and work, they find little to sustain them when
youth passes them by (356).

American capitalism, says Lasch, has rejected priestly and monarchical
hegemony "only to replace it with the hegemony of the business corporation, the
managerial and professional classes who operate the corporate system, and the
corporate state” (370). This corporatism (a key concept in Saul's work, as we shall
soon see) makes use of therapeutic forms of social control, which, by softeniné or
eliminating the adversarial relation between subordinates and superiors, makes it
" more and more difficult for citizens to defend themselves against the state or for
workers to resist the demands of the corporation (315). Everything appears to be done

for the "good" of the worker or citizen. But make no mistake, Lasch warns us: the
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therapeutic elite serves the interests not just of the professionals, but of monopoly
capitalism as a whole (394). The conservative critique of bureaucracy conveniently
overlooks the close connection between the erosion of authority, the corruption of
schools, and the spread of permissiveness on the one hand and the rise of monopoly
capitalism on the other (which results in bureaucracy in both government and
industry) (392).

So what is to be done? In a nostalgic frame of mind, he suggests that we have
to look to the tradition of local action, "the revival and extension of which holds out
the only hope that a decent society will emerge from the wreckage of capitalism” (20).
This tradition is undermined by bureaucracy, so the struggles against bureaucracy
and capitalism must proceed hand in hand: ordinary citizens must try to control
production and the technical knowledge on which production rests by creating
"communities of competence”. In short, the productive capacities of modern
capitalism must come to serve the interests of humanity (396).

Lasch's form of cultural critique combines psychoanalysis, social psychology,
economics, and morals. His psycho-moral categories of culture are linked to the
economic base of consumer capitalism, suggesting a last gasp of the Freudo-Marxism
of the early Frankfurt school. He hints at the need to "de-commodify"” life by
somehow restraining consumer capitalism, thereby limiting its output of narcissistic
consumer-citizens. How this is to be done is not entirely clear. But he does present a
rhetorically convincing, if somewhat hurried and sloppily constructed, picture of a
culture where a shallow ethic of self-fulfilment is promoted by a consumer economy

in need of a daily intake of rubes into its carnival tents.
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B. Frederic Jameson and the Cultural Logic of Late Capitalism

Frederic Jameson's central argument in his Postmodernism, or, The Cultural Logic
of Late Capitalism is summarized by the title: postmodern culture is part of a "cultural
logic” of the third stage of capitalism, the post-industrial. To grant originality to
postmodern culture is to affirm a radical structural difference between consumer
society and the earlier moments of capitalism from which it emerged (55), a
concession which Jameson is prepared to make only in part. He instead sees
postmodernism as a "systematic modification” of capitalism, or as a new cultural
production within a "social restructuring” of late capitalism (xii, 62). And postmodern
culture must be viewed politically: every stance on postmodernism is "also at one and
the same time, and necessarily, an implicitly or explicitly political stance on the nature
of multinational capitalism today” (3).

Jameson borrows Ernest Mandel's three-stage model of modern capitalism,
which includes market, monopoly/imperialistic, and multinational or "postindustrial"
capitalism. Paralleling these three economic stages are three stages of machine
evolution: steam, electric/internal combustion (1890s), and electronic/nuclear (1940s
and on (35). Consumer capitalism, the third stage, is by no means inconsistent with
Marx’'s analysis, says Jameson. In fact, it is the purest form of capital, "a prodigious
expansion of capital into hitherto uncommodified areas” (36). Jameson rejects
McLuhan's enthusiasm for the power of technology to change social structures: he
sees the technology of contemporary society as mesmerizing and fascinating not in
itself but in so far as it offers a representational shorthand for grasping the

decentered global network of power and control of the third stage of capital, the
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world system of multinational capitalism (37-38). The world computer network is
thus a surface picture of the substructural world network of global capitalism. Indeed,
the "informationality” of the new technology should not lead us to meditate on
language (as the poststructuralists do), but instead to invent new ways of dealing
with something that is still a quite material phenomenon (386).

Jameson sees five themes worth looking at within postmodern culture: (1) a
new depthlessness in art, (2) a weakening of historicity, (3) a new emotional ground
tone of intensities, (4) a whole new technology and economic world system, and (5) a
new political mission for art in the new world space of late or multinational capital
(6). Within postmodern art, such as Andy Warhol's silk-screened photo reproductions,
there is a certain flatness, disappearance of depth, and superficiality, as art becomes
pure commodity (9). With the collapse of high modernist style, the producers of
culture turn to the past. Dead cultural motifs are parodied in a random
cannibalization of all styles, the consumer’s appetite for a world transformed into
sheer images or simulacra (17-18). Nostalgia films like Body Heat dominate the
cinema, desperately attempting to appropriate a missing past by refracting it through
the iron law of fashion and change (19).

Jameson sees postmodernism as backward-looking and nostalgic. Its
architecture is a "complacent eclecticism” that salvages what it can from the past (18-
19). But postmodern buildings are also part the new economic order: they therefore
try to shut out nature, creating hyperspaces full of offices, shops, and meeting places,
with hypercrowds gathering within these spaces, reflecting away the urban decay

with glass skins of silver and gold (40-42). The new economic order affects, all aspects
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of culture. Even religiosity is eroded: postmodern theology attempts to preserve and
rewrite thé meaning of "an ancient precapitalist text” (one assumes he means the
Bible) within the situation of a triumphant modernism, "which threatens scripture
along with all the other relics of an agrarian past in full-scale liquidation” (389).

When we look at the status of culture within Jameson's cultural theory, we
find him, in his preface to the English translation of Lyotard's The Postmodern
Condition, saying that for those committed to radical sodial change, we still need the
category the "mode of production” as fundamental, but that no good model of a given
mode of production can exist "without a theory of the historically and dialectically
specific and unique role of ‘culture’ within it" (1984: xv). Thus we need a theory that
explains how economic substructures influence cultural superstructures. Jameson's
Marxism allows that before the late twentieth century, the cultural sphere may have
enjoyed some degree of independence from economic determination. However, it
may be the case that this "semi-autonomy" of the cultural sphere has been destroyed
by late capitalism, just as the prodigious expansion of this capitalism has penetrated
the precapitalist enclaves of nature and the unconscious, which formerly "offered
extraterritorial and Archimedean footholds for critical effectivity” (48-49). But now all
that is cultural has melted into the solid: the arts, intellectual life, and pop culture all
drip with materiality, are all imbued with the cultural logic of late capitalism:
commodification.

Postmodern aesthetic production:

...has become integrated into commodity production generally: the frantic

economic urgency of producing fresh waves of ever more novel-seeming

goods... now assigns an increasingly essential structural function and position

to aesthetic innovation and experimentation... [the main point is] that this
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whole global, yet American, postmodern culture is the internal and

superstructural expression of a whole new wave of American military and

economic domination throughout the world: in this sense, as throughout class

history, the underside of culture is blood, torture, death, and terror. (4-5)

Just as postmodern culture is the expression of the commodification of a formerly
independent sphere, its social meaning is the economic domination of the American
economic and political empire which, like all empires, is grounded on the possession
and occasional use of military power. Decadence within this culture, in the form of
weird sects, futuristic films about technological breakdown (e.g. Blade Runner), and
bizarre fashion styles, is just the ghost of the superstructure, of cultural autonomy,
haunting the omnipotence of the base (382).

The difference between seeing postmodernism as one style among many, and
seeing it as the cultural dominant of late capitalism, is the difference between a moral
judgment of the phenomenon and a "genuinely dialectical attempt” to understand
History in the present tense (45-46). Not surprisingly, Jameson explicitly rejects
Lasch’s psychologizing and moralizing on culture, feeling that there are far more
damaging thing to be said about our culture than those emanating from a
psychological understanding of it (26). Instead, Jameson suggests that the political
form of a critical postmodernism, if it ever comes into being, will have as its vocation
the invention and projection of "a global cognitive mapping" that is both social and
spatial, one that maps the global nature of multinational capitalism (54). What this
global mapping would concretely involve is left fairly vague. But his last word can be
found in his preface to Lyotard, where he reiterates that Marxism remains (perhaps
without its call to revolution) the privileged mode of analysis for modern society.

Further, we cannot expect that any private monopoly of information (i.e. Lyotard's
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postmodern managers of knowledge), like the rest of the private property system,
will be reformed by a supposedly benign technocratic elite: it can only be challenged
by genuinely political action (1984: xx).

Jameson's critique of postmodern culture is squarely within the tradition of
twentieth-century Marxist "revisionism" (from Lenin to Lukacs to Gramsci). He
includes culture as a semi-autonomous set of practices, but proceeds to deconstruct it
as a separate category by linking it to the omnipotence of its economic base: late or
consumer capitalism. Postmodernism is the cultural logic of an economic system. His
cultural theory has a strength that Lasch lacks, but shows a weakness that Lasch does
not share. His strength lies in his refusal to accept that culture can be understood in
any terms other than as a projection of the commodified Weltanschauung of late
capitalism onto all aspects of the social (Lasch waffles on this issue). But his weakness
comes in his rejection of a moral element from cultural critique, his refusal to tell us
why we should bother resisting this capitalist commodification of culture. As

Habermas once asked of Foucault, why fight?

C. Albert Borgmann and Crossing the Postmodern Divide

Albert Borgmann's Crossing the Postmodern Divide reveals its basic premise not
so much in its title, as did Lasch and Jameson, but in the cover painting on the
paperback edition: a huddled, naked young man on top of a mountain enshrouded in

darkness looking out over bleak hills into distant hazy bright horizon. His book deals

This question is one that must be kept in mind when one is engaging the
seductive critical power of Marx's historical materialism. I will return to the question of
cultural politics at the end of this chapter.
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with the cultural landscapes of a dark and decaying modernism, a living but troubled
hypermodémism, and a nascent but still distant postmodemnism.

As mentioned in chapter 5, the holy trinity of founders of the modern are
Columbus, Copernicus, and Luther. Columbus's discovery of America shattered the
"locally bounded, cosmically centered and divinely constituted" medieval world;
Copernicus's revised solar system "decentered the earth from its privileged position in
the universe"; while the Reformation that Luther helped inaugurate, with its focus on
the Bible, “fatally weakened the communal power of divinity” (22). The result was
also a trinity, of broadly-based social ideals. Through technology and the economy
"the modern project was worked into a social order characterized by aggressive
realism, methodological universalism, and ambiguous individualism” (5).%

Describing a social landscape, says Borgmann, is like drawing a picture
wherein no one social vista by itself is significant, but the general configuration might
be. One such vista of American modernism is a national mood of sullenness (6). This
is connected to the generally private nature of the American economy, whose
disavowal of public responsibilities involves the toleration of widespread poverty,
damage to the environment, and the trivialization of culture as its depressing
concomitants (47). Like Lasch, Borgmann is not afraid to moralize the economic and
technological realms. He says that under modemn industrialism, ethics cannot keep
pace with technology, making us forget that the adoption of a technological device

always and already involves a moral decision (110). There is a notable sense of the

%Borgmann is much enamoured of methodological trinitarianism. The obvious
lineage of this is back through Hegel to Christian ontology.
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duality of human action in Borgmann, between individual intentions and social
results, a11w1thm the realm of the moral (although the socdial results often disguise
themselves as inevitable). Indeed, he sees "individuals’ fundamental material
decisions as embedded in collective fundamental decisions that pattern the tangible
social setting,” suggesting Giddens' duality of structure and my own structural ideals
(113).

There are two ways we can go at present: one, the descendant of modern
technology, he calls "hypermodemism”, devoted to the "design of a technologically
sophisticated and glamorously unreal universe, distinguished by its hyperreality,
hyperactivity, and hyperintelligence." The other is the "recovery of the world of
eloquent things", which accepts the postmodern critique and tries to realize
postmodern aspirations: he calls this "postmodemn realism", with its emerging
characteristics of focal realism, patient vigour, and communal celebration (5-6). Under
hypermodernism, life begins to separate itself from the real (i.e. thanks to television,
computers, and other technologies, we lose touch with ourselves, others, and nature).
Thus one of the dangers of the hypermodern condition is losing our sense of reality
(12).® One way in which this can happen is through the simulation of the real in
hyperreality, for example, a computer simulation of a mountain trail in a suburban
gym replacing the real experience of a mountain jog. Hyperreality is like "a
thickening network that overlies and obscures the underlying natural and traditional

reality”, choking off the underlying reality and reducing it "to a mechanical and

%As we shall see, John Ralston Saul centers his cultural critique on the idea that as
citizens we have lost our consciousness of reality, thanks to the perversion of language by
ideology (mainly by use of the propaganda, both of the political sort and in advertising).
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marginal condition” (119).

In tﬁe workplace the fleeing of reality is fought by hyperactivity, which
mobilizes people into long work hours aimed at success. In general, hyperactivity has
its own trinity of features: the suspension of civility, the rule of the vanguard, and the
subordination of civilians (14). At the end of modernism, the advanced industrial
countries are awash with consumer goods, which not only threaten to exhaust our
physical capacities to produce and consume, but also the "emotional hunger that
fuelled the immense productive efforts of the modern period” (63). But the
commodious individual is still seduced by the glamour of disposable commodities:
Lasch's propaganda of commodities still has a lot of rhetorical steam left in it. The
hypermodern consumer is in a morally weak position, for their daily decisions are
already preformed by fundamental social decisions, which themselves have been
shaped by our technological society. Thus the individual consumer is deeply
implicated in hyperreality, hyperactivity, and hyperintelligence, being allured by the
glamour, fever, and ethereal charm of the new condition (114). Last but not least,
Borgmann sees the late modern public realm as massive in its physical presence but
devoid of intrinsic or final dignity, bereft of celebration and festivity (42).

Borgmann, showing his idealist™ credentials, notes that an epoch ends when
its fundamental convictions begin to weaken and no longer inspire enthusiasm
among its advocates (48). In our case, we are living through the decline and fall of

modernism's holy trinity: realism, universalism, and individualism. He sees the

"%Speaking methodologically: the notion that ideas, not material forces, are what
shape human action, and not in the metaphysical sense of Berkeley's esse est percipi.
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developments of the past generation as having led us beyond the broad and once
fertile plaiﬁs of modernism to a point where, looking back, we can see that we have
risen irreversibly above the unworried aggressiveness, boundlessness, and
unencumberedness of modernism. Modemism now seems brash and heedless, if not
arrogant and oppressive (78). But (continuing with his geographical metaphor)
Borgmann sees hope at the fringes of this landscape. "Communities of memory and
practices of commitment still have animating power at the margins of society. These
we must learn to recover and to respect” (57).

Yet these communities of memory are not the only source of hope, for he sees
a concrete postmodemn paradigm developing within our economies, one characterized
by information processing, flexible specialization and informed cooperation (5). These
together hold out the promise of at least an attenuation of hypermodernism. He
suggests that we have to challenge the commodious individualism that is so much a
part of our present condition, to de-commodify our sense of our selves. But he
remains uncertain whether postmodernism will be just technology by other means
(80). Maybe more than merely economic solutions are needed.

The problem perhaps lies in the very nature of hypermodern labour:

Since mindless work is uniquely exhausting and debilitating, its subjects are

uniquely susceptible to disburdening and diverting hyperrealities. The-latter in

turn, alienating us most powerfully from the real world, make reentry into

reality especially harsh and leave us sad and sullen. Becoming insensible to the

radiance of reality, we become confined, as Dante has it, to an infernal and

inarticulate condition. (101)
So, in addition to tinkering with postmodern economic changes, spiritual and political
solutions may be called for. Part of this is the need for a "real conversation”, to talk in

a public forum about things that really matter and about common measures that give
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these things a secure and prominent place in our midst (116). In addition to some
form of diz.:.logical communitarianism (to which both Taylor and Saul will be
sympathetic, as we shall soon see), Borgmann wants to put forward a broader
program of public spirituality, a program which he christens "postmodern realism”
(an odd coinage, but in keeping with his claim that hypermodernism erodes our
sense of reality). This would resolve the ambiguities of the postmodern condition
with an attitude of "patient vigour for a common order centered on communal
celebrations”, celebrating reality by allowing things to "speak in their own right" (116-
117). Again in keeping with his geographical metaphor for modernity and
postmodernity, Borgmann's best case for his postmodern realism (at least in North
America) is his evocation of the wilderness, for it has the clearest voice among
"eloquent things”. This voice "has a powerfully commanding resonance” because it
“shows no traces of human intonation. It speaks to us naturally” (120).”

The machinery of hypermodernism mechanizes and commodifies celebration
itself, weakening and expelling its genuine elements: reality, community, and divinity
(134). So what we need is a vigorous shift away from this machinery, towards the
support of places where the above three elements are “joined in celebration” (139).
Part of the problem here lies in the utilitarian grid, technological concealment, and

superficial display of commodities in the hypermodern city (131-3). To erode these

"'Interestingly enough, the Unabomber's manifesto (which he forced the New York
Times and Washington Post to publish in 1995 to prevent a continuation of his letter-
bombing campaign) also makes a call to ecological awareness the central aspect of his
ideology of change. He felt, in true Luddite fashion, that only wild nature was totally
unpolluted by the industrial system. It is doubtful, however, that Borgmann would accept
the Unabomber as an intellectual ally, despite the fact that they both lived in Montana.
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and to make the above shift, Borgmann suggest a transformation of daily urban life
that links it to the natural, raises it to the festal, and extends its enjoyment to the poor
(133). The result would be an evolution of a festive city from its present counterpart.
In his endgame Borgmann pulls out a deus ex machina, calling for a heavenly city on
earth that celebrates communally through religion (in his case, preferring the Catholic
version of the deity) (144-5). But thankfully, before we unbelievers become too
nervous, he allows his god to retreat into the clouds, noting that the universal
principle of postmodern political discourse is to let everyone speak in the first person,
whether this is singular or plural (144).

The basic methbdology of Borgmann's cultural theory might be described as
onto-geographical, with its mix of ontological, spiritual, moral, and geographical
categories (the latter being meant primarily as metaphors). Economics and technology
seem at times to function as active forces shaping our culture's destiny, at other times
as pools of in-itself being that revolutions of the spirit must overcome. But his
primary strength as a cultural theorist lies in his identification and understanding of
broad historical forces like modernism, hypermodernism, and postmodernism, and
his connection of these to substructural changes in the economy and in technology. It
may well be that he has bitten off more than he can chew with his evocation of broad
trinities of ideals for each historical period, and with his somewhat utopian hopes for
postmodernism’s capacity to revive reality, community and divinity through a return
to nature and through a spiritualized politics. But all the same, he paints an

intriguing picture of the landscapes of the modern and the postmodern.
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D. Charles Taylor and the Malaise of Modernity

Cha.rles Taylor's The Malaise of Modernity (the 1991 Massey Lectures, broadcast
by the CBC and later published in book form) presents in a pithy format an outline of
his broader social and cultural theory. Like Borgmann, Taylor uses a trinitarian logic
to identify the malaises within modernity, suggesting that they are (1) individualism,
with its associated narcissism and disenchantment of the world; (2) the primacy of
instrumental reason, with its use of economic efficiency to determine both the best
means and the best ends; and (3) the restriction of political choice in technological-
industrial societies (2-8). Mapping on to these fears are a loss of existential meaning
and a fading of moral horizons, an eclipse of ends before the dominance of
instrumental reason, and a loss of freedom (10).

If we go back to the cult of sensibility and the beginnings of the Romantic
movement in the second half of the eighteenth century, we find the start of the
massive subjective turn in modern culture, to a sense of ourselves as beings with
inner depths (26). This turn led to the formulation of the ideal of self-fulfilment, or
authenticity. The question of the status of the ideal of authenticity is the central one
in Taylor's book. He suggests that despite the bitter invective of Alan Bloom, Daniel
Bell, and Lasch, there is a powerful moral ideal behind self-fulfilment, that of being
true to oneself in the specifically modern sense of the term (13-14). Sadly, the cult of
authenticity's default solution to the question of authenticity, and the bane of our

culture, is the idea of self-determining freedom. "This sets up a vicious circle that
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heads us towards a point where our major remaining value is choice itself" (69).”

Tayior suggests that instead we should believe three things: (1) that
authenticity is a valid ideal; (2) that you can argue rationally about ideals and
whether practices conform to them; and (3) that these arguments can make a
difference (23). As part of this work of retrieval, we have to reject narcissistic modes
of culture, realizing that self-understanding involves the acceptance of horizons of
significance that exist independent of my will (nobility, courage, etc.) (34, 39). Also, due
to a purely personal understanding of self-fulfilment, too often political citizenship
becomes marginal and personal relationships are seen as secondary to the self-
realization of the partners (thus not lasting). To cure this ill, we have to universally
accept difference on the public level, and engage in committed, identity-forming love
relationships on the private (43, 50). In short, we need more meaningful dialogue.
Taylor summarizes his view of authenticity as follows:

Authenticity (A) involves (i) creating and construction as well as discovery, (ii)

originality, and (iii) frequently, opposition to society’s rules and what we see as

morality. But is also (B) requires (i) openness to horizons of significance, and (ii) self-

definition in dialogue. (65)

In several places in The Malaise of Modernity, Taylor hints at the notion of the
duality of structure, the notion that structures both shape and are shaped by actions
and ideals. He rejects the idea that modern technological sodiety is an iron cage: the

connection between norms and the civilization supporting them is not unidirectional.

"This critique parallels Michael Sandel's critique (1992) of Rawls’ unencumbered
self and of neutralist liberalism in general - choice in and of itself is elevated to the
highest social good under such a theoretical-political regime.
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Instead, just as institutions breed the philosophies of atomism and instrumental
reason, thése philosophies were abroad in Western lands before the development of
capitalism, and acted as an ideological preparation for it (98). Also, political
fragmentation is caused in part by the vicious circle linking failing social sympathies
and the "lack of the experience of common action” (113). Lastly, in such a fragmented
society people find it harder and harder to identify with any sense of community,
which results in an absence of effective common action, which further helps to
entrench the "initial" atomism (117).” So in general, the economic, social, and political
structures that support the ideal of authenticity are seen by Taylor as working in an
equilibrial relationship with the moral content of this ideal.

Taylor is no backward-looking mystic or Luddite when it comes to dealing
with modernity's malaises. He concedes that we have to work within the demands of
modern rationality to some degree if we are to avoid inner exile or marginalization
(97). But we do have to change the way that we approach technology. We have to see
it not only as a way of dominating nature, but also within an ethic of practical
benevolence (106). His more general cure for these malaises is to retrieve the higher
ideal behind the debased practices of modemnity by entering sympathetically into the
animating ideal of authenticity behind them (72, 79). Instrumental reason and the
notion of the disengaged human subject (atomism) separate human thinking from its
messy embedding in our bodily constitutions, our dialogical situations, our emotions,

and in traditional forms of life: to re-engage our selves, we have to respect the

7Saul would say that these political atomists are acting "unconsciously”. One
could say that once political actors become aware of the duality of structure and ideal,
they “"wake up” or become conscious of their political responsibility and power.
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embodied, dialogical, and temporal nature of human beings (101, 106). This re-
engagemeﬁt would help us retrieve the ideal of authenticity. To fight political
fragmentation, we have to engage in the politics of "democratic will-formation”, to
prevent people’s corporate identities from being transferred away from the their
political communities (118). Only by retrieving the ideal of authenticity and a sense of
political community will the promise of modern culture be fulfilled.

The dominant metaphor in Taylor's book is a political-medical one, a diagnosis
of a culture that is sick but curable, if we administer the proper philosophical potions.
His book examines the problems with our current culture from the point of view of a
debased and degraded ideal, that of authenticity, and the illegitimate offspring of this
debasement, atomism and instrumental reason; he tries to show how through sound
thinking and political action we can overcome our cultural malaise. Perhaps it would
be unfair to chastise Taylor for oversimplifying the problems of modern culture,
given the brevity of this book. But like Lasch, Taylor distils the rich variety of
problems within modern culture into one central philosophical issue, and his critique
succeeds or fails on the degree to which the reader is intuitively certain that this is

indeed the key issue in our culture.

E. John Ralston Saul and the Unconscious Civilization

John Ralston Saul's The Unconscious Civilization, the Massey lectures for 1995,
posits the existence of a structural villain in modem culture: corporatism. This,
simply defined, is the sense that modern individuals see themselves first and

foremost as a member of a corporate group (whether public or private), and not as a
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citizen of a democratic society. This sense of corporate membership is exacerbated by
the ideology of corporatism, which seeks to organize society under the control of
interlocking sets of these corporations. Saul sees our civilization as locked in the grip
of this corporatism, which is:
An ideology that denies and undermines the legitimacy of the individual as a
citizen in a democracy. The particular imbalance of this ideology lead to a
worship of self-interest and a denial of the public good. The quality that
corporatism claims as its own is rationality. The practical effects on the
individual are passivity and conformism in areas that matter and non-
conformism in the areas that don't. (187)
One of the principal results of this ideology is that members of the educated,
specialized, and technocratic elites find themselves caught in structures that require
courtier-like behaviour of them (26).7* They are obliged in a large degree to submerge
their identities as citizens of a democratic polity in favour of loyalty to the
organization they work for. In a corporate society, not surprisingly, debates on public
policy take place almost entirely between the representatives of interest groups, the
representatives of this or that organization (61).” Underlying this political modus

operandi is the ideology of the market as a mechanism for the production of social

"Sadly, this is just as much the case of the corporations (i.e. departments) of
which our universities are composed: the graduate student, sessional lecturer, or junior
faculty member seeking tenure are all forced to learn the value of courting the favours of
those with the power to dispense them if they have any institutional phronesis at all.
Whether or not this encourages a vigorous independence of mind I leave to the reader’s
common sense.

Saul seems to be entirely correct on this point (and on many others, I might
add). If you are at all doubtful about this, keep this hypothesis in mind and watch any
television newscast: other than a few "man in the street” soundbytes, public debates are
shown as taking place entirely between the representatives of organizations, usually large
and powerful ones, with a touch of expertise from university professors or think tank
"theorists" (who are corporate representatives themselves too) sometimes added as an

afterthought.
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well being. This ideology makes it difficult to see government as the justifiable force
of the citizén, denying the existence of an "actively organized pool of disinterest
called the public good" (84).

Saul draws on Enlightenment figures like Hume and Adam Smith to flesh out
this idea of the public good, an idea that is purely political and philosophical, and
thus free from economic or technological determinism. But our corporate civilization
is unconscious of this public good. Most people within it are limited to a narrow area
of knowledge and practice, showing the naivete of a child outside of their
specializations (15). As servants of self-interested corporate fragments of society, we
have agreed to deny reality. The result is an addictive weakness for large illusions, a
weakness for ideology (which Saul assumes is always a distortion of the truth) (18).
Our trust in ideologies to solve our problems is part of a civilization-wide great leap
backwards, away from democratic doubt, towards the comfort of utopian illusion.

Saul agrees with Lyotard that within contemporary culture knowledge is
bought and sold like a commodity. The ownership of this knowledge is power (42).
Like many postmodern thinkers, Saul focuses on language as the key element in
culture. But unlike them, he is not interested in deconstructing it, but in
reconstructing language with its former clarity and vigour (for example, in the Athens
of Socrates, or in the European mini-renaissance of the twelfth century, or in the
Enlightenment).

There are two types of language in our civilization, the public, which is
enormous, rich, varied, but mostly powerless, and the corporatist, the sort of

language that is attached to power and action, consisting of rhetoric, propaganda,
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and dialect (46). Saul sees rhetoric as describing the public face of ideology, while
propaganda is used to sell this face. They are both aimed "at the normalization of the
untrue” (60). The selling technique of commercial advertising is essentially the same
as that of propaganda: the use of images and music to replace words. These
techniques were pioneered in the Germany and Italy of the 1930s, reaching their early
pinnacle in Leni Riefenstahl's Nazi propaganda film The Triumph of the Will. He sees
the use of advertising to sell Coke or Calvin Klein jeans as drawing directly on the
methcds of fascist propaganda, echoing Lasch's propaganda of commodities (60-62).
For Saul the sign of a healthy civilization is the existence of a relatively clear
language in which everyone can participate. The sign of a sick one is the growth of
an obscure, closed language that seeks to prevent communication (54). In these
lectures Saul engages in a running battle with the modern university, given that the
university is both the center of higher education and the only public institution which
is in theory free to criticize the propaganda of corporate society and to thereby
promote clear language. Needless to say, he accuses it of failing to do so. Our
universities have become the handmaidens of corporatism, due to both their
impenetrable academic dialects and their betrayal of higher education's wider
mission, the humanist tradition (67). They feed into the conformity of corporate
society when they should be fighting against it:
While the universities ought to be centres of active independent public
criticism, they tend instead to sit prudently under the protective veils of their
own corporations... The universities, which ought to embody humanism, are
instead obsessed by aligning themselves with market forces and continuing
their pursuit of specialist definitions, which are apparently their protection
against superstition and prejudice. (70)

Part of the problem is the growth and power of job-training factions like business
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management departments within the university. This promotion of university
education és a direct conduit to the managerial economy do not help students all that
much in the workplace; but it does prepare the young to accept the structures of
corporatism (163). In the end, universities are the centers of linguistic obfuscation
(primarily, the propaganda of corporatism). The best hopes for the regeneration of
language can be found not in academe but in increased citizen participation (173).

Saul is adamant on the power of moral ideals to change reality, rejecting all
forms of economic determinism. The basic choices in human relationships never
change: they can be affected by material conditions, but are neither created nor
destroyed by them (55). He further rejects the idea that the Industrial Revolution and
capitalism made individualism and democracy possible. Quite the opposite: every
important characteristic of both individualism and democracy has preceded the key
economic events of our millennium. It was these, in fact, that made most of the
economic events possible, not vice versa (3). Democracy and individualism has often
advanced in spite of or against economic interests, requiring financial sacrifice (83).
Most interestingly, Saul claims quite convincingly that in its early stages, the
Industrial Revolution produced more hardship and poverty than wealth for the
masses, and that it was only the actions of the democratic citizenry that forced the
economic mechanism to behave morally, i.e. to improve working conditions, fo
spread out the wealth among the workers, and in general to assume the shape of our
modern civilization (116-7).

Saul thus claims that it was the disinterested actions of the masses, working

for the public good, that made modern industrial democracies a going concern. More
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sweepingly, he suggests that there is an ethical, humanist, and democratic line of
thought/ aétion stretching back 2,500 years back to Socrates, "free and independent of
the evolving specifics of economics, technology, intellectual elitism and military force,
among other periodic expressions of the Western experience” (58). There is thus a
"great tradition” for Saul, one which we as a culture have lost consciousness of. To
help us recover this lost tradition, he critiques the four pillars of contemporary
economic determinism today: the ideology of the market, the rule of technology, the
inevitability of a globalized economy, and the money markets as the leading edge of
capitalism (132-150). All four are illusions promoted by corporate groups who stand
to benefit by them, e.g. the rule of technology by technocrats who are already deeply
implicated in its use, globalization by business representatives seeking to evade
national corporate taxes. Our economic elites have no desire to effect change: only “a
persistent public commitment by the citizenry can bring that about” (153).

Saul's philosophical hero is ancient Athens' gadfly, Socrates, whose annoying
habit of examining himself and others in the agora promoted doubt and therefore the
democratic spirit (40-1). We must actively question the dominant ideological
definitions of economic and political terms like growth, wealth, justice and
government. Our society must use "consciousness” to promote action, rejecting
economic and technological determinism (112). Part of this action involves an active
questioning of elite wisdom. Indeed, Saul sees as the "very essence” of individualism
the refusal to mind your own business. This is not a particularly pleasant or easy
style of life, often consisting of being annoying to others, stubborn and repetitive. But:

Criticism is perhaps the citizen's primary weapon in the exercise of her
legitimacy. That is why, in this corporatist society, conformism, loyalty and
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silence are so admired and rewarded; why criticism is so punished and
marginalized. Who has not experienced this conflict? (165)

Real expressions of individualism are not only discouraged but punished in our
society: active, outspoken citizens are unlikely to prosper in their professional careers
(31-2). Saul calls instead for "equilibrium”, for a society that allows for non-
conformism in the public place, that celebrates uncertainty, doubt and participation.
Corporatism depends on the citizen's desire for inner comfort. Instead, we need a
society that, in recognizing reality, recognizes the need for permanent social
discomfort, for consciousness (190).

Saul's deceptively simple language disguises a rich and forceful picture of
contemporary culture. He works in the moral-political realm like Taylor, but speaks
in a broader dialectic, of democracy vs. corporatism, consciousness vs.
unconsciousness, the humanist tradition vs. the specialized, managerial approach to
knowledge. His praise of doubt, his understanding of history, his critical examination
of language, and his distrust for ideological thinking (especially the ruling economic
ideologies of the market and globalization) are usefully tied into a view of civilization
as an organization of political, moral, and economic forces. He may indeed go
overboard in rejecting economics and technology as causal forces, but only to
foreground the democratic control of a culture/cvilization by its citizens as the
central issue facing us today. Saul most clearly lays out what I take to be a central
facet of a structural idealist cultural theory: that the physical resources of our society
are defined and controlled by structural ideals like private property, the market,
efficiency, and fair distribution, not by the gods, Fate, or economic Destiny. He, more
than the other theorists, loosens the iron grip of economic determinism on culture.
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3. Explorations in Contemporary Cultural Criticism

I now turn briefly to two schools of thought within contemporary cultural
criticism to further enrich the mixture from which I will synthesize my own
conclusions on the subject.

A. Critical Discourse Analysis

Born of a marriage of neo-Marxism, literary criticism, and the poststructuralist
concern with the text and language, critical discourse analysis sees power relations
not as natural or objective, but as artificially created, socially constructed
intersubjective realities. Language is seen as the major mechanism of this social
construction, a practice that manipulates and consolidates concepts to help ensure the
rule of one group or class over another (Fowler 1985: 61). Social discourse produces
and reproduces social inequality, espedially if the power elites control the media.
They have special access to public discourse, and since modern power is mostly
cognitive, this control of public discourse leads to political hegemony (van Dijk 1993:
249, 254). This social construction of institutions, roles, and statuses preserves the
hierarchic nature of sodety, aiding the ruling classes in exploiting the weaker ones,
and keeping the lower classes subservient by articulating systems of belief that
legitimate the institutions of power (Fowler 1985: 64).

The goal of critical discourse analysts is to criticize bits of discourse like
newspaper articles, parliamentary speeches, or television reports to prevent social
inequalities from becoming normalized. Noble as this goal may be, critical discourse
analysis suffers from the same weakness as poststructural philosophy: it takes

everything as a text, and assumes that by criticising texts we can change the world.
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But if, as Marx himself said, the point is not to talk about the world, but to change it,
this cannotl' be done in polite forums where academics debate over the social meaning
of this or that bit of public discourse. It is not texts that have to be engaged, but the
moral ideals that underly the ideology and rhetoric in those texts. The discourse
analyst may indeed effectively deconstruct the ideological presuppositions of a text,
but without constructing their own alternative ideals they fail as cultural critics. So,
although interesting, discourse analysis falters in so far as it does not take seriously
the reality of the moral ideals expressed in the discourse of our culture, reducing

them to epiphenomenal steam emanating from the smokestacks of our socio-economic

structures.

B. The Canadian "School” of Cultural Critique

More fruitful than critical discourse analysis is what I shall term the Canadian
school of cultural critique, one that had its dim origins in the 1950s, gathering speed
in the 1960s, and remaining a strong (if somewhat amorphous) philosophical force
within this country. We can posit a loose family resemblance between Canadian
writers and thinkers like Northrop Frye, George Grant, Harold Innis, Marshall
McLuhan, Margaret Atwood, Gaile McGregor, Arthur Kroker, Mark Kingwell and
William Gibson, along with film director David Cronenberg, that sheds light on
contemporary culture. This family resemblance is based on our ability to situate them
on a continuum of interests that they all share: the interaction of nature, culture, and
technology, specifically how these are related in the Canada of the late twentieth

century. We can diagram this set of interests and their individual places within it as
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follows:

Frye, Grant, Innis, Atwood, McGregor
l
Nature Culture Technology
|
McLuhan, Kroker, Kingwell, Grant, Gibson, Cronenberg

I believe that this tripartite continuum of interest echoes on the level of material and

formal culture my own tripartite analytic schema of the social act, as laid out in

chapter two:

Nature Culture Technology
I I l

Structure Meaning Intention

We can see our economic and cultural starting point as what Sartre would call "in-
itself being", both nature itself (including the surrounding environment) and our
social and economic "nature”, i.e. the structures presently existing in our society.
Frye, Atwood and McGregor all see the Canadian sensibility as dominated by a
dreadful consciousness of a vast, unknowable, threatening Nature empty of human
life and values (Beard 1994: 123). Frye talked of how the Canadian "garrison
mentality” helped shape our attitude towards nature: Canada, on this account, is a
series of human garrisons in the primeval lawlessness and moral nihilism of the
wilderness. And this dialectical opposition of a terrible nature and a fragile and
vulnerable human life was paralleled by an internal opposition between our bodily
natures and culture or mind: "Whatever sinister lurks in nature lurks also in us... the

unconscious horror of nature and the subconscious horror of the mind thus coincide.”
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(Frye 1971: 141).

Geo.rge Grant, in his Technology and Empire and elsewhere, echoes Frye's
opposition of nature and culture in the Canadian sensibility, adding technology to the
mix as the primary way in which we conquer our natural Other. The encounter of the
early settlers of this country with nature was different from the European experience
of the wilderness. "For us the primal was much different. It was the meeting of the
alien yet conquerable land with English-speaking Protestants” (1969: 19). The very
intractability, immensity, and extremes of the new land required that its meeting with
the mastering European settlers would be a battle of subjugation. Before that battle,
we had no long, pre-industrial history of living with the land. Even our cities are
“encampments on the road to economic mastery” (17).

These sternly Protestant early settlers not only sought to tame small islands of
the wilderness in the landscape, but also themselves. Their dominations of nature and

their bodies ran parallel:

What did the body matter; it was an instrument brought into submission so
that it could serve this restless righteousness... When one contemplates the
conquest of nature one must remember that that conquest had to include our
own bodies. Calvinism provided the determined and organised men and
women who could rule the mastered world. The punishment they inflicted on
non-human nature, they had first inflicted on themselves. (23-4)
Grant sees the pure will to technology as more and more the sole animating spirit of
the public realm. We live in "the most realised technological society which has yet
been; one which is, moreover, the chief imperial centre from which technique is
spread around the world.” Sadly, our expertise in technique has made us unable to
comprehend that technique from beyond its own dynamism (40).
Technology can be seen as the product of a series of intentional reworkings of
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the materials given the human race by nature and by previous labour. But technology
often has @mﬂ effects that outstrip or warp its intentional components. As
Marshall McLuhan observed, the revolution in electronic communication has created
a Western world imploding in on itself. Just as the mechanical ages extended our
bodies in space, today, "after more than a century of electric technology, we have
extended our central nervous system itself in a global embrace, abolishing both time
and space as far as our planet is concerned” (1964: 19). McLuhan not only sees new
technologies as shaping human culture and thought, but also in some semi-literal
way as involving an extension or self-amputation of our very physical bodies‘ by
altering the ratio between our sensory organs and how they relate to the external
world:

Physiologically, man in the normal use of technology (or his variously

extended body) is perpetually modified by it and in turn finds ever new ways

of modifying his technology. Man becomes, at it were, the sex organs of the
machine world, as the bee of the plant world, enabling it to fecundate and to
evolve ever new forms. The machine world reciprocates man's love by
expediting his wishes and desires, namely, in providing him with wealth.

(54, 55-6)

These extensions take place mainly by means of our media - print, film, radio
and television. A medium shapes and controls the scale and nature of human
association and action; the real message of a medium is the changes in the pace and
pattern that it introduces (24). Our conventional response to changes in media, that it
is how they are used that matters the most, McLuhan calls the "numb stance of a
technological idiot": the content of a medium "is like the juicy piece of meat carried
by the burglar to distract the watchdog of the mind" (32). In short, the medium is the

message. For McLuhan, technology and media define the shape of human culture.
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The inventor of the cyberpunk genre in science fiction literature, William
Gibson, pi@es a near-future in his novels Necromancer, Count Zero, Mona Lisa
Overdrive and Virtual Light where giant techno-corporations control the economy,
where cyber cowboys psychically "ride" through a super-sophisticated version of the
Internet, and where human bodies are subject to infinite reshaping, regendering and
renovation thanks to a marriage of flesh and technology. Cyberpunk "is hard science
fiction which recognizes the paradigm-shattering role of technology in post-industrial
society” (Hollinger 1990: 35). It collapses the "nature” end of the tripartite continuum
above, opting for a fusion of culture and technology. This collapse is controlled by
the information flowiﬁg at light speed through cyberspace, which one of Gibson's
characters calls (in Count Zero, p.40) "mankind's unthinkably complex consensual
hallucination”, a term he coined for the virtual space that links together the world's
computer networks. Gibson and his imitators give us the clearest picture of what a
non-catastrophic conquest of nature, including the human body, by machines would
look like in a future where the human adventure has been reduced to psychic
journeys through simulations of reality. By and large, Gibson's world is one where
pure intentionality runs human affairs, as sedimented in the vast computer networks
that manage the world's information and thus economy.

David Cronenberg's films have been variously classified as science-fiction,
horror, and dystopian fantasies. He cut his teeth both philosophically and
cinematographically in the Toronto of the 1960s, the same Toronto where Frye, Innis,
and McLuhan all worked - indeed, his films are often explicitly McLuhanesque in

their picturing of how technology, notably the media, extends and alters the human
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body (this is especially the case in Videodrome). They share a concern with the way

that technology, the product of human intentions (usually good ones), attempts to

tame nature, especially the human body, but in the end it fails, due to human hubris

or to nature revolting against technological interventions into her realm. The

following chart summarizes how good technological intentions in Cronenberg's films

are converted by a terrible nature into unpleasant consequences:

Film and Year

Shivers (1975)

Rabid (1976)

The Brood (1978)

Scanners (1979)
Videodrome (1982)
The Fly (1986)

Dead Ringers (1988)

Crash (1996)

Intention of Scientist
(Technology)

To get an overly-
intellectual creature back
in touch with its body

To do an experimental
skin graft on an accident
victim

To bring out repressions
and terrors as physical
manifestations

Sedative for pregnant
women ("Ephemerol")

Extra-intense
pornographic TV

Teleportation
Gynecological research to
create the "perfect” female
body

Auto-eroticism (literally)

Unintended Consequence
(Nature Strikes Back)

A parasite that turns
humans into sex-crazed
zombies

Blood-sucking growth
that causes a virulent
strain of rabies
Murderous malformed
children ("the brood™)
Telekensis, telepathy,

megalomania

Altered perceptions,
bodily mutations, death

Unstable man/fly hybrid
Weird sex, drug
addiction, death

Car crashes, death

Cronenberg's films explore how a Cartesian separation of rationality from

nature and the tyranny of rationality over the body and the instincts prodﬁces a
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tension which causes nature to rebel. The ultra-rational scientist, convinced they can
improve tl';e human condition through technology, upsets the delicate balance of
nature (which we know from Frye and others is a threatening Other). He shows how
the projects of the rational, conscious ego come up against the natural chaos of the id,
usually in the form of uncontrolled sexuality. This sexuality threatens to bring into
consciousness a subordination of the ego-self to the body, disease, and death,
resulting in an annihilation of the self (Beard 1994: 121, 125). For Cronenberg,
nature/sex is death, the self's extinction. This is not all that far from Grant's Calvinists
morally girding themselves against the wild nature without and within.

Technology, the intentional side of human action, and nature, the structural
side of human affairs, can be seen as together producing culture, just as intentions
and structures can be seen as together shaping social meaning. Culture is thus that
which is crystallized out of the dialectic of nature (meaning the material world as
either worked or unworked by human hands) and technology (meaning the
techniques, machines, and procedures that human beings use to change our world).
The Canadian school of cultural critique illustrates, in a variety of ways, the manner
in which nature and technology impact modern culture, from Frye's vast threatening
wilderness dotted with garrison-cities to Cronenberg's marriage of chrome, vinyl and
eros in Crash. It is perhaps more accurate to envisage the nature-culture-technology
triad not as a linear continuum, but as a snake curled around, eating its own tail,
with human technology swallowing the last bits of wild nature, thereby transforming

modern culture into something entirely of human manufacture.
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4. A Sketch of a Structural Idealist Theory of Cultural Critique

Speaking in fairly specific terms to start with, I believe that a contemporary

theory of cultural critique should embody at least the following elements:

1. A recognition of the economic basis of culture, and of the philosophical
ideals that support it. This is not to say culture is determined by economics, but that its
structures stand in a give-and-take relationship with economic ones. In the
contemporary Western world this involves a recognition of the omnipresence of late
or consumer capitalism (as I argue in chapter 6), and the further recognition that this
form of economic organization is grounded in certain structural ideals that escape
from the realm of economics into our broader cultures. These include the powerful
call of the ideal of efficiency (which is tied to the use of instrumental reason as the
only valid form of reasoning in the rhetoric of the representatives of late capitalist
corporate structures), the managerial or bureaucratic ethic (vs. the entrepreneurial
ethic of the nineteenth and early twentieth centuries), the claim that the market will
assure growth and will solve non-economic problems, corporatism (i.e. the notion that
only institutions and groups have political legitimacy), and commodious
individualism. The subject under late capitalism is by and large reduced to a
consumer of commodities, so it is not surprising if art and intellectual life ther.nselves
become forms of commodity production. However, the commodification of culture is
not a result of purely material causes, but due to the acceptance of some or all of the

structural ideals listed above by the producers of culture.
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2. Within this understanding of the modern economy, nature and technology
should be seen as "boundary phenomena”. Nature is the purely material substratum
of culture, limiting us until technology can find a means by which to conquer it.
Grant is right in saying that our encounter with the North American wilderness was
a different sort of "primal” relation than that experienced by Europeans over the
millennia. Each culture is faced with a different picture of nature, derived from its
own distinctive history of relating to its natural surroundings. Nature also provides
us with the raw materials for technology, and with idealized pictures of pre-
technological terror or bliss for our spedies. It is thus, along with representing the
great Other to human action, a source of sodal and political ideals.

At the other extreme we find technology, the product of human scientific
intentions, which often produces unintended consequences that become "nature" for
us (that is, they become embedded in social consciousness as naturalized structural
ideals - e.g. "the computer age is with us: knowledge is now, more than ever,
power"”). Technology involves the reification of our notions of ideal systems of
manufacture, travel, communication, and leisure (e.g. the cell phone as an
approximation to an ideal personal link to the global communication web, which will
be replaced in a decade by some other ideal link). The systemically flawless ideals
that surround new technologies often hide from us the real nature of the
technological - i.e. that it is technique, a way of doing something with machines, a way
of doing that is sometimes beneficial to a culture, and sometimes not. It is, in short,

human thought/action in machine form, and not a deterministic force external to

human purposes.
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A subtext here is the need to engage with McLuhan's notion of media and
technology- as extensions of the human body. While this is not literally true,
nevertheless we can see the revolutions in media and technology as modifications of
the way we see our bodies, as an extension of our sensory fields, and in some cases
our bodies, through space (e.g. telephoning Britain in a few seconds, same-day
television reports from Russia on the nightly news, jetting to Florida in a couple of
hours). Each significant technological change at least in some small way changes the
way we handle and control material things, information, or people: e.g. the computer
(added to modern filing techniques) made it possible to reduce the individual to a
series of recordable and quickly accessible numbers (birth date, social insurance
number, height, weight, financial data, school marks, etc.), presumably in aid of
bureaucratic efficiency. But the side effect of this intention is the inclusion of the
individual human being within a quantified world view, the last stage of the
century-spanning quest that Galileo started to read the book of nature in

mathematical language.

3. An understanding and critique of the phenomena of everyday life,
including work, school (including the university), the family, love, sex, and play from
the point of view of the currently dominant structural ideals. A case in point would
be how the structural ideal of the managerial ethic affects both work life and personal
life: how this ethic might reduce all elements of a person’s situation to the
instrumentally rational exploitation of objects within a time/space field, and

consequently how this might debase family life and personal relationships by
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bureaucratizing them or subjecting them to the cult of expertise (Lasch's "therapeutic
culture”) m the form of self-help and how-to manuals, marriage counsellors, or rigidly
scheduled time management (e.g. one might read in the daytimer of a corporate
executive: "9-12 am: Meetings with clients; 12-2: Lunch with VP; 2-6 pm: Work on
Vancouver deal; 7:30-10: Baseball game; 10:30-11: Quality time with wife,” as though
these activities were all equally "schedulable”).

We should accept that once the structural ideals that rule a given category of
thought/action in everyday life have been identified through historical or sociological
research, we can go ahead and critique these by offering alternative ones (and thus
alternative economic and material structures). An example of this would be how
Lasch holds up the rugged, frontier-bred individualism of nineteenth-century
America to the pallid, narcissistic individualism of the post-war period. However,
such a detailed attempt to counterpoise structural ideals is a major project in itself,

and is best left to another day.

4. We need a treatment of the moral ideal of authenticity, self-fulfilment, or
narcissism (depending on whether one is for it, neutrally inclined, or against it), all
species of individualism, as central to modernity, and of how this ideal is integrated
into daily life and into the contemporary economy. We need some sense of whether
Taylor is right in seeing authenticity as a recoverable ideal, or Lasch is right in seeing
it as a cultural horror that we should reject, or Saul is right that we should focus
instead on democratic individualism as a way of recovering a sense of political

community. It is without a doubt true that individualism is the central sodal and
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political problem of the last two or three centuries, and thus we must gauge its

impact upon culture.

5. The role of the postmodern impulse in culture, notably in theory, literature,
and the arts. As outlined in chapters five and six, I see (with Jameson)
postmodernism as a variant of late modernism. More specifically, it is a modification
of the structural ideals of the modern period. It is a move away from depth meaning,
rationality, and reality towards surface meaning, limited irrationality (as least for the
consuming masses), and hyperreality as cultural archetypes. This is linked to modern
technology, especially television and the computer, which originated in the impulse to
effidency and economic rationality, but wound up promoting a severing of the link
between the content of the technology's narrative (i.e. the television show, the
computer simulation) and the real-world narrative that it mimics or copies.
Borgmann's hyperactivity and hyperreality are two of the results of the postmodern
condition; the new flatness and superficiality (representing the retreat to surface
meaning) that Jameson points out in postmodern art are equally present in

"postmodemn” culture.

6. The notion that cultural critique involves cultural politics, i.e. some notion
of how our culture can be protected or changed by political action. This could involve
Lasch’s revival of local action, Borgmann's evocation of the festive city, or Saul's
Socratic gadfly stinging the lazy ideological beast of the corporatist polis. At a

minimum, a structural idealist theory of culture, in so far as it does not discharge
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responsibility for social arrangements onto political destiny, substructural forces like
technologiéal change, or economic fate, compels the critic to attempt to understand
their culture, to critique the ideals that structure its cultural resources, and if
necessary to offer alternative structuring ideals as antidotes to any malaises endemic
to their culture. If the critic is also a professional philosopher employed by the state
(which is, ideally, the strong right hand of a democratic citizenry), then it is doubly
their duty to play the role of the Socratic gadfly, for not only is this a fulfilment of
the philosophical legacy of the West, their position within academe gives them the
time and financial security to do so. He or she is noblest when emulating the critical
spirit of Socrates, and should do so, even if tempted towards silence by a comfortable
position or by the social or financial capital that comes from serving corporate
interests (whether public or private).

In short, cultural revolutions do not just happen by themselves. It is up to the
critic to both involve themselves in contemporary culture, and, if possible and
desirable, change that culture through intellectual thought/action (if not political

action).

7. The need for cultural consciousness. This might involve a wedding of
personal and critical qualities like reason, understanding, and at least method.ological
sympathy (i.e. the capacity to re-enact others’ motivating thoughts). We should thus
cultivate the ability to see culture as a series of social and historical practices that can
be re-constructed through an understanding of the relevant structural ideals. Thus

culture can be understood within a unified social and historical field containing a
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diversity of motive forces.

Speaking now in more general terms, the core theoretical concept of cultural
criticism should be something like structural ideals. The notion that the primary
purpose of culture is to organize people and raw matter according to a set of ideals
that at the same time promote structural relationships between human actors is the
sine qua non of cultural critique. This notion allows for both understanding and
change: culture is freed from economic and other determinisms, and seen as the
meaningful core at the point where human intentions and the structures that create
and condition those intentions meet. As Saul hints, if we see culture as ruled by
structural ideals instead of the result of blind economic or other forces, we can
become conscious of our power as citizens to effect changes in the political realm. So,
in short, a structural idealist theory of culture politicizes change.

Of course, a Marxist like Jameson does precisely the same thing. His
explanation of postmodern culture as a superstructural form of late capitalism has
built within it the ideal of political critique and change (although probably not
proletarian revolution, as the time for this has apparently passed). Yet Jameson rejects
the notion that moral ideals are part of what shape modern social structures, having
no use for a countering of one moral/cultural idea with another.

Yet we should not go too far to the other extreme, to "transcendental-atomic”
idealism, where ideas are seen as the "cause” of human action, but by moving from

some sort of asocial, transcendental realm to individual minds.”® A structural idealist
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theory of culture has as its basic assumption the existence of an equilibrial
relationshii: between the ideals that shape our culture and the social, economic and
technological structures that these ideals gave birth to and either support or
challenge. Or, to speak more accurately, structural idealism sees these structures as
ideals themselves, hardened temporarily into concrete determinants of human action
by those who choose to remain unconscious of the motive forces in the their own and
others’ lives. Thus it allows those who desire a way out of what critics have called the
narcissistic, commodified, hyperactive or unconscious culture of the day a chance to

wake up and act.

5. Towards a Unified Social Theory

So where do we go from here? All of what I have said in this thesis was aimed
at contributing to the revival of what Quentin Skinner calls "grand theory in the
human scences”. In it I have offered, as my own small contribution to this revival,
what I hope is a social theory that unifies various understandings of human action,
most importantly, methodological idealism and sodial structuralism. My theory makes
use of a conceptual evolution that involves the following notions: structural ideals as
the core element in social and historical explanation, the duality and virtuality of
structure (which I have borrowed from Giddens), the phenomenological moment as

the theoretical atom in human action, thought/action as an attempt to overcome the

"®Hegel's Philosophy of History is probably the clearest case of this sort of idealism.
Of our five cultural theorists, Taylor probably comes closest to this type of idealism,
although by no means do I wish to accuse him of engaging in Hegelian hyperbole on the
subject of the great moving forces of World History.
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dualism of thinking and acting, the self as embodied, passionate, purposive, and
intellectual., a tripartite picture of social action (as intentional, meaningful, and
structural), and declining rationality and the end of the search for depth meaning as
the governing meta-ideals of modern intellectual (and to some degree material)
culture. If there is a central concept in all of this, it is equilibrium: the sense that
ideals and structures exist and operate in an endless feedback loop in all human
social action that can be meaningfully understood and explained.

I end this thesis where I started it, with the Scots of the eighteenth century. I
would like to call for a revival of the eighteenth-century notion of morals, as Hume
and his contemporaries used the term, as the center of philosophical speculation and
education. This would involve not only ethics conceived in the narrow sense, but also
psychology, phenomenology, sociology, history, political theory, and literature. It
would also involve a breaking down of the barriers between philosophy and these
other disciplines. And last but not least, it would broaden the horizons of all those
who have fallen victim to the temptations of spedialization or of the false rigour of a
natural scientific approach to the human condition.

Kierkegaard said upon reading Hegel's Phenomenology of Spirit that if only he
had claimed at the end that the whole thing had been one long thought experiment, it
would have been a roaring success. Hopefully my evocation of a structural idealist
theory of history and society is something more than such a thought experiment, if

something less than the final word on these matters.
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