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The Time of History

1. Hegel’s philosophy of history

Hegel’'s philosophy of history is probably the muostll-known part of
his philosophy because it seems to be the mosssibbée. According to
conventional paraphrases, Hegel believes that kesemething called
‘world spirit’ that governs history by unfoldingialectically’ from stage
to stage through time in order to finally achiexangsummation in the
world as the realization of absolute knowing. Hé&gékorld spirit’ is
treated with scepticism by a realist age that wgatself as having
hands-on access to the facts of history which carwbrked up into
plausible, empirically well-founded explanationshidtory in which one
historical event, or a cluster of events explainfsllbbwing event. One
pokes fun at Hegel's world spirit that is suppogedbe the driving
motor of history. One imagines this spirit as adkiof Zeus-like
character shrouded in clouds that blows the wirfdgstory, and hence
one dismisses the idea as fanciful.

Hegel’'s philosophy of history, however, is not anst-alone unit of
his system, but is derivative of Hiegik which, as he says himself, is his
systematic ontology:

So ist [es] erstens unmittelbar die Ontologie, ared Stelle die objektive Logik

tritt, - der Teil jener Metaphysik, der die NatugsdEns Uberhaupt erforschen
sollte; (LI:61)

thus firstly, it is ontology whose place is immedig taken by the objective
logic, the part of that metaphysics which is suggo® investigate the nature of
ens in general;

Secondly, thelLogic investigates also the “remaining metaphysics”
(Ubrige Metaphysik; LI:61) that treats “the souietworld, God” (die
Seele, die Welt, Gott; LI:61) insofar as “tHeterminations of thinking
constituted what isessentialto the mode of contemplation” (die
Bestimmungen des Denkedss Wesentlicheder Betrachtungsweise
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6 Hegel's philosophy of history

ausmachten; LI:61). Hegel'kogic is thus, in Aristotelean manner, a
“thinking of thinking” (Denken des Denkens; W12:9%Bat reaches as
far as an ontology of the soul, the world and Gadfact, theLogic is
said to be the “realm of pure thought” (Reich demen Gedankens;
LI:44) that represents God prior to the creationhaf world. The bearer
of this pure thinking of being and the world is §eand the unfolding
of this Geist in historical time is the WeltgeiSAs we know, world
history is thus on the whole the laying out of nfitndpirit in time, just
as the idea as nature lays itself out in spaceié (Weltgeschichte,
wissen wir, ist also tberhaupt die Auslegung desté&in der Zeit, wie
die Idee als Natur sich im Raume auslegt. W12:9%6)cdme to terms
with Hegel’s philosophy of history, requires thenef, in the first place,
going back to his ontology to assess how thinkimgkis the being of the
world, a path all too seldom followed.

Geist is one of those untranslatable German wosdslly rendered,
with capitals, as either Spirit or Mind, becauseah mean both. It is
also a possible translation of Greekg, one of the major concepts of
Greek philosophy. | prefer to render Geist in Eslglas ‘spirited mind’,
‘mindful spirit’ or ‘thinking spirit’ to capture bt the intellectual,
thinking side and the lively, animated side, and ihdeed spirited mind
that imbues each atmospheric, but undeniable tggfihe times’ in the
usual sense, although unbeknowns to those livinthase times. For
Hegel, it is pure, ontological thinking that shapies world in its being.
Or rather conversely, it is only through ontologitiainking that the
historical world in how it has been and is can bensin its essential
structures of being. It is spirited mind unfoldiig its own element,
time, that underlies human history. That is Hegelksm, and it can only
be assessed by thinking through the pure thinkivag is supposed to
ground the claim, uncovering tacit presuppositioaspecially those
regarding time, and never by a confrontation witbhpmosedly
empirically accessible historical reality, nor byuaterposing a
‘materialism’ to Hegel’s idealism for, as Hegelaftpoints out, ‘matter’
itself is an idea, a concept that cannot escapelagital scrutiny.
Materialism is itself a challenge for pure thinkirigt is to be more than
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a vague, plausible prejudice and conviction based uareflected
obviousness.

For today’s ontologically blind thinking, talk o$pirited mind’ as the
hidden motor of history seems like speculative migsn. Whereas
speculation as the translation @wpioc was originally the name for
insight into beings in their being based on eveyydaed experience of
the simplest phenomena in the world, today speaoulas anti-scientific,
for it is prior to and therefore undercuts scieatimethod. Hence
speculation can only be dismissed by the totalizlogma of modern
science and the word ‘speculation’ employed onlythe sense of
fanciful conjecture and mere risky guessing.

Spirited mind or Geist is not the title for a mystes being, but
another name fowovg, Adyog, Vernunft, reason. Hegel refers to
Anaxagoras as the Greek thinker who proposedvthaf is the principle
of the world (W12:23) and says that this Vernusftnot an intelligence
as self-conscious reason, not spirited mind as "syoicht eine
Intelligenz als selbstbewul3te Vernunft, nicht emigBals solcher; ibid.).
Unlike Heidegger, Hegel does not go back to retramkl thus upset
AOyoc on the basis of the surviving fragments of Parchesiand
Herakleitos as the originary “collectedness of Qeinstanding in
themselves” (die in sich stehende GesammeltheiSaeénden, d.h. das
Sein; EiM:100), but proceeds from already collectedson as the
essential hallmark of the world and of human baisglf. For Hegel,
reason, whose element is th&yog, accounts for the ontological
structure of the world. Th&déyoc moves dialectically from one of its
categories to the next, thus gaining more concépietarminations and
becoming increasingly concrete in a system of ietated concepts.

The categories required gwerequisites for understanding world
history start with the most basic in thegik and go as far as the
concrete reality of fully developed political statdor Hegel's thesis is
that world history is nothing other than the pragiee unfolding of
humanfreedomitself in ever freer forms of state: “Free is juiis: to
know and to will such universal, substantial olgestich as right and
law and to bring forth a reality in accord with the— the state.” (Die
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8 Hegel's philosophy of history

Freiheit ist nur das, solche allgemeine substdatieégenstande wie das
Recht und das Gesetz zu wissen und zu wollen umal Wirklichkeit
hervorzubringen, die ihnen gemalR ist — den Staat2:¥2) The
ontological foundation of this thought is tRechtsphilosophjatself a
part and culmination of Hegel's entire system. Hsgphilosophy of
history is hence a derivative and secondary pahithinking, relying
for its grounding on his entire system from thagic to thePhilosophy
of Rightas brought together in thencyclopaedialt is to these that we
must turn back when assessing whether his philgs@bhhistory is
well-founded! This is where the hard work lies. It is naive ergsm
to believe that Hegel's philosophy of history collle checked against
the factual, empirical course of ‘real’ history.

In contrast to the task of appraising the entiréolagy of Hegel's
system, the thesis of his lectures on the philogoph history is
disarmingly simple, namely, that there are threges in world history
in the development of free states. The first stegavhere only one
individual is free in the state: Asiatic despotidime second is where a
few are free: ancient Greece and Rome; the thiddlast is where all
members of the state are free: Western (Protest@hijistianity
(W12:31). All those regions of the world where statalong with their
laws, institutions, cultural works & practices, igebn, customs &
systems of organized rule over a people, did niseaare for Hegel
outside world history. Africa, America and the Riacregion therefore
are dealt with only briefly in the introduction order to justify their
exclusion from world history. Today such thinking correctly, and
mostly pejoratively, labelled Eurocentrism, andist true that any
philosophyof history, relying as it must on theyog, no matter how
this Aoyog is re-interpreted, will have its roots willy-nilljn Greek
philosophy. Any alternative in empirical scienceagls as ethnology,
anthropology or sociology, will not escape the brbf Eurocentric
thinking, because it will tacitly employ simple fiemmental categories,
starting with ‘subject’ and ‘object’, whose condept has always

1 Cf. my critique of Hegel'sPhilosophy of Righin Eldred 2008/2011, especially
Chapter 12.
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already been preconceived in philosophical thinkang whose status is
today more than questionable.

According to Hegel, world history sweeps acrossaAsi Europe from
East to West. The three stages of world historya@m@mpanied by a
tripartite division of geographies: highlands (epiized by the central
Asian steppes), river plains and valleys (e.g. €hiGermany), and
coastal strips (paradigmatically the Mediterranedh) world history
producing state formations, he says, can take plde it is too cold
or too hot. The coastal strips are where intereguraspecially
commerce, i.e. threedomof trade, among peoples develops, and these
strips tend to separate off from and bring forgheaple with a mindful
spirit different from the people in the hinterlartegel gives two telling
examples: Portugal vis-a-vis Spain and the Nethddavis-a-vis
Germany. On the plains and in the valleys of timdniand, the principle
of life is landed property, agriculture, a life ted in the soil, slow-
moving and conservative compared with the liferafling nations that
are open to influences from all around the globe e vicissitudes of
trade.

Such trading nations, and coastal and river postgsh as the
Hanseatic cities of Germany, are the natural sofl freedom as
liberalism which, significantly, does not figurelitegel’'s schema for the
progress of world spirit toward freedom. Rathere tautochthonic
Germans with their state are to be stylized asatimee and end goal of
world history because they are the source of thi®rR@ation with its
Protestant principle of individual, free consciertbat asserted itself
against the authoritarian principle of Roman Catmh, while the
British and Dutch were out building trading empjrasotivated by the
promise of gain. For Hegel, a state is based orligion, and the
Christian religion, in particular, can also attés philosophical parallel
and superelevation in Absolute Knowing, i.e. Hegedystem. Hegel
does concede, at least, that those peoples omatsagbs (and islands)
are brave in risking their lives on the elementhef sea for the sake of
commerce and riches. Merchants and entrepreneuftseaoast have the
courage to risk venturing onto the unstable, indalule element of the
sea, whereas those rooted in an agrarian or indudiie in the
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10 Hegel's philosophy of history

hinterland are interested in setting up stable,urggc calculable,
predictable states of affairs guaranteed by irtgtitis of state.

World history for Hegel has a “final purpose” (Emdxck; W12:29)
and thus is an unfolding in time of the spirit oéddom that realizes
itself in various forms of state. Freedom, thaatdirst “an sich” or a
potential, is realized in “reality” (Wirklichkeityv12:33). Spirited mind
Is divine, and so “[t]he state is the divine idaataexists on Earth” (Der
Staat ist die gottliche Idee, wie sie auf Erdenhaoden ist. W12:57),
Hegel’'s Idea being the unity of the concept witmaete reality. The
state is therefore “the more closely determinecectbpf world history
par excellence wherein freedom obtains its objégtiv(der néher
bestimmte Gegenstand der Weltgeschichte Gberhaopt) die Freiheit
ihre Objektivitat erhalt; W12:57).

The ontology of freedom is to be found in HegdPhilosophy of
Right a final part of his entire system whose groundsgresupposed
by the Philosophy of Historywhose task it is, in turn, to show how
freedom has attained progressive realization ieethdifferent parts of
the world in three major progressive phases of avbrstory. This gives
the figure of reconciliation that pervades Hegedistire philosophy:
“Only that insight can reconcile spirited mind with world toiy/ and
reality, namely, that that which has happened appéns every day, is
not only not without God, but the work of Him Hintise (Nur die
Einsicht kann den Geist mit der Weltgeschichte ded Wirklichkeit
versohnen, dal’ das, was geschehen ist und allegéagkieht, nicht nur
nicht ohne Gott, sondern wesentlich das Werk seisebst ist.
W12:540) To maintain his assertion that it is tp&isof freedom that
realizes itself in and is the ‘spiritual’ motor wbrld history, Hegel has
to copiously exclude all those *“contingencies” @ligkeiten) of
finitude that are forever messing up the unityhaf toncept of freedom
with reality. Spirited mind “is not such that itgys around in an
extrinsic game of contingencies, but rather it ibatvis absolutely
determining and simply firm against the contingesadf which it makes
use and rules.” (Er ist nicht ein solcher, der sichkdem auf3erlichen
Spiel von Zufélligkeiten herumtriebe, sondern éwrielmehr das absolut



Hegel's philosophy of history 11

Bestimmende und schlechthin fest gegen die Zukdlign, die er zu
seinem Gebrauch verwendet und beherrscht. W12:75)

An alternative way of saying this is that, throwhthe confusion and
opagueness of historical events, the simple costadiran historical
ontological formation take shape which require thus shaping-up the
use also of the thinking human mind to come totlighd firm up in
historical time. This emergence of a new ontologicamation takes
place behind the back®f the human beings living in an age, pursuing
their individual and collective interests, and egwrh passionately in
their struggles with one another. On this very gankevel, Hegel and
Heidegger share the same contestable and highlgsted conception
of how history is made (history of thinking spirtn the one hand, and
history of being, on the other), albeit with theaal difference between
infinity and finitude, as will be shown in more dgtbelow when
interpreting their respective conceptions of tidarx and Engels ontify
the ontological in adopting the conception from Elegeformulating it
as the Historical Materialist conception of histofgf. Chapter 10),
according to which social formations, each base@mmhistorical mode
of production, press forward inevitably and ‘histordialectically’
through class struggle toward a higher social fdéionain which
freedom is realized on a higher level based onmsaously socialized
mode of production.

Liberal societies such as Britain, the Netherlatis,developing U.S.
do not figure on the stage of Hegel's world histdrgcause they
purportedly do not bring forth the substantial laasd institutions
embodying universal ethical life (Sittlichkeit) th& claimed to be
essential to a stable state of affairs which tlagests supposed to be. A
liberal society based on intercourse and tradeotisHegel mere civil

2 «_ that liveliness of individuals and peoples, $8eking and satisfying their own

interests at the same time are means and toolsméthing higher and more
extensive, about which they know nothing, whichythaeconsciously execute...”
(...jene Lebendigkeiten der Individuen und der \dJkindem sie das lhrige
suchen und befriedigen, zugleich die Mittel und K¢euge eines Hoheren und
Weiteren sind, von dem sie nichts wissen, das swuBtlos vollbringen,...;

W12:40)
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12 Hegel's philosophy of history

society living out its particularity and egoism,datne state for such a
society is a mere rump whose raison d’étre is théeption of the liberty
of property and person. Moreover, such a liberatlests unstable, being
infected by the uncertain element of the sea orchviiade must rely.
Liberal freedom of trade is also wedded to thedozme of movement of
peoples, i.e. emigration and immigration, a freedtbmough which
different people and peoples (have to) learn toesttee world with each
other (cf. Eldred 1997/2010), an aspect wholly eegd by Hegel that
has considerable consequences for the conceptianaifon state or the
state of gpeople e.g. das deutsche Volk. The freedom of civil stycis
not enough for Hegel; he demands in addition stibje@nd obedience
of citizens to the state as the embodiment of theeducratically
organized and enforced universal. Freedom is thaisegh with the
necessity of obedience and subjugation, a toposimgnthroughout
German political philosophical thinking.

If one is to talk of the ethos of a liberal socjetypwever, then its
ethos does not reside first of all in state instus of rule, but in the
atmosphere of an ethos with which those in civdisty treat each other.
Such an ethical atmosphere permeates civil sodmetyustoms of
civility, trust, keeping one’s word, fair dealingnd the likeall of which
are universal, although not in the first placeestatescribed, practices of
freedom that go beyond particular self-interestd ane essential for
furthering it. The laws enforced by the state ampatent against an
ethos of uncivility in civil society, although, ceersely, it also has to be
said that the atmosphere of an ethos is in itsslfifficient to guarantee
the reality of free civil relations among its menmseHegel’'s productive
conception of world spirit is fixated on bringingrth a reliable, stable
state of affairs that is enforcible by state powemhich the citizens
submit in a purported act of freedom.

Hegel offers only the consolation of potential indual insight into
the necessity of subjugation to the universal tastins of state.
Otherwise, for Hegel, freedom is merely contingeatbitrary, the
interplay of naked particularity. The ethical atiplosre that pervades a
society, however, is just as essential to the zatdin of freedom in a
living society, and the barometer of freedom inoaiaty is measured
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more by the ethical atmosphere in civil societywHandly or unkindly,
respectfully or disrespectfully, fairly or unfairpjeople treat each other)
than by the extent and ‘reasonableness’ of the’stitws and rule. This
has yet to be understood and imbibed as an ethirabsphere in
Germany.

© Michael Eldred 2011






2. Hegel's problematic situating of
history in natural time

It has already been cited above: “As we know, wdiktory is thus on
the whole the laying out of mindful spirit in timgjst as the idea as
nature lays itself out in space.” (Die Weltgeschaghvissen wir, ist also
uberhaupt die Auslegung des Geistes in der Zed,dm Idee als Natur
sich im Raume auslegt. W12:96) Not only does tlistation require a
return to Hegel's system to follow how spirited chimialectically
unfolds the ontological structures of the worldrsng with thelLogic,
but also to understand, above all, what concemifatmme underlies the
statement that world history is laid out in time.Sein und Zei(§ 82)
Heidegger questions Hegel's ontology of time asivdey from the
traditional Aristotelean ontology of time in thhysicswhich, against
the epoch-making recasting of time as the tempgradfi Dasein,
becomes the “vulgar” conception of time (see belivapters 6 and 7).

It is indeed curious and significant to note thed bntology of space
and time in Hegel'sEncyclopaediaopens hisPhilosophy of Nature
How could the first, fundamental categories rdture provide the
adequate conception of time for world history? Tredectical sequence
at the start of thePhilosophy of Natureis space, time, place &
movement, and the exposition shows clear parallelsAristotle’s
Physics Given that both time and space for Hegelrex®iral categories,
why should the Idea as nature lay itself out incepavhereas mindful
spirit lays itself out in time? Moreover, the copteof movement
developed is physical, not ‘spiritual’, leadingstiof all to the categories
of “matter” and “mechanics”, i.e. the movement ddttar in the style of
Newtonian laws of motion as change of place. Howldothis
mechanical concept of movement be the pertinenfanthe movement
of realization of spirited mind in historical time?

Heidegger does not note iBein und Zeitthat Hegel's dialectical
derivation of space and time reveals not only Atelean origins, but
exhibits also decidedly Cartesian traits. Thisndicated already by the
title for the section on space and time, “Whollystact apartness” (Das
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16 Hegel's problematic situating of history

ganz abstrake Aul3ereinandi&nz. 11 § 253). The abstractness of space
and time refers to the homogeneity of space and t)mmathematical
Cartesian geometry and to the Cartesian deterramati physical being
as res extensa. Nature is thus the spreading-oaektension of the Idea
into apartness, first of all in an entirely abstnaay, abstracted from any
spatial content, so that space is the “abswastersality of itdnature’s]
externality — whose unmediated indifference spacé (die abstrakte
Allgemeinheit ihres Aulersichseins— dessen vermittlungslose
Gleichgultigkeit,der Raum § 254). This entirely abstract, indifferent
space proceeds to its first determination, or negain the point (Punkt;
8 256) in space, whose first otherness or negatiomrn, is the line
(Linie; 8§ 256). The negation of this negation ig tisurface” (Flache,
8 256) which reconstitutes the “spatial totalityamliche Totalitat;
8 256) as “enclosing surface” (umschlielRende Obelnt; § 256).

This movement of multiple negation remains withe indifference
of spatial apartness, hence regenerating spacenddaion that negates
space altogether to come to its other is the pasn& point irtime that
posits itself apart from the “tranquil adjacencydag¢ ruhige
Nebeneinander; 8§ 257) of the points in space. Tdirt@s a point in
time negates all the other points as non-existdoteover, the point in
time negates itself by vanishing, only to be regateel by the next point
in time arriving from the future. The abstract dpass of space as an
indifferent adjacency becomes the “negative unify externality”
(negative Einheit des Aul3ersichseins; § 258) atloeisefore the abstract
indeterminacy of being that “in thatid, is not, and in that inot, is:
intuited becoming” (indem esst, nicht ist, und indem esicht ist, ist;
dasangeschaut§Verden; § 258).

This dialectical movement repeats the dialectib@&hg-nothingness-
becoming at the beginning of thegic, but now in the medium of pure
sensuality. Pure, indeterminate, sensuous beingpace, and the
negation of its negation, i.e. pure, indeterminagssuous becoming, is
time. Space and time are therefore tparé formof sensualityor of
intuition, the non-sensuous sensuou®irie Formder Sinnlichkeitoder
des Anschauensdas unsinnliche Sinnliche; § 258 Anm.). Space and
time as entirely abstract are nevertheless looked.ea intuited, and
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insofar are seen in a step from pure thinking sBodbnsuous exteriority
and apartness, or extension, of nature. Spaceirmedare, respectively,
being and becoming looked at purely sensuouslye Binking enters
the exteriority of nature first of all by steppiimgo space and time.

Sensuously intuited becoming is hence twofold: thensuous
transition from being to nothingness, i.e. from pinesent into the future,
and from nothingness to being, i.e. from the pasthe present. The
present in its “singularity” (Einzelheit; § 259) tise point in time, “the
present asow’ (die Gegenwart aldetzt § 259). Only the now properly
IS; past and future are kinds of sensuous nothingridessause the now
disappears, time does not come “to a persistingerémce” (zum
bestehenden Unterschiede; 8§ 259 Anm.) of its dilness past, present
and future. This can only be overcome in “the pplec of time”
becoming “paralysed” (das Prinzip der Zeit [...jadgsiert; § 259 Anm.)
resulting in the Science of spacegeometry (der Wissenschaft des
RaumsderGeometrie 8 259 Anm.) which is thus timeless and static.

Hence arithmetized, i.e. Cartesian, geometry igless. Nevertheless
it is employed in mathematical physics to graspiomotn equations, a
contradiction that Hegel draws out only implicitiyhen he notes that “in
the theory of motion, time, too, becomes an obgédhis science, but
applied mathematics is not an immanent sciencela(verd in der
Bewegungslehre zwar die Zeit auch ein GegenstagktdWissenschatt,
aber die angewandte Mathematik ist Gberhaupt kemmanente
Wissenschaft; § 259 Zus.) precisely because itlgitges up a “given
subject matter” and its “determinations” from “exipace” (einen
gegebenen Stoff and dessen aus der Erfahrung aunfgeeane
Bestimmungen; 8§ 259 Zus.). In other words, Carteslawtonian
mathematical theory of motioriudges time as something with a
persisting(geometrical-mathematical) existence.

The unity of the point in space and the point meiis the “place”
(Ort; 8§ 260), which is thus a ‘here-now’ point, as mathematical
physics. Insofar as the place is temporal, howetvenust negate and
regenerate itself tdbecomeanother place. The spatial indifference of
points to one another in space is thus overcomie avitemporal index
for a point in motion. This becoming-another-plase “movement”
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18 Hegel's problematic situating of history

(Bewegung; 8 261) which is thus, restrictively, tim@dern Cartesian-
Newtonian concept of movement as change of plasemere motion or
loco-motion. The four kinds of Aristotelean movernesre hence
truncated to one, and movement is derived dial@gi¢drom time, and
not conversely, as in Aristotle’®hysics where time results from
counting movement. In view of the truncation of dsnof movement,
one has to ask even more perplexedly what the mentwf spirited
mind has to do with movement conceived as merenhotion.

The same paragraph 8§ 261 includes also the digdéttansition from
“ideality to reality” (Idealitat zur Realitat; 8 26Anm.) Since as place,
space and time belong together in a contradictentity (for space is
not time, and time is not space), this immediatenidy is a
determination of both abstract dimensions to therd@nate existence
of “matter” (Materie; 8§ 261). This dialectical mowent again echoes a
transition in thd_ogic, this time from becoming to determinate existence
(Dasein), but now the determinacy issansuous natural one for
sensuous “perception” and also in itself “impermegb offering
“resistance” (Wahrnehmung, undurchdringlich, Widansl; 8§ 261
Anm.). To illustrate the cogency of this transitioHegel cites the
(quantitative Newtonian-Cartesian) examples of igevend momentum.
The angular momentum of a lever depends both orinila¢erial, hence
real) mass at the end of the lever and the (sp&imice ideal) distance
from the fulcrum. The linear momentum of a physibaldy is the
product, (material) mass times velocity, whichdatis the (ideal) ratio
of spatial distance divided by time. Hence, in bexlamples, there is an
equivalence (equation) between a sensuous ideatiyuand a sensuous
material one. A further example would be the famdtiasteinian
equation e = nfcthat encapsulates the equivalence of (potentidl an
actual) motion §vepyeia) and matter.

One could understand this transition from the idealf time and
space to the reality of matter as the deductioitisofery existence from
God’s thinking of the Idea, so that material rgalivould be a
precipitation of the divine Idea in accordance wi#ason. This is an
ontotheological reading according to which God’sking fore-casts,
pre-casts, the world in its reality. An alternatipeenomenological,
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ontological reading would be that matter showdfitse. shapes upas
matter for an historical ontological thinking thatasts matter
guantitatively and qualitatively in relation to newent conceived solely
as locomotion within an abstract, mathematical €san space-time.
The being of natural beings is thus cast, in linthwhe Aristotelean
casting of physical beings asvotueva (movablesPhys A 2;185a13),
but with a reductive, quantitative, mathematicalktyso that space and
time as ideal sensuous dimensigshsw up in equations asjuivalent to
real matter. Even for Hegel himself, this real mais theidea of matter
as real; there is no matter at all without the idea. (concept) or, in
another words, matter itself is adea and matter does not exist
‘nakedly’ without an idea, or concept, of it. Ths the reason why
idealism always is prior to any materialism or isal the latter having
always ineluctably to rely on@nception anidea of matter and reality,
respectively.

To summarize, it has to be concluded that Heg&lsmtng of world
history in time is problematic insofar as his cqutcef time is entirely
physical, indeed mathematical, Cartesian, so the#d to be asked what
this abstractly homogeneous, and therefore quabldi and
mathematizable, time has to do with historical temall in which world
spirit is said to unfold itself in its specific kinof ‘mindful-spiritual’
movement. As far as | can see, tbenceptof time is not further
developed in later parts of thEncyclopaedid so that it must be

% Influenced by Denise Souche-Dagues (1992), Rolienegbrink (2007) refers to
the Philosophy of Natur& 351 where Hegel writes of the animal’s “freedimas
a counter-argument to Heidegger’'s focusing on 88@hK where abstract time
and motion are dialectically unfolded. This hardgounts to a conceptual
grounding, however. Rather, Hegel would have haxplicitly develop the
natural Aristotelean-Cartesian concept of now-tion¢her in a dialectic to come
to terms with the phenomenality of time in histoMoreover, the animal’s
“contingent self-movement” (zufallige SelbstbewegurEnz. Il § 351) that
allows it to determine “itself to place accordimgimner contingency” (sich nach
innerem Zufall aus sich selbst zum Orte; § 351¢nebnly to the animal’s being
able to free itself in its movemefrom “real exteriority” (reellen AuRerlichkeit;
8 351) precisely of natural time as developed ir28&ff. Hence there is no new
dialectical development of time itself at this da all.
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concluded that Hegel's concept of time is inadeguat the task of
thinking historical time, a crucial issue that vattcupy us in more depth

below.



3. Heidegger’'s unearthing of the

temporal meaning of being

If one knows anything at all about the philosophtgidegger, it is that
his opus magnum is calleSein und Zejti.e. Being and TimeThis
coupling of being with time represents an epochingknove in the
history of Western philosophy whose ramifications still on the make
and against which all the defences of establishethplacent ways of
thinking are today deployed. Hitherto, and up uriiégel, whose
ontology is called.ogik, and beyond, up to today’s so-called ‘linguistic
turn’ toward language philosophy, being has alwbgen linked with
AOyog, ratio, Vernunft, reason, language, which has alwed as the
defining characteristic of human being itself@s{mov Adyov Eyov,
the animal rationale, the speaking animal. Morepgeice Plato and
Aristotle, and up to and including analytic philpbg, truth itself has
been located in theldyoc as statement, proposition. Frege’s
formalization of logic as symbolic logic, the blogsing of mathematical
logic in the first third of the twentieth centupe insistence of logical
positivism on logically clear propositions, Wittg#ain’s conception of
language games all reside within the Western pbybgcal tradition of
the A6yoc. Heidegger breaks with this tradition, not by attimg that
human beings are also irrational and emotional,has long since
become an innocuous platitude, but by seeking aesacto being prior
to theddyog, i.e. prior to saying anything about beings ingositions in
which ‘is’ serves as mere copula between subjedt @edicate. This
access is gained by opening one’s eyes to the woaking noticed that
human being itself can be characterized as beittgarworld in which
beings show themselves aghat they are (and human beings show
themselves off asvho they are). The most pernicious and destructive
characteristic of today's thinking is the unques#d, entrenched
dichotomy between subject and object, subjectiatg objectivity.

If Aristotle characterized the.6yo¢ as “saying something about
something” L&yew Tt kata Twoég), which provides the classic form of
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the proposition as a coupling of a subject withredcate through the
copula, ‘is’, Heidegger points out that, prior tobist saying, beings
already have to show themselves in the open spacalls Da, ‘here’, or
Lichtung, ‘clearing’. Whereas metaphysical philospgas focused on
the being of beings themselves, starting with thtegory ofoboia,
substance, Heidegger shifts the focus to the dgani which beings can
show themselves, so that this clearing becomesothes of truth itself,
l.e. &AnBeiwa. The being of beings, i.e. their beingness, istfand
foremost theiobotio or substance, which shows itsaffwhat the being
is in its 10éa, €100¢g or ‘look’. It is the look that beings present of
themselvess whattheyare that human being (the Da) understands —
prior to anything at all beingsaid Obvocia serves also as the
LIOKELLEVOY Or subject about which something is predicatedain
proposition orAéyoc. As such, this substantial subjgursistsin the
clearing, so that a being not only presents itaslfwell-defined in its
look, but alsopersiststemporally. Those beings thate in the highest
degree for Greek thinking are those with a pemsispresence in the
clearing, namely, the celestial bodiesx@s ov, everlasting beings.
Hence Heidegger unearthseanporalsense of being by showing up a
sense of standiger Anwesenheit or standing presang#icitly
underlying throughout the Greek understanding afidpérom which all
the categorial determinations derive. In particuthe mode of being
Kko®' abtod or ‘of itself’ is counterposed by Aristotle to thmode of
beingxata cuuBepnikodcg or ‘incidentally’. Aristotle explicitly excludes
those beings that come alongvofipaiveily) incidentally and show
themselves only transiently, fleetingly from IMetaphysicsfor they do
not admit of any stable knowledge. Aristotldetaphysicsnvestigates
the fourfold of being which consists of i) the gages of what, how,
how much, where, in relation to, etc., ii) the ohstion between those
beings that present themselves of themselves tanaliag presence and
those that present themselves only fleetingly thi@ distinction between
truth and falsity according to whether the beingjuestion shows itself
as what it is or not, as reflected in true or fgisepositions about the
being, and iv) the metaphysical concepts requioedonceive beings in
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movement, which the famous triadyvouig (potential),evépyeia (at-
work-ness or en-ergy of the potentidyteréxera (perfected presence
of the potential at work). It is from this fourth the manifold of being
that Aristotle then develops his ontology tihe in the Physics (cf.
Eldred 2009/2011 § 2.9), tacitly assuming all altimg lead meaning of
being itself as standing presence.

Making the implicit lead understanding of being ftire ancient
Greeks as standing presence explicit allows Heigleigbreak with the
metaphysical casting of human being, in order taseit as exposed ex-
sistence (standing-out) in the temporal clearingywah, the Da. Truth is
now not a property of statements, but the disclosssl of beings to
Dasein in the clearingSein und Zeithereforegrounds the being of
Dasein itself in temporality (Zeitlichkeit) whichrqvides the ultimate
horizon for Dasein’s being here (da) in the wordkasein itself is
temporal i) in casting its self into the futureseizing upon its potential
to be (Seinkdnnen), ii) having always already beast into the world
from the temporal dimension of beenness (Gewesgnhrd iii) in
taking care of matters concerning its existenci@presence. Dasein’s
existence is shown to have the structure of capegé€d whose implicit
three-dimensional temporal structure as ‘being-dfaedatself-in-being-
already-with-the-world” is then grounded in an ecipl
phenomenological unfolding of Dasein’s temporaityDivision 2. Only
after lengthy preparations do&in und Zeitome finally, in its last
chapter (Div. 2 Chaps. 5 & 6), to consider the gmetemporality of
history, which is the topic of the next chapter.
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4. Heidegger’s recasting of historical
time
From the above consideration of Hegétsilosophy of Historyt should
have become plain that Hegel’'s concept of timaalequate to the set
task of world spirit unfolding in historical timéleidegger is the first
Western thinker to provide an alternative castihgeing, human being
from an alternative sense of time that promisesh@enpmenally truer
access to histor{.Historical time can never be thought properly be t
basis of a physical conception of time derived friewton-Descartes
and ultimately from Aristotle. Chapter 5 8&in und Zei$ Division 2 is
headed  “Temporality and  Historicity”  (Zeitlichkeit und
Geschichtlichkeit) which, in turn, includes inteliaa8 74 The Basic
Constitution of Historicity (Die Grundverfassungrdeeschichtlichkeit)
and 875 The Historicity of Dasein and World-Histor(Die
Geschichtlichkeit des Daseins und die Welt-Gesdb)chtitles that
indicate we are now at the nub of our thematicextbBecause Dasein’s
existence has already been shown to have the wteuot care (Sorge)
grounded in temporality (Zeitlichkeit), “the integtation of historicity
proves itself to be basically just a more concreterking-out of
temporality” (erweist sich im Grunde die Interpteia der
Geschichtlichkeit des Daseins nur als eine konkeefaisarbeitung der
Zeitlichkeit; SZ 8§ 74). This tells us that mosttbé conceptual work has
already been done.

Historicity is developed from the temporality ofthentic existence
(eigentliche Existenz) that has the structure aiting forward and
casting oneself onto the unsurpassable possilmfitgxistence, death”
(das vorlaufende Sichentwerfen auf die untberhelbadglichkeit der

* In his complacent scholarly article, Stephen AcEson (2006) fails to raise and
grapple with the issues associated with the fundaalig different conceptions
of time separating Hegel from Heidegger, but simg@fers unproblematically
and superficially to “the ticking of the clock oy Ithe flipping of the calendar”,
the marking-off of one era from another, “progregsiegel) and “decline”
(Heidegger) in History, etc.
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Existenz, den Tod; § 74). The existential posgibgionto which Dasein
casts its self is the “legacy” (Erbe) that has blemded down and which
Dasein “takes on” (Ubernimmt). In “being free foeadh” (Freisein fur
den Tod; § 74), Dasein excludes easy, evasive igfar existence and
comes back to the “simplicity of itglestiny (Einfachheit seines
Schicksals § 74) which is the “originary happening of Daseasiding
in authentic resolute opening-up” (das in der eigeren
Entschlossenheit liegende urspringliche GeschebsrDaseins; § 74)
to its potential for existing. It is plain that Hegger makes intensive
use of the etymological connection between Gesthidhistory’ and
Geschehen ‘happening’: Dasein’s historicity comssiatthe happenings
in which it is caught up in the course of its pnopeistential destiny, so
that historicity resonates with something like ‘papingness’. In taking
on its destiny which is also a legacy, Dasein isrmofo the ‘trials and
tribulations’ of destiny’s blows that come from aimstances; but
within this storm, Dasein has its compass orieritadard its proper,
authentic potential for existing, whereas inautleebasein, absorbed as
it is in the ongoing business of its existence iseamless sequence of
occurrences that happen to it, is merely lost éohthppenings that hit it.
Such lostness to occurrences and occurrents idlraanka not just of
everyday Dasein, but also of modern scientistsenegal, lost as they
are to the scientific method of empiricism in whimtcurrences occur as
data.

Because Dasein is essentially Mitsein, “its happgnis shared
happening” (ist sein Geschehen ein Mitgeschehei@d)§ i.e. the
happenings in which it is caught up in its existerare happenings
shared with others of its “generation” (Generatiofhis “togetherness
in the same world” (Miteinandersein in derselbenltyV@ 74) is not
merely a summation of individual destinies but areld destiny insofar
as the others also cast themselves onto their osnmaotential for
existing in the shared world as a shared selfiogstffered as a
potential for existing in that shared world. Heideg calls this shared
“happening of the community, of the people” (dernfeeschaft, des
Volkes; 8§ 74) “Geschick”, a term synonymous withch&ksal”,
“destiny”. Does he mean this shared happening @foople insofar as
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it is destinal, which presupposes that the indialdexistences of the
people are already destinal, so that Geschick cteadrendered as
“shared destiny”? The two formulations for Geschieke not
unambiguous. If it is individual, authentic Daseivat has grasped its
destiny, it only shares the happenings of the tmité its generation,
albeit that its authenticity may give it a lead@pstole for others. | will
make a few remarks on Geschick conceived tentstiasl the shared
destiny of a people consisting of many who exishabentic selves cast
onto a shared fate. Such shared destiny involvieg‘tommunication”
(Mitteilung) and “struggle” (Kampf) of Dasein “innd with its
‘generation’ constitutes the full, authentic happgrof Dasein” (in und
mit seiner ‘Generation’ macht das volle, eigentickeschehen des
Daseins aus; § 74).

Such a transition from individual destiny (Schidk¢a shared destiny
(Geschick) is more than problematic because authemistence is
conceived first and foremost as individual, frees&a casting itself onto
its ownmost existential option in running forward its own death,
which latter can be shared with nobody. Indeedbradtfiis first mention
of Geschick of a people, Heidegger reverts to auitie individual
Dasein in its “death, guilt, conscience, freedond dmitude” (Tod,
Schuld, Gewissen, Freiheit und Endlichkeit; § Blince Dasein “at first
and for the most part” exists inauthentically, absd in the daily cares
of its business and buffeted hither and thithemiwat happens along to
keep it busy, it is a tall order to suppose anygHike a shared authentic
existing in the world. Such a supposition amouptatleap (of blind
faith?) from the free singularity of an individual the universality of a
people. Just as authentic existing is only a “modiion” of inauthentic
existing that happens in the “moment” (Augenbliekhen individual
Dasein grasps its ownmost possibility for existaggits self, the shared
authentic existing of a people is momentary in a faore drastic,
transient sense when it comes together in certaidos), shared
historical situations and grasps a possibility éarsting in and shaping
its shared world.

Authentic Dasein always has to remind itself ofhtsment in which it
cast its self authentically, for the pull of dadgres is strong and it has to
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correct course depending on circumstances. Wheaoal® shares its
destiny, the shared happening is presumapdbjitical in nature,
concerning an issue or issues crucial for the meoplwhich there is an
intense focus in the momentary political situatidhe political moment
Is seized when a shared possibility of existingetbgr is grasped, or it
slips by, and the shared destinal moment is lostnirebbing-back into
everyday life in which people resume their indivatlbusiness. With this
thought, | have stepped beyond Heidegger's cav&@hat Dasein
factually resolves on in each case fundamentalyotbe discussed by
the existenzial analysis” (Wozu sich das Daseifalgisch entschliel3t,
vermag die existenziale Analyse grundsatzlich nikthterortern. § 74).
This transgression is necessary to bring to lighy ¥ is problematic to
switch abruptly from individual Dasein to a peomearing a world
destinally in such a way as to presuppose shatemed individual
destinies.

The historical preparations for a decisive, destimoment in a
people’s history can be long. The happenings oftithe, for the most
part, roll on haphazardly in a bewildering multgly of
“communication” and “struggle”, without anything asive occurring.
Any political movement has to achieve a certaintyuiof conception
about what it is striving for. This conception camly be conceived in
drawing upon fundamental, history-shaping ideasclwviare themselves
a legacy) going right down to the idea of humannbeitself in its
freedom, and how the world shapes up in all itetador thought in
everyday understanding, religion, art and scieAcpolitical movement
calling for ‘civil rights’, ‘democracy’ or ‘freedonof the people’, for
instance, is only possible on the basis of an wstdeding of political
freedom deriving from the legacy of centuries antliermia of thinking
on human being, human freedom, civil rights, pcditifreedom and
institutions, etc. Such an understanding enablesgandes a political
movement — indeed, it makes it literally conceiwabl and itself
remains controversial on a philosophical level. Bopeople rising up
against injustice or a tyrant, whether under treeléeship of individual
political heroes or not, the idea of freedom mustaaly be there as a
beacon in the public mind, communicated to it gividual lead figures
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who are able to formulate ideas lucidly and powérfun the moment
of an uprising for freedom, an authentic We of agde grasping its
ownmost possibility in facing the insurpassable sgmbty of death
comes about, either attaining its goal or failiogdb so, and dissipating
and splintering again in the next moment back eweryday busyness as
‘people’ get on with their lives. For the most palitics is and must be
a realm of inauthenticity.
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5. Sendings from being and their
suppression by people

Such considerations call for an alternative undedihg of Geschick
that does not assume that a people itself in tsapty has grasped on a
common possibility of existing authentically, aft deviates from the
standard dictionary meanings of the word as ‘dgstand ‘fate’.
Geschick derives from the verb ‘schicken’ which medto send'.
Accordingly, Geschick would be a ‘sending’. From omin whence?
Such a question burs&ein und Zeis frame of reference and points to
Heidegger's famous ‘turn’ (Kehre) around 1930 iniakhbeing itself
takes centre stage. Dasein itself is the reciggéaendings from being in
a history of being (Seinsgeschichtednd it is these sendings that send
the ontological boundary conditions for how indivad Dasein can cast
its self authentically in running forward to its owleath and being cast
back onto its destiny, because these sendinghamigclosure of how a
world could ‘conceivably’ shape up in historicaing. Such sendings
demand individual recipients who, in taking on swemdings, choose
authenticity, for such messages are ultimate anchadd a free
individual as recipient. Such sendings are not deerybody. Hence
there must be certain exceptional individual Daselo play a leading
role in passing historical sendings on to a petipieg in an age. This
supplement must be kept in mind when read®gn und Zeiton
authentic historicity, which is interpreted as “thappening of resolute
opening-up [...], the retrieval of the legacy ofspibilities in running
ahead and giving oneself over to it" (das Geschehdasr
Entschlossenheit [...], das vorlaufend sich Ubknlende Wiederholen
des Erbes von Mdglichkeiten; 8§ 75).

Only by authentic, singular Dasein’s running fordiato the
unsurpassable, non-transferable possibility obws death in the future
is it thrown back upon its own castness from timep@ral dimension of

> In this study | will not discuss the history of begiin detail; cf., however, Chapter
9.2 below and e.g. Eldred 2004, 2009/2011.
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beenness (Gewesenheit). There it “fetches” (holéhg existenzial
potential onto which it casts itsedkpresslyfrom the understanding of
Dasein that has been passed down” (das existenz&ginkdnnen,
darauf es sich entwirft ausdricklich aus dem Uberlieferten
Daseinsverstandnis; 8 74). This expresstrieval of a passed-down
possibility of existing” Wiederholung einer Uberkommenen
Existenzmdglichkeit; 8§ 74) from “Dasein as it haeb’ (dagewesenes
Dasein) in which Dasein “chooses its hero” (seiHefden wahlt), is not
a mere repetition of the past, nor “a binding batihe ‘present’ to what
has been ‘superseded” (ein Zurtckbinden der ‘Gegeth an das
‘Uberholte’; § 74), but rather a “response” (Erwigleg) to “existence as
it has been” (dagewesene Existenz) that amourgsrevocationof that
which as ‘past’ still has its effects todaywiderruf dessen, was im
Heute sich als ‘Vergangenheit’ auswirkt; § 74). Isuetrieval thus
amounts to arevision and recasting of inherited possibilities of a
people’s existing. It is possible only through aattic Dasein which,
first and foremost, is singular, not collective.wtver, Heidegger says,
“Inauthentic existence, too, must be historical” u@gn auch das
uneigentliche Existieren geschichtlich sein; § 1)t this historicity is
associated with another conception of the worldtand.

Heidegger takes up the inauthentic historicity pédple’ (das Man)
and “world-history” (Welt-Geschichte) in § 75. Pé®pxist in a “public
togetherness” (Offentliches Miteinander) engagedth whings (Zeug,
practically useful stuff). Although theh&ppening of history is the
happening of being-in-the-world...,] along with the existence of
historical being-in-the-world, what is to-hand aodcurrent is always
already also drawn into the history of the wdrlGeschehen der
Geschichte ist Geschehen des In-der-Welt-deing[m]it der Existenz
des geschichtlichen In-der-Welt-seins ist Zuhansleama& Vorhandenes
je schon in die Geschichte der Welt einbezp8erb). These things that
are drawn into historical happenings are calledlavbistorical things
(Welt-Geschichtliches). This gives rise to an ustirding of history
according to what happens with these world-hisébrikings, including
books and also nature in the form of “landscapileseent area, area for
exploitation, as battle field and place of cult slup (Landschatft,
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Ansiedlungs-, Ausbeutungsgebiet, als Schlachtfetil Kultstatte; § 75).
What happens with world-historical things, suchaasng (Ring) that
Is “passed on’ and ‘worn’” (‘Uberreicht’ und ‘getgen’; § 75) is already
its own kind of “movement” (Bewegtheit) that is ‘n@mply changes of

place” (nicht einfach Ortsverdnderungen; 8 75). rEvénatural
catastrophes” (Naturkatastrophen) as world-hisédbhappenings cannot
be grasped as the physical movement of changeaoé pWhich implies
that any attempt to apply the physical-mathematiwahception of
movement — the only one admitted as ‘objectivelglid today by
science — can only sail past the phenomena thesseating violence
to them and making them invisible. ‘People’, howewe oblivious to
the issues surrounding how movements in their wuariontological
modes are to be conceived and are inclined rathezek explanations of
‘history’ in narrative-causal connections betweeonuwrences. They like
hearing stories and understand the world prefertdsyugh storytelling
in all available media, including especially filin particular, people
flee from “the ontological enigma of the movednetkappenings” (das
ontologische Réatsel der Bewegtheit des Geschel&ns). No genuine
qguestion can then arise. All enigmas are supprdsgedople with their
average understanding, including the enigma of ith@vement of
authentic world history, which is something apaoni the happenings
with (‘objective’) world-historical things in their‘concatenation”
(Verkettung) with (subjective) human experience.

World-history is “experienced and interpreted” gople in terms of
“arriving, present and disappearing occurrents” k@ammenden,
anwesenden und verschwindenden Vorhandenen erfahceausgelegt;
8 75). People (including historians, scientists phdosophers) then try
to construct a connection (Zusammenhang) amontatlhappens with
these multivarious occurrents, thus construing timentic world-history
from a sequence of occurrences. They only do tksalbse they are
always already “scattered” (zerstreut) into tltes€onnectionof what
has just been ‘going on”’Unzusammenhandes gerade ‘Passierten’;
8 75) out of which they must “firgiull themselvedogethef (sich erst
zusammenholén The connection they (das Man) construe (erdenken
has nothing to do with the “extended standing”tferkte Standigkeit)
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of authentic, singular existing from birth to deatvhich can never be
reached from thinking up some narrative from theuo@nces with
occurrents in the world that people experience. plRecare not
thenrselveslacking as they do the resolute openness (Ersséaitheit) to
their own death, and it is only this resolute opsmthat enables Dasein
to attain the unity and connection of its “existenic remainingrue to
its own self” Treue der Existenz zum eigenen Selbst; § 75). Akin to
Hegel's decidedly Protestant conception of indialdufreedom,
Heidegger names the “only authority a free existeran have” (einzige
Autoritat, die ein freies Existieren haben kanr5§ as the “retrievable
possibilities for existing” (der wiederholbaren Miggkeiten der
Existenz; § 75) that lend an existence its consisted persistent stand
as self through all vicissitudes.

Whereas people in their inauthentic existence@setb the goings-on
of today and yesterday, from which they understeundld-history as
some kind of narrative strung on the washing-lirietime, or other
telling that ‘explains’ today’s occurrences, “tlemporality of authentic
historicity [...] is [...] adepresencingf today and a dehabituation from
the everyday conventionality of people” (Die Zeitkeit der
eigentlichen Geschichtlichkeit [...] ist [...] eiftgegenwartigungles
Heute und eine Entwohnung von den UblichkeitenMas; § 75).



6. Hegel's time of world history as
Inauthentic, countable, vulgar now-
time

It has already been shown above that Hegel's caiocepf time in

which world spirit unfolds as world history is ndwne, i.e. time

conceived as an infinite succession of now-instantgked off from the
non-occurrent instants that are not yet or no lonigeidegger calls this

“now-time” (Jetzt-Zeit; SZ § 81) the “vulgar condegf time” (vulgarer

Zeitbegriff)® This concept and conception is several steps rechov

from the “originary time” (originare Zeit; § 78) @futhentic historicity

grounded in Dasein’s finite temporality (§ 74). Tdteps in between are

(i) the world-historical time arising from inauthitenexistence in which

Dasein loses itself to occurrences with occurrentshe world (see
previous chapter), (ii) dateable time, (iii) wotidie and (iv) counted

® Robert Sinnerbrink (2007) observes that in Heidegtiéegel is still presented as
exemplifying the vulgar metaphysical conceptiontioie. Questions must be
asked, however, about the adequacy of Heidegget&pretation. Why does
Heidegger focus on the concept of time taken fromen philosophy of nature
rather than Hegel's explicit discussions of thedrisity of spirit? Moreover, why
iIs Heidegger's discussion in this respect restlicte the most abstract,
elementary categorization of time in the philosopfiynature?” Presumably the
reference to “Hegel's explicit discussions of thstdricity of spirit” means the
Introduction to thd_ectures on the Philosophy of Histomhere Hegel explicitly
points out that thgroundingof the categories employed in relating the unfaidi
of world spirit in history to its end goal is penfieed in his system. Thus, the
concept of freedom toward which world history putpdly unfolds is to be
found dialectically developed only in thé&hilosophy of Right which
development is presupposed in HegéMsilosophy of Historyas a conceptual
prerequisite. The same holds true of the conceptra, whose development and
dialectical grounding is found at the beginningtio¢ Philosophy of Naturdo
which the reader must turn in order to assessoigency (see above Chapter 2).
Hegel does not develop the concept of time furinidr further determinations in
his system.
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clock-time. | will sketch these transitional step}y (iii) and (iv) on the
way from originary time to (v) vulgar now-tinfé.

" Karin de Boer (2000) is right to point out, “Heidmy’s distinction between a
vulgar and primordial time can in no way be reduttethe traditional distinction
between a cosmic time and an experienced time. Wdnaeishes to criticize this
proposed dichotomy, as Ricoeur, for example, dedkin any case have to take
seriously the transcendental status of temporal(jy.378). In truth, Heidegger’s
distinction is not a “dichotomy” at all, but rathergraduated series of steps on a
conceptual-phenomenological path, starting withtémeporal structure of Dasein
itself which, in turn, has beforehand been cargfdéveloped in the firddivision
of Sein und Zeibs care (SorgeDe Boer mentions also Dennis Schmidt's (1990)
drawing a parallel between Heidegger's temporatify Dasein and Hegel's
treatment of “finite spirit” in thé?henomenology of Spinthich, Schmidt claims,
in her words, “is grounded in a time that can irtleempete with Heidegger's
ecstatic temporality” (de Boer 2000 p. 377). Thisloubtful.
Francois Raffoul (2011) construes the stepwise @memological (not logical)
derivation of the vulgar concept of time and ultiela of the mathematized time
of physics from the originary time of Dasein’s H@imensional temporality (this
three-dimensionality being left entirely unmentidngy Raffoul) as an “aporia”,
an “ontological hierarchy between history and matufp. 113). His thesis is
summed up in the following passage:
This aporia, which threatens Heidegger's very agimal analysis,
including the paramount distinction between origiaad vulgar time,
ontological and ontic (!) time, opens this unavbigaquestion: if original
temporality cannot unfold without the intra-worldlgatural time, what
prevents us from radicalizing this proposition (amd understanding of
the natural) and assert that in this case it maydbere that turns out to be
that from which the historical itself emerges? Thasdicalized, would
nature not represent an ‘archi-ontical’ origin adtbrical time, an original
sense of nature that Heidegger would name, a feavsylater, earth?
(p. 113)
Similarly to Michel Haar (1993), whose work he sit&affoul wants to evoke a
“natural”, “ontic time” that overcomes a purportedtological hierarchy between
history and nature isein und ZeitLeaving aside for the moment the issue of
what “ontic time” could possibly mean, the vulgaveryday conception of
counted clock-time cannot be conceived as ‘nattirmé’ at all, but as the
conception of time that served to think a (one-disi@nal) concept of time in the
philosophy of nature, viz. in Aristotle’'Bhysicsand Hegel'sNaturphilosophie
which is precisely mathematizable, and in Hegelneggplicitly mathematized
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(i) Inauthentic existence already understands ohigty from
happenings with world-historical things in the wbrlt is absorbed in
the cares of its daily business, taking care afhilst simultaneously
reckoning with the time available to it. Expressed in terrof
temporality, inauthentic existence is an “expectataining calling-to-
presence” (gewartig-behaltendes Gegenwartigen;) 8tl7& plans its
business, recalls previous business and underthkepresent task at
hand whilst attempting to keep what it has acquihedloing so itdates
its business, saying to itself, ‘then, when...'p\Wn that...’, ‘back then,
when..."” where the temporal reference refers toesdm@ppening with
things in the world such as ‘Now that it’s rainingor ‘Then, when it
starts raining...” or ‘Back then, when the rain r&d...’. The
“dateability’ (Datierbarkeit 8§ 79) of time occurs with reference to mere
thingly happenings within inauthentic Dasein’s rptetation of its
world with regard to the business it takes caréoof,is grounded in the
originary, three-dimensional, ecstatic temporatifythe world, which it
takes for granted and to which it is oblivious.

Dateability is employed also to define stretchesmg, or time-spans,
that inauthentic Dasein also reckons with in sayiogtself, ‘in the
meantime, until...” or ‘during this phase...” or hie that was going
on...". Inauthentic “historical temporality” (geschtliche Zeitlichkeit;
8 79) is thus characterized by “stretchedness” ekténdedness”
(Erstrecktheit) and “spannedness” (GespanntheiaBse inauthentic
existing determines its dateable time from happgniwith things to-
hand and occurrents in the world, instead of cgst self-standing in
its very own ec-static, ‘out-standing’, mortal stfeedness, it takes its
time from a public time. The publicness of this g@irderives from the
publicness of the occurrences with occurrents usediate it. Because
busy Dasein takes its time from public time, it cleo be ‘short of

(cf. Enz 8 258, § 259 Anm.). Bringing in a concept of ‘tharand the strife
between earth and world from Heidegger’'s famouayees the work of art does
not help. Rather, for Heidegger post-1930, the dmdsburce of thhistorical, not
natural, castings of time in various epochg€igignis not Erde “Ontic time”
itself is a confused notion that mereigpagines (vorstellt) time ‘existing’
independently of Dasein, whose existence, howeseEmporality.
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time’, ‘lose time’ or ‘have no time at all. Theme of authentic
existence, by contrast, is free of such public alateey, for its time is
granted by the insurpassable possibility of its aeath.

(i) The next step in the modification of the ception of time is that
happenings in the world are dated from the courfethe sun
(Sonnenlauf), moon or starBaytime and night-time are special times
defined in reference to happenings with the sunichvils a special
occurrent appearing in the heavens. Dasein inusyress then says to
itself, ‘now, that the sun’s rising...” or ‘then,hen the equinox is
passed...’ or ‘back then, at new moon...". The leapps with things in
the world from which Dasein takes and reckons w#htime are then
taken to be occurrences with special, natural geats, namely, sun,
moon and stars in their regular, periodic motioec&ise inauthentic
Dasein goes about its business with things thasaitable or unsuitable
for this or that, inauthentic time itself is alsoderstood in terms of its
“suitability or unsuitability” (Geeignetheit bzw. ngeeignetheit, § 80)
for the business at hand. Dasein says to itsedfy‘it's time to..." or ‘it's
not yet time for...’, analogously to how it assesgeactical things
(Zeug) according their being good-for... (Um-zu) oot. The
concatenated structure of practical things accgrtintheir being-good-
for, which was anchored finally in a for-the-sakeeo possibility of
Dasein’s existence, provided the inita@itological concept of the world
in its worldlinessas “significance” (Bedeutsamkeit; § 18). This stane
IS now extended to cover also those practical tynileings’, especially
the sun, from which Dasein takes its time, to detee time further as
“world-time” (Weltzeit; 8§ 80). (As an aside it important to note that
Heidegger's interpretation of the worldliness ofethworld as
significance in Sein und Zeit and elsewhere expressly omits
consideration of sharing the world with others: “Wtentionally do not
consider togetherness with others, care qua céongf...] These
phenomena are intrinsically more difficult[...]” (W betrachten
absichtlich nicht das Mitsein mit Anderen, Sorgeadelrsorge. [...]
Diese Phanomene sind wesentlich schwieriger[..A21235). This
desideratum remains largely unremedied throughowidegger’s
writings.)
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(iv) Already with the world-time of ‘sun-time’, ti;mn becomes
measurable with reference to the motion of the (sumon and stars). A
day, for example, is measured by the return okedfistar (or the sun) to
the same angular position in the firmament. Thesdin of the day can
be accomplished further by subdividing movementthefsun’'s shadow
cast by an upright stake or angles through whiarsshove in the night
sky. The regular motion of the sun, moon and stars be mimicked
(synchronized) by artificial motions construed lntan ingenuity. Such
mimicking, regular, periodic artifices astocks World-time comes to
be defined with reference to a special thingly leqapg in the world:
the motion of the hands of a clock across the ¢todial, the word ‘dial’
itself deriving from L. ‘dies’ for ‘day’, the origial dial being the
graduated surface of the sun-dial onto which the cast its shadow.
The passing of time can be watched by staringdaglaas if time itself
were located there in the clock. If world-time Istibd a reference to
happenings in the world, so that it could be ‘titne: or ‘not-time-
for...’, with clock-time, time seems to be locaiaeda regular natural or
artificial motion itself.

(v) The regular periodicity of sun-time and clook¢ gives rise to
countabletime. The motion of the sun or a clock-hand acrass
subdivisions is counted. Hence the Aristoteleareranation of time
itself as a mere numbetgiBbudc) counted with respect to earlier and
later (cf. Eldred 2009/2011 § 2.9). Heidegger gsi@tastotele’s famous
definition from thePhysics219b1l and notes that this counted time
tacitly presupposestifat presencing comes about in the ecstatic unity
with the retention and expectant preparing-for tteat horizontally
open toward earlier and latér(dal3 sich das Gegenwartigen in der
ekstatischen Einheit mit dem nach dem Friher urd@teshorizontal
offenen Behalten und Gewartigen zejtigg81). Aristotle thus makes do
with a conception of counted clock-time that culates in the extreme
of now-time, both of which are derivative of and f@moved from
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originary temporality, which never comes to lighthis thinking. The
same can said of Heggl.

Countable time is such by counting the now-instg@atssing through
the present, and time is conceived as nothing dtier “a sequence of
continually ‘occurrent’ and simultaneously trangiamd arriving nows
[...], as the ‘flow’ of nows, as the ‘course of #ifh (eine Folge von
standig ‘vorhandenen’, zugleich vergehenden undiamkenden Jetzt
[...], als ‘Flu?’ der Jetzt, als ‘Lauf der Zeit’;&l). This flow of time is
only actually occurrent in the now-instant thattjas instantly passes
into the non-existence of no longer, whereas thve-imstant that has yet
to arriveis not yet. The “now-time” (Jetzt-Zeit) loses all caction with
any sort of happening in the world, even with tlokibhg motion of a
clock, and therefore has neither “significance” dBetsamkeit) nor
“dateability” (Datierbarkeit). Rather, “these sttuies necessarily
remain covered up” (diese Strukturen bleiben notiigemerdeckt; § 81).
Because the nows recur and are “continually pressnthe sanie
(standigals Selbigesanwesend; § 81), they have a “standing presence”
(standige Anwesenheit) which Plato calls “the imadesternity” (das
Abbild der Ewigkeit; § 81 with a referenceTonaios37d5-7).

® James Phillips (2000) asks, “How can Heideggeibate to Hegel the vulgar
understanding of time, in which one discrete momfailiows inexplicably
another, if this indifferent punctuality is predisevhat Hegel negates in his
account of time? [...] And yet, as obvious as ithat Hegel's account of time
differs from the vulgar understanding that Heideggeticizes, it is not at all
clear that, in the violence of his exegesis, Hejgeghas missed Hegel's real
meaning.” (p. 62) So, according to Phillips, Heigeghas both missed and hit on
Hegel's real meaning concerning time. The “indiéigr punctuality” that “Hegel
negates in his account of time”, however, is thlaspace not of the “vulgar
understanding of time”, i.e. now-time in its suesness. It ispacethat, for
Hegel, consists of an indifferent adjacency of pgimot time, and the spatial
point, in negating this multitude of indifferentipts, nonetheless remains spatial
asthis point that isindifferentlythe same as all the others. Only with the further
negation of this negation of spatial punctualitythe indifferent adjacency of
spatial points overcome to become a pure successioow-points for, with a
temporal determination, all the other spatial poiate negated amt the here-
now, i.e. as non-occurrent, non-existing. Phillipisses this ‘point’.
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Now-time as a continual succession of nows is easdle
“uninterrupted” (ununterbrochen) and “seamless”cKknlos), thus
giving rise to “the problem of the continuity ofrte, or rather, here one
leaves the aporia untouched” (das Problem der Konéit der Zeit, bzw.
man lalt hier die Aporie stehen; § 81 cf. Eldred®32011 § 2.8.1).
From the finite discretecounting of nows that depends at least on some
sort of artifice, ‘one’ has arrived at an ideadntinuous eternal flow of
nows, a “pure succession” (pures Nacheinander)nigavoth a standing
presence and a fleeting one. Hegel, however, dbepk out of this
ambiguity: “Time as time is its concept, but thancept itself, like any
concept at all, is eternity and therefore also hits@resence” (die Zeit
als Zeit ist ihr Begriff, dieser aber selbst, weel¢r Begriff Gberhaupt,
das Ewige und darum auch absolute Gegen&ad; || § 258 Zus.).

This vulgar concept of time is cut off from the \Wbin its finitude
and as such is eternal, ‘timeless’, the extremeosipp to the finite
temporality of authentic Dasein running forwardhmiesolute openness
toward its own death and being cast back onto astness from the
temporal dimension of beenness, from which it eggs and takes on the
legacy of its ownmost possibility for existing. tead, now-time is, as an
endless flow of time that both is and is not, itancept, simplys, i.e.
present. When, according to Hegel, “the developnuénhistory falls
into time” (fallt die Entwicklung der Geschichte dne Zeit; Hegel 1917
S. 133 cited in SZ §82), it is only that which Idakhat is finite,
temporal. The concept of time itself is prior testfalling into change
and finitude, and it is this eternal concept ofdithat God’s thinking
thinks prior to creation in pure, timeless preseihe is mirrored in the
endless regeneration of now as a standing presiooe the nows
arriving from the future. Now-time rescues its i in this seamless,
endless regeneration, whilst endlessly also consyach fleeting now
and everything finite that falls into time; it i€hronos, that gives birth
to and destroys all its offspring” (der alles gewmite und seine Geburten
zerstorende Krono&nz. 118 258 Anm.).

It is not merely accidental that, along with spdtae is the very first
concept of sensuality in thBhilosophy of Natureghat arises in the
transition from theLogic, which is thus literally prior to time, timeless,
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i.e. altogether atemporl. The world history that Hegel conceives and
unfolds on the basis of this timeless, vulgar cphad now-time must
bear the same unworldly traits of descent fromnéter Time s, in the
first place, as concept for God (the Absolute, Regsand is realized in
nature as the abstract, endless dimension of assiotn of nows that
envelops finite human life. By contrast, in Heidegg recasting of time
as three-dimensional, ecstatic time, timg or rather, temporizes
(zeitigen) in modes of both presermed absence only for Dasein that
stands out into time-space, and is therefore, Dlesein itself, finite.
Heidegger thus cuts down time to finite, human.dBsng and time are
primordially coupled in finitude, not separatedthey are in Hegel's
system, where being as pure indeterminacy opend.dge and time
(along with space) opens tR&ilosophy of Nature

19 “The logic accordingly has to be grasped as théesyf pure reason, as the
realm of pure thoughtThis realm is the truth as it is without husk, indafor
itself. One can therefore express this by saying that tontent is the
presentation of God as He is in His eternal essqmue to the creation of nature
and a finite thinking spirit (Die Logik ist sonach als das System der reinen
Vernunft, als das Reich des reinen Gedankens =zeffiaBieses Reich ist die
Wahrheit, wie sie ohne Hille an und fiur sich seisistMan kann sich deswegen
ausdrticken, dal3 dieser Inhalt Barstellung Gottesst, wie er in seinem ewigen
Wesen vor der Erschaffung der Natur und eines ehnelti Geistes ist.:44)



/. Heidegger’s critigue of Hegel’'s
concept of time in WS 1925-26

Heidegger engages with Hegel’s concept of time neatensively in his
Marburg lectures in the winter semester of 1925@821). Sein und
Zeit § 82 is partly lifted from these lectures. Heidaggeats Hegel's
dialectic with disdain and emphasizes that histtneat of time is not
only derivative of Aristotle’sPhysics but inferior to it, a charge
Heidegger levels also at Bergson in GA21 § 21 ‘ThBuence of
Aristotle on Hegel and Bergson’. Heidegger pretéegel’s more lively
dialectical treatment of time in the eargna Logiccompared to the
later ‘ossified’ dialectic of th&ncyclopaediabut asserts nevertheless a
“fundamental sophistry from which Hegel's dialecéis a whole lives”
(grundsatzlicher Sophistik, von der Uberhaupt Hedelalektik lebt;
GA21:252).

In both theJena Logicand theEncyclopaediaHegel conceives time
as now-time, so that the future is thought meragatively as not-yet-
now and the past likewise as no-longer-now. InJiéwea Logi¢ the now
Is thought as being superseded by the succeedincanoving from the
future, so that “the present is future that haobex’ (die Gegenwart ist
gewordene Zunkunft; GA21:264), and Heidegger -citdegel’'s
statement that “The future is the essence of thsgmt” (Die Zukunft ist
das Wesen der Gegenwart. GA21:264). This stateertegger then
marks off from his own phenomenology of ecstatinetiaccording to
which “the sense of temporality is the future”. ([(3nn der Zeitlichkeit
ist die Zukunft. GA21:265) For Hegel, time is acassant flow of nows
arriving from the future to vanish into the pastieth citing Hegel, is
“time returned to itself” (in sich selbst zurlickgbkte Zeit; GA21:265).
This move, Heidegger then claims, removes Hegefdiaas conceivably
possible from the authentic sense of time ” (vogestlichen Sinn der
Zeit so weit weg als es Uberhaupt mdglich ist; GABD).

Heidegger's return to reappraise Hegel and Bergsaom the context
of preparing the way for working out “The Tempatglof Care” (8§ 18),
which is a counter-casting of time to that of ttemhal now-time.

Michael Eldred © 2011
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Heidegger says that now-time has its justificatiamd necessity in
everyday life but this conception of time has alstermined and misled
philosophical thinking on time from the outset. Biass “care” (Sorge)
is already determined as “being-ahead-of-itsekady-with-its-world”
(Sich-selbst-vorweg-schon-bei-seiner-Welt-sein; GA&35). With the
“ahead-of” and the “already” there are clearly temab references, but
of what kind? Instead of explicating the tempoyatif Dasein, as he
does in-depth irBein und Zejtin § 18 Heidegger first interprets these
temporal indications in the traditional sense, adluy such expressions
as ‘earlier’, ‘later’, ‘no longer’, ‘not yet’, ‘jusnow’, ‘immediately’, etc.
All these ways of referring to time take ‘now’ dgetpoint of reference
and function as ways of temporally positioning thdtich ‘crops up’
(auftauchen; GA21:240) in the world. What ‘crops, Upwever, “has
the mode of being of an occurrent” (die Seinsard ¥®rhandenen;
GA21:240). Occurrents occur in the world, and beitsglf is tacitly
understood as occurrence (Vorhandenheit).

The term ‘vorhanden’ is difficult to render in Ergjl as a term of
Heidegger’s thinking because its most ‘naturalnsiation would be
‘exist’, but this possibility is already occupieg Dasein’s ‘existence’
that precisely does not have the mode of being ah&ndenes. In the
Heidegger literature, ‘vorhanden’ is usually tramstl as ‘present-at-
hand’ or similar, which transports the ‘hand’ asdsupposed to contrast
with the mode of being of practical, useful thirags‘’zuhanden’, i.e. ‘to-
hand’, but ‘present-at-hand’ is nevertheless umahtin English and
therefore misses the proper connotation when Hegigleg text employs
‘vorhanden’ in the usual everyday German sense:efung is
‘vorhanden’ means then that it is ‘there’, ‘exidten‘available’,
‘occurrent’, i.e. that it simply ‘occurs’ in the wd as something
‘existent’. Here | will render ‘vorhanden’, etc. thi ‘occurrent’ and
modifications thereof.

At first and for the most part, then, time is exeeced as when
occurrents occur in the world with respect to nang this provides the
cue for all Western thinking on time up until Heyder's recasting of
being itself as ecstatically temporal. Time is thiwe time-line for
sequencing occurring occurrents that “fall” (fajlento the world; it is
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like a washing-line for hanging up occurrencesha proper sequence.
The now that is not yet arrives from the future gneshes out the
present now which, in turn, is pushed back into fest which
continually grows by cumulating occurrences thawehgast their
allotted now into the past. This temporal indexattached also to the
occurrents that occur. They, too, arise from tharkias ‘not yet’, come
to presence in the now, and vanish fleetingly itite past that is ‘no
longer’; they, too, are caught in the ceaseless f¥6 time, and do not
have time’s advantage of ceaselessly regenerdasel in the now, but
simply cumulate in the past. The passing of tinselif as well as
occurrents, through the present cancbeanted which is the origin of
Aristotle’s ontology of time asipiBudg kiwwnoewe. Occurrents ‘are’
properly only for the present instant of the ‘now’. Thensance of
fleeting occurrences is contrasted to the standiegence of that which
persists in the now, which provides the model efraty as that whicls
in the highest sense: timelessly infinite as opgadsefinite, temporal,
transient, fleeting.

This sense of temporality of occurrents occurrimgtioe time-line of
now-time is wholly inappropriate for capturing tbemporal sense of
Dasein’'s care as “being-ahead-of-itself-alreadyritis-world”.
Dasein’s “being-ahead-of-itself” does not mean st ‘not yet’, and
Dasein’s being “already-with-its-world” does not ame that it was
already with its world in the past. Dasein is ndbeng that falls into
time somewhere on the time-line in relation to anbut is itself anode
of being. This mode of being in its peculiar tenglty — or, more
precisely,as temporality — requires clarification. Heideggeredonot
undertake this in 8§ 18; here he is only preparihng ground. The
following 160 pages of GA21 are devoted to the timg of the
philosophical interpretation of the concept of tinne Hegel, Bergson
and, for the most part, in Kant. Only very briefily,the final § 37 at the
close of his lectures, does Heidegger return taiden the temporality
of the structure of Dasein’s care, which is unfdlde extenso irSein
und Zeit

Heidegger's recasting of being as time and humangbaself as
temporal is world-shattering in the philosophicahse of casting the
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world in an alternative light. The traditional dagt of time as the time-
line of now-time goes hand in hand with the conicepiof genuine
being as infinite, eternal presence. The Absolsitabisolute above all in
the sense that it is not relative to time, i.e.eliess, not subject to the
consuming tyranny of the fleeting now. Truth inhighest sense is true
only if it is absolute, i.e. not relative to timeyerlasting, unchangeable.
God as the Absolute being can exist only in etgrnitutside time,
whereas human being itself ‘falls’ into the flowtohe as an imperfect,
finite occurrent that must seek its salvation tigfowa relation to the
absolute, timeless God. If, however, being itsel€ast as temporal and
human being itself is cast in line with the finieanporal phenomena that
show themselves of themselves, and are therefmwdie, then being
loses its timeless eternity and infinitude, to beeocoupled with time,
and truth itself becomes disclosure within the téntemporality of
Dasein itself. Absolute, timeless truth thus becemedative, temporal,
but not in a trivial, matter-of-course sense. Té@asting of human being
as temporally finite Dasein is therefore itself ot absolute truth, as
Heidegger lucidly formulates:

.. ich will nicht so absolut dogmatisch sein urgh&upten, man kdnnte Sein
nur aus der Zeit verstehen, vielleicht entdeckt geor einer eine neue
Mdglichkeit. Deshalb kann man nie sagen: Raum ddtur oder irgendein
anderes Seiendes ist Zeit. Strenggenommen auclt: mels Sein ist Zeit,
sondern: Das Sein dieses Seienden besagt Zeit, odeh genauer:
Menschliches Verstehen, ich betomeenschliched/erstehen des Seienden ist
moglich aus der Zeit. Ich betone ‘menschliches’,ilweir uns in der
Philosophie abgewdhnen missen, uns mit dem liels#hz@ verwechseln, wie
das bei Hegel Prinzip ist. GA21:267.

... | don’t want to be so absolutely dogmatic arantain that being could only
be understood from time; perhaps someone will dscdomorrow a new
possibility. Therefore one can never say that spaceature or some other
being is time, and, precisely speaking, not evamdis time, but rather: the
being of this being means time, or even more pegcisiuman understanding,
and | emphasizdhuman understanding of beings is possible from time. |
emphasize ‘human’ because in philosophy we hawgetoout of the habit of
confusing ourselves with God, as it is for Hegétst principle.
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Confusion results from our believing we can seeentban we truly can
see, i.e. beyond the phenomena that show themsefvdsemselves.
Hence Heidegger's strict separation of faith frdrmking, of theology
from philosophy. Of its own admission, faith is at#nowing, i.e.
agnosticism.

The conception of time as a linear flow from théufe through the
now into the past has to be recast. That is Heeleggnajor project that
attains a consummation in laying out the existénstauctures of
temporality inSein und Zejtas prepared by his various lecture courses
leading up to 1927. The point of entry to the asiglyf temporality is
Dasein’s care (Sorge) structure, which is implcittmporal in some
sense. But in what sense? In § 37 of GA21, capeasented as not just
determined by time, but “it is time itself” ([..die selbst Zeit [...] ist;
GA21:409). And further: “Temporality is the groumd possibility of
these structures of care itself.” (Zeitlichkeit ister Grund der
Maoglichkeit dieser Strukturen der Sorge selbst; GA420). Temporality
Is thus presented as the “ground of possibilitytattthere is something
resembling being (not beings)” (dal? es so etwas @& (nicht
Seiendes) gibt; GA21:410). This means that, syristleaking, it cannot
be said that time ‘is’, since time is itself beisgjround and hence prior
to it. Instead, says Heidegger, “time temporizeZeit zeitigt;
GA21:410). ‘Temporize’ is chosen here to translagtigen’ which
normally means ‘to bring forth’, ‘to produce’; acdangly, ‘temporize’
does not bear its dictionary signification here‘tof adapt oneself or
conform to the time’ or ‘to negotiate’, but ‘to hg about’, ‘to come
about’ or ‘to generate’. Time temporizes in brirgirnself aboutas
Dasein’s care.

Because time ‘is’ not, but temporizes, all statetmabout time are not
the “showing of an occurrent” (Aufweisung eines Namdenen;
GA21:410) by ‘logically’ coupling a subject with@edicate by means
of the copula, ‘is’, but an “indication” (AnzeigeiA21:410) that
formally ‘points to’; “they merely point to Daseir(5ie indizieren nur
Dasein; GA21:410). With this move, the hegemonynadtaphysical
thinking since Aristotle is broken, for now beirggunderstood from the
temporizing of Dasein rather than, conversely, timself being
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understood from being as standing presence. Timencalonger be
conceived from the ‘being’ of nows and negatiorexeiof, according to
which the future is “nows that are not yet occugribut are coming”
(Jetzt, die noch nicht vorhanden sind, aber kom@£1:411) and the
past is “the no longer occurring now” (das nichthmeorhandene Jetzt;
GA21:414). Mere negation must be given a phenomepakitive sense
as a specific kind of absence to bring the sensengborality to light.
The ‘future’ (Zukunft) is now an entirely inapprogie word,
signifying as it does an ‘arriving’. Rather the @@ponding dimension
of Dasein’s being ‘ahead of itself’ is “Gewartigerwhose dictionary
meaning is ‘to expect’ or ‘to prepare for'. In suekpectant preparing-
for there is the temporizing or coming-about ofdintselfin andas the
Da of Dasein. Such expectant preparing-for is teat a “possible
presencing” (mogliches Gegenwartigen; GA21:412) asdthus a
“letting-come-toward-oneself” (Auf-sich-zukommerdas; GA21:412).
At first and for the most part, however, this expeat preparing-for is
directed at “the surrounding world to hand thataken care of” (die
zuhanden besorgte Umwelt; GA21:412) and is theeefaauthentic.
Dasein’s “potential for being” (Seinkénnen) is tmestricted to merely
expectantly “ordering, making available, takingoinpossession and
keeping” (Bestellen, Verfigbarmachen, In-Besitzmeh und Behalten;
GA21:412). From here it can be seen how such eapegtreparing-for
can degenerate further into understanding the duas the arriving of
not-yet-occurrents in the present, thus skippingrahe prior ecstatic
temporizing dimension of Dasein’s being ahead eélit Authentic
Dasein, by contrast, is not out for things to bgua®d and taken into
possession, but out to resolutely seize its ownmaotgntial for being.
The “keeping” (Behalten) in inauthentic Dasein'ssitgy itself to
taking care of things in its world is a “not-letjHslip-way”
(Nichtentgleitenlassen; GA21:413) that in turn giweay to privative
modes of “not-being-able to keep, letting-slip, longer-caring-about
what is to-hand, forgetting, renouncing” (des Nigitaltenkdnnens, des
Entgleitenlassens, des Sichnichtmehrkiimmerns umarzignes, des
Vergessens, des Verzichtens; GA21:413). These, do®, modes of
Dasein’s temporality in its “beenness” (Gewesenh&iA21:413).
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Again, the word “past” (Vergangenheit; GA21:413)nappropriate for
this temporal dimension because even inauthentgeida care is this
temporizing of its own has-beenness (a mode ofralis®Eng), whereas
the past is composed of ceaselessly cumulating rasues of
occurrents that ‘are no longer'.

The “already” (Schon; GAZ21:414) in Dasein’s temping care-
structure indicates the a priori nature of Dasefactual potential for
being on which it has to “decide” (entscheiden; GAA3), even if
privatively, in renouncing the possibility of suen authentic decision.
In existing already with its world, Dasein is alwgaglready cast before
the possibilities of its potential for being, hdways already decided or
failed to decide on its potential for being, aisl in this temporal
direction of beenness, the temporizing, i.e. theegative coming-about,
of its ‘already’ as that upon which it is cast back

Time is hence the temporizing of Dasein’s threeeatisional ecstatic
Da which is the post-metaphysical site for beisglit— being ‘is’ time.
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8. Derrida’s obliteration of the
phenomenon of temporality through
writing

Jacques Derrida published an influential essay 9681precisely on

Heidegger’'s exposition and critique of Hegel’s datical conception of

time in Sein und Zeiand the 1925-26 lectures. Derrida therefore once

again focuses attention on the texts on time byeHe&ristotle, Kant
and Bergson which Heidegger treats, but not witlview to the
phenomena that Heidegger has in sight and Heidasgagempt to gain

an access to being prior to th@yoc according to the program to

understand time itself as the sense of being. @rctimtrary, Derrida is
himself writing a text resulting from a reading tdxts written by

Heidegger that i) rely on the texts of metaphysied have been handed

down and ii) repeat the gestures and words of thests that have

certain discursive effects. Derrida is performingt even aildyog, a

speaking on writing, i.e. a grammatology, as hexdabut a writing on

letters, a ‘grammatogrammy’ that moves even furttay from the

AOyYog, which (at least) addresses and calls to presdgrec@henomena

themselves, in the direction of the inscribed lafea pen, theypopun

that writes referring back to another inscribedtten line, i.e. another
text. Unlike Heidegger’s endeavours to practisenph@nology, i.e. to
bring the phenomena themselves into view, thusviali@g mind-
blindness, Derrida’s writing is not a “formal indion” that employs
words to point to phenomena, but, as we read towlaedend of his
essay, rather a writing, drawing on the power a@g&stion rather than
the evidence of the phenomena themselves, thatdssplace and defer
the effects of the ‘metaphysical text’ as a whojeplirportedly tracing
back to the erased trace in the text of sometthag can never come to
presence. Even this deferral through writing, hosvepresupposes the
ecstatic temporal dimension of the future in whitcis withheld. Thus
the grammatogrammatist Derrida takes three-dimeasi@cstatic time
for granted, as if the question of time could betwnder the carpet.
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Derrida spends no time tracing and appraising the $teps (see
above Chapter 6) given irSein und Zeitbetween Heidegger's
development of the structure of Dasein’s caregitaunding, especially
in authentic temporality, and the phenomenal gradngs between this
authentic temporality and vulgar now-time. Insté@bsuggestshat the
distinction between an authentic temporality asoaiginary time’ and a
‘fallen’ now-time is a merely metaphysical, indeamhtotheological,
textualgesture There is therefore no discussion whatsoever®ftiree-
dimensional ecstatic temporality of Dasein, that ocaly come into view
by looking at everyday phenomena, but instead tisetée rabbinical
fixation on certain words in certain philosophitetts*

Derrida asserts with respect to the now-time suwéfeto critique by
Heidegger as “vulgar”:

How could one think Being and tinmtherwisethan on the basis of the present,
in the form of the present, to wit a certamow in generalfrom which no
experience by definition, can ever depart? The experienc¢hotight and the
thought of experience have never dealt with angttbat presence. Thus, for
Heidegger it is not a question of proposing that thwek otherwise, if this

means to think somether thing Rather, it is thinking that which coulabt
have beennor thought, otherwise There is produced in the thought of the

1 David Farrell Krell (1986) criticizes Derrida insimilar vein, albeit more mildly
and gingerly, i.e. without drawing out the intriosiantagonism between
phenomenology and grammatogrammy, when he writ€rrida raises a
troubling question when he wonders whether thandisbn between ‘original’
and ‘ordinary’ Time is specious, whether it is iks¢éhe expression of a
metaphysics of presence or proximity, indeed a pigfsics tainted with a moral-
ethical prejudice which favors the ‘authentic’ ovke ‘inauthentic.” Yet Derrida
fails to engage in (1) a careful analysis of egstadrizonal Time, (2) an analysis
of the Time ofEreignis asReichenand (3) detailed consideration of the starting-
point of Being and Times finitude, to which he nevertheless does alllides.
with the question of finitude that Heidegger’'s gsa of Dasein in terms of the
question of the ‘meaning’ of Being initiates an ejpal—better, an
eschatological—turn in the history of metaphysi¢&rell 1986 pp. 182f endnote
9) In a later book (Krell 1992), and presumably usssdl by the melodies of
Derridean Pan flutes, Krell displays a more intienaffinity to deconstructivism
and a dismissiveness of Heidegger's supposed mesiaph residues; cf. my
critiqgue Eldred 1996/2002.
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impossibility of the otherwise, in thisot otherwise a certain difference, a
certain trembling, a certain decentering that isthe position an other center.
(Derrida 1982 p. 38)

This assertion overlooks that Heidegger has alrgmdposed “that we
think otherwise”, viz. by showing in a careful ploamenological
interpretation of everyday phenomena that and hlogv éxistenzial-
ontological structure of human being itself, as édas can be
characterized as care (Sorge) which contains witisklf already the
germ of the temporal structure of ecstatic time thano way can be
equated with now-time. Not a word from Derrida st just a bald
assertion that now-time cannot be replaced witlsouply positing “an
other center” which “would be another now” (ibid=yom this purported
“decentering” without replacement, Derrida everersfthat:

it is the tie between truth and presence that rbasihought, in a thought that

henceforth may no longer need to be eittnee or present and for which the

meaning and value of truth are put into questiom way impossible for any
intraphilosophical moment... (ibid.)

The writing that Derrida proposes is outside plufwsy, destructing the
very possibility of truth. Note that the “now” ahd core of the
conception of traditional metaphysical conceptidrtiime starting with
Aristotle has been replaced by the *“present”, asthéy were
synonymous. What of Heidegger’s efforts over maagrg to shift the
meaning of truth from the correctness of the prdjmwrs (A0yoc), and
from the Hegelian dialectical-speculative unfoldiofgthinking of pure
thinking, to the unconcealment of that which shasslif of itself in the
clearing of&AnBeia? The play of concealment and unconcealment, and
with it, the temporal play of presencing and two distinctde®o of
absencingis accessible only to a phenomenological thinkimgt to a
writing on writing fixated on traditional philosoal texts. Such
writing on writing obliterates the phenomena thewes resulting
instead in a cobweb of textual interconnectionsnetd to be ‘still’
metaphysical, because ‘still' making pretension$rtdah’.

Derrida questions the sense of posing the questomterning the
sense or “meaning of being” (ibid. p. 52), and,foyplication, questions
Heidegger's project of unearthing a hitherto untiidu temporal

© Michael Eldred 2011



54 Derrida’s obliteration of the phenomenon

meaning of being. Citing Bataille, he asserts tftae question of
meaning, the project greservingmeaning, is ‘vulgar.” (ibid.) After
guestioning the very sense of asking for the sehbeing, as Heidegger
does, Derrida then proceeds to confuse both hinaswlfthe reader by
returning to the question concerning “the meanihgnee” (ibid.):
it tells us what timas (nonbeing as ‘no longer’ or as ‘not yet’), but cdm so
only in order tdet itself be saidby means of a concept implicit in the relation

between timeand Being: that time could be only a (ibging that is, following
this present participle, onlymesent (ibid.)

This represents a relapse into AristafbysicslV which Derrida has
been recounting, and has nothing to do with Heidgggtradition-
shattering interpretation of time as ecstatic, texigsal temporality.
Indeed, Derrida is not the first to point out thiecwalarity in the
interpretation of time in thBhysics time is interpreted from the now as
that which properlyis, i.e. ispresent as largely non-being, thus tacitly
assuming the meaning of being as presence, whjan i&irn, itself a
temporal determination. It is precisely Heideggdrowhas worked out
the far-reaching implications of the implicit meagi of being as
standing presence taken for granted in Greek piplog.

Derrida would have been well advised not to merelyace, after
Heidegger, the interpretations of Aristotle’s, Hégeand Kant's
treatments of time, and instead focus on the Hgeegn alternative in
which the ecstasies of time in the future and bessrattain their own
positive conceptual determinations as modes of absenchein dwn
right, rather than being dealt with metaphysica$y merenegationsof
presencer(ot yet andno longer). Once being itself is recast as having an
ecstatic temporal meaning, modes of absence ardefioient in being,
but are modes of being sui generis in their owrntrigderrida treats
Heidegger as having merely repeated Kant in histegretation of
time:

This profound metaphysical fidelitg organized and arrangedlong with the
break that recognizes time as the condition forpibesibility of the appearance

of beings in (finite) experienceg., also along with that in Kant which will be
repeated by Heideggefibid. p. 48, italics in the original)
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Accordingly, for Derrida, Heidegger remains trappedithin
(subjectivist) metaphysics by association with Kdmit this can by no
means be accepted as an adequate critique of Hededno is precisely
the thinker who questions the subject-object spfit which Kantian
philosophy is founded and which it attempts toddta. Heidegger also
sees clearly that Kant is near, but yet so fah Wwis conception of time:

...diese groR3e Intuition [Kants] geht im Grunde deie verloren. Trotzdem ist
dieses erste Vordringen zur transzendentalen Hunbgskraft, die fur ihn

[Kant] im dunklen Zusammenhang mit der Zeit stehtder Geschichte der
Philosophie der erste Augenblick, in dem die Meyaphversucht, sich aus der
Logik zu befreien... (GA26:272)

...this great intuition [of Kant's] is basicallydbonce again. Despite that, this
first penetration into the transcendental powethefimagination, which stands
for him [Kant] in an obscure connection with timég first moment in the
history of philosophy when metaphysics tries teidie itself from logic...

Derrida criticizes Heidegger also with regard te lucating Hegel's
concept of time in the philosophy of nature, claighthat

every affirmation [...] according to which a contdp.] belongs to [...] a

determined, particular site of the Hegelian text] [a priori is of limited

pertinence due to thelevant(cf. aufhebei structure of the relations between
nature and non-nature in speculative dialectibsd.(p. 46)

In the case in point, the temporal dimensions efftiture and the past
are relegated by Hegel, and also by Aristotle, whésegel is ‘copying’
(cf. Aristotle 449b27ff), to the realm of “subjeati imagination, in
memory and in fear and hope” (subjektiven Vorstellung, in der
Erinnerungund in derFurcht und Hoffnung ibid. p. 46 cf. GA21:261
citing HegelEnz. 118 259 Anm.) This case shows, however, the opposite
of what Derrida wants to say, since, for Hegeletimproperly only in
nature, namely, as the now, whereas future and gmstot exist but
rather, “they are necessarily merely in subjectiwagination” (sie sind
notwendig nur in der subjektiven Vorstellurinz. 118 259 Anm.), and
this doesnot change ‘dialectically’ when subjective thinking irsp
comes to be treated later in tAkilosophy of Thinking Spirit

In the final section of his essay, Derrida hazaodaver that “an other
concept of time cannot be opposed to” (Derrida 198@3) the vulgar
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concept of now-time “since time in general belongsmetaphysical
conceptuality” (ibid.). Any alternative conceptiohtime “is constructed
out of other metaphysical or ontotheological pratés” (ibid.). Hence
“Sein und Zeitstill remains within the grammar and lexicon of
metaphysics” (ibid.), namely, “that which separaties authentic from
the inauthentic and, in the very last analysismprdial from fallen
temporality” (ibid.). When Heidegger interprets tdegn Sein und Zeit
as saying that “thinking spirit falls into time” ZS8 82), Derrida objects
that such a fall “from a nontime, or an atempornair@ty [...] has no
meaning for Hegel” (Derrida 1982 p. 63) which iglpdonsidering that,
according to Hegel, “thinking spirit is above titnecause suchlike is the
concept of time itself” (der Geist ist Uber der tZaveil solches der
Begriff der Zeit sebst is€Enz. 11§ 258 Zus.). What is “above time” can
fall into time asatural and thus become subjected to time’s finitude.

It is hardly adequate, in order to dismiss theimision between
primordial and vulgar time, merely teuggestthat the distinction is
“ontotheological”, especially considering that st precisely primordial
or originary time that is radicallnite, so that the “falling” takes place,
perversely, from finitude into a supposed nevermagdnfinite flow of
nows passing through presence — hardly an ontaigeal direction.
Nor is the distinction an “ethical preoccupatio®efrida 1982 p. 63)
but shows up an existentipbssibility, a Seinkdnnen. As already noted,
Derrida does not bother to appraise and critidieeghenomenology of
originary time as presented 38ein und Zeit

Derrida appends to his objection to the employnaérthe distinction
eigentlich/uneigentlich (proper/improper, autheintiguthentic), the
further objection that:

One could show how this value of proximity and elf-gresence intervenes, at
the beginning oBein und Zeiand elsewhere, in the decision to ask the question

of the meaning of Being on the basis of an exigeanalytic of Dasein. (ibid.
p. 64 footnote)

This objection confuses subjectivity with Daseimcs Dasein, whose
mode of being is precisely ek-sistence, is outehexposed to, standing
out in the world. The admonished “value of selfgemece” ascribed to
Dasein has no sense insofar as Dasein’s selfal as“shining-back”
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(Widerschein; cf. e.g. GA24:226) from the world,tbat self and world
are the same, that is, an identity of differendeisIthe metaphysical
subject, and not Dasein, that ‘enjoys’ an “identityh itself” (ibid.), i.e.
| = 1. Dasein is that mode of existence that carclharacterized as “a
stepping-over to a world” (Uberschritt zu einer W&A26:213).
Derrida’s third objection is that Heidegger himsegiferruptedSein
und Zeitat the end of Part | and never published Partdhcle putting
into question that “primordial temporality’ leads the meaning of
Being” (ibid. p. 64). Although there is a well-knavurn in Heidegger's
thinking around 1930 to focus on being itself, thapening the vista
onto the history of being itself, this does not amioto abandoning or
repudiating the existential analytic of Dasein. &as primordial
temporality is valid for Heidegger even in the |1Z@likon Seminar®of
the 1960s, still representing an as-yet unheedelitala alternative
approach to phenomena of human being. The factHbmtlegger broke
off Sein und Zeitafter the existential analytic of Dasein can be
interpreted as his failure to proceed from the lichikeit of Dasein to
the temporality of being itself precisely becausein und Zeithad
already arrived from the direction of human beifdpe sections on
Zeitlichkeit and Temporalitat in the lectures ofn8uer Semester of
1927 (88 20ff GA24) witness Heidegger’s strugglenmake the move
beyond Zeitlichkeit. Moreover, contra opinions imet secondary
literature claiming that Heidegger later on abaretbihe ontological
difference, it must be asserted that Heideggen'yg kate thinking, too, is
concerned with the ontological difference in an leigly temporal
sense, i.e. the difference between Anwesen and sendes, presence
and that which is present, as evidenced by hisrprg&ation of
Parmenides in higvas heil3t Denken@ctures of 1952. Anwesen is then
thought as encompassing also the two temporal motiesbwesen,
absence. Derrida’s suggestion that thought coulchdde to “tremble by
means of aVesenthat would not yet even b&nweseh (ibid. p. 65) is
his own questionable grammatogrammical project of tracmgelf-
erasing trace in traditional texts. Thus, “the moflascription of such a
trace in the text of metaphysics is so unthinkafhlat it must be
described as an erasure of the trace itself” (ipiétc. Derrida’s
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grammatogrammy is a project of blind, blinding wgf for a literarily
inclined audience susceptible to certain styliggstures in writing and
disinclined to follow the pointing of words to thphenomena
themselves.

Derrida takes as the preliminary paradigm for hignagproject of
difféerance the ontological difference between be&nd beings which, as
Heidegger says, has remained in oblivion throughbet history of
metaphysics, and this to the extent that beindf itesss been confused
with a supreme being (ibid. p. 66; cf. the ambigum Aristotle’s
Metaphysick Nevertheless, this confusion can be tracked daven
traced, in the early metaphysical texts, a tas&rak by Heidegger who
has only been able to make headway because hep&témseesimply
the phenomenawhich thinkers such as Parmenides and Plato,
Anaximander and Aristotle haldefore their mind’'s eyeHeidegger is
concerned with learning to see what these thinkavstacitly without
ever bringing it to language. Ambiguities and amalewnces in their texts
can be teased out by trying to see, thus bringmnlght, crucially, the
ontological difference in its implicitly temporal eaning as the
distinction between presencing and what is present.

Heidegger characterizes this bringing-to-light lzes ‘tstep back” from
the A6yog of metaphysics in learning to see the temporal ningaof
being. Metaphysics has relied on situating truthith@A6yog, with its
possibility of truth or falsity, whereas Heideggseestruth in the
openness of the temporal clearing with its posgibibf concealing,
unconcealing or revealing only distortedly. Derritgy contrast, takes
the ontological difference further to a différartbat would “give us to
think a writing without presence and without absehc] that absolutely
upsets all dialectics, all theology, all teleologll ontology” (ibid.
p. 67). Such a writing may indeed be ‘upsettingt, Wwhat do we learn to
seethrough it?

In the case in point, Derrida adduces Heideggessay on ‘The
Saying of Anaximander’ where Heidegger is interpigetthe wordto
xpewV in the saying precisely as the “early trace of thierence”
(frihe Spur des Unterschieds; HW:336/360) betweesgmce and what
IS present, i.e. the ontological difference. Irsthiord in the earliest of
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philosophical fragments, however, this differen@egl not “appear as
the difference” (als der Unterschied erscheintg.ipibut rather, “in
presence as such the relation to what is preseptamaounce itself in
such a way that presence comes to langaagwhis relatioft (mag sich
iIm Anwesen als solchem die Beziehung auf das Anmgeséekunden,
so zwar, dal3 das Anwesals diese Beziehungu Wort kommt; ibid.)
Derrida confusedly and obscurantly describes tincsimstance as:

The trace of the trace which (is) difference aballecould not appear or be
namedas suchthat is, in its presence. It is tae suchwhich precisely, and as
such evades us forever. (Derrida 1982 p. 66)

Pace Derrida, the difference as such has today beenedam by
Heidegger, who says:

Erst wenn wir das Ungedachte der Seinsvergessealseidas zu Denkende
geschichtlich erfahren und das lang Erfahrene amgsk&n aus dem Geschick
des Seins gedacht haben, mag das frihe Wort ciellen spaten Andenken
ansprechen. (HW:337/361)

Only when we historically experience the unthoughat is the oblivion to being

as that which is to be thought, and have thoughgdst what has long been
experienced from the sending of being, may theyeadrd address us in our
late thinking on it.

The ontological difference and presence itself @b loy any means
“evade us forever” when latastorical timesends them in their ripeness
to be thought as a singular thinker's ownmost, ewiilc, history-
opening possibility for existint. Nor is it the case, as Derrida claims,

12 1n pursuing a Derridean direction, John Sallis gabe following question at the
end of his 1984 article:

If the question of Being is determined as a quastib meaning, as the
question of the meaning of Being, then is it notténvery formulation a
guestion of presence, a question directed towartavery of presence?
Indeed this would be savere it not the case thalhe Heideggerian text,
from Being and Timeon, engages ceaselessly in a deconstructive
reduction, a delimitation, of meaning, its reductim theworaufhin des
Entwurfs(Sein und Zeit151), its referral to world, i.e., significationnc
eventually toaAnBeia. Meaning as presence becomes, is reduced to, the
meaning of presence, the latter taken not straaghtrdly, but as that
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that “presence ... is the trace of the erasurdefttace” (Derrida 1982
p. 66). Not presence, bab xpewv is the trace of the erasure of the
trace, which trace was obscured (but not erased)mieyaphysical
thinking’'s penchant for taking being (presencintpelf as a being.
Accordingly, the trace, vizo ypewv, can be rescued and re-interpreted,
and above all re-seen, not metaphysicallg ging, but as the handing-
out of three-dimensional time-space itself withglay of presencing and
absencing among beings (cf. Eldred 2008/2011 Ch&djea) 5.)*°

which delimits presence. The Heideggerian texts tlalleasing the torsion

in the question of the meaning of presence, twidi®e of metaphysical

closure. (Sallis 1984 p. 601)
From this, one can see that Sallis is confusinggtiestion of the sense of being
(Sinn des Seins) with signification (Bedeutsamked} explicated as the
worldliness of world inSein und Zeit This leads nowhere. In Heidegger,
“meaning as presence” is not reduced to the deétighitmeaning of presence”,
but rather, Heidegger notices that within the iiplsense of being as presence
there lies atemporal sense, so thaime itself becomes the questitmat is
elaborated in unfolding a phenomenology of the @ty of Dasein itself and
later on as the phenomenology of time-space, he.ctearing ofiAndeia (see
below Chapter 9.2). As we have seen, Derrida, hytrast, goes off in the
direction of writing and the différance of signdion in the written text. And,
like many others, Sallis lilts to the tune of tRi®d Piper of Paris.
In discussing in detail Derrida’s critique of Hegger's reading of
Anaximander’s fragment, Rapaport (1991) does ncaes the orbit of Derridean
grammatogrammy. The momentous shift to time, in skase of a temporal
meaning of being as presencing, that Heidegger asmdes to bring
phenomenologically to light, becomes the (presupgoself-evident) time of
history in which texts are written, handed dowiticzed in writing and handed
down further for more scholarly writing. Rapaportfgst chapter, entitled
‘Translating the assessments of time’, with a sediisn headed ‘time as
translation’, refers precisely to this intertexttyabf scholarly history, in which
certain written traces are “worn and torn” (p. B536), despite the fact that ‘the
assessments of time’ is also the phrase employedl standard translation of
Anaximander’s fragment itself (Rapaport 1991 p. X2hce again we are led
away from learning to see the phenomena themsdleebe sure, with the
indispensable aid of philosophical texts handedrjaand directed instead to an
involvement and entanglement in mere written t&eisging together in a web of
scholarly history. Moreover, and more as an asidehis discussion of the

13
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fragment, Rapaport (p. 31) would seem to confusepbbopd. (Entgehen, going-
away, decay) in the first part with thesig (Ruch, reck, esteem) in the second

part. For further discussion of how to translate adimander's saying
phenomenologically, cf. also Eldred (2006/2011).
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9. Authenticity

9.1 Authentic historiography

Heidegger distinguishes between ‘Geschichte’ aral discipline of
‘Historie’, both of which are translatable as ‘loist in English. To
make the distinction between the two, the lattdl be rendered here as
‘historiography’ to designate a scholarly disciplifWissenschaft) of
giving an account of history. Historiography itsislidependent upon the
conception of history which, in turn, is dependentthe conception of
time. As retraced above, Heidegger recasts theeption of historicity
as “a more concrete working-out of temporality” (§Z4) in the sense
of Dasein’s authentic temporality. Accordingly, irauthentic
historiography, “the primary thematization of thistbrical object casts
[...] has-been Dasein onto its ownmost possibibfy existing” (die
priméare Thematisierung des historischen Gegenssamahdwirft |...]
dagewesenes Dasein auf seine eigenste Existenzimigli SZ § 76).
Historiography hence ceases to present an accourtheo ‘past
historical facts’ and becomes an endeavour to ojpetine “silent power
of the possible” (die stille Kraft des Mdglichen;78), and it will
achieve this “the more simply and more concreteélyunderstands
having-been-in-the-world from its potential and helg’ presents it” (je
einfacher and konkreter sie das In-der-Welt-gewssienaus seiner
Mdoglichkeit her versteht und ‘nur’ darstellt; 8 76)Authentic
historiography engages with a world that has beeitrieving the
ownmost potential for existence of Dasein thatlieen and as such, it is
not merely a narrative recounting of chosen sal@ntobscure past
occurrences, including an explanation of their eaurderrelations.
Authentic historiography presupposes the authestistence of the
historiographer who has cast him- or herself ongngular, ownmost
possibility of existing. “Only factual authentic soricity is able as
resolutely open destiny to open up history that len in such a way
that, in the retrieval, the ‘power’ of the possibkes an impact on factual
existence, that is, comes toward it in its fututityNur faktische
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eigentliche Geschichtlichkeit vermag als entscldonss Schicksal die
dagewesene Geschichte so zu erschlie3en, dald Widderholung die
‘Kraft’ des Mdglichen in die faktische Existenz barschlagt, das heif3t
in deren Zukunftigkeit auf sie zukommt. § 76). Thnsplies that the
historiographer must exist as authentic Daseincamgequently that this
individual Dasein must understand the sense ofgbasitime and the
sense of Dasein as three-dimensional, finite, g#cstemporality and,
within this understanding of the Da, grasp its owsmunique potential
for being as an historiographer. Moreover, what tgtoriographer
retrieves hits home in the present, helping shhpeobtential fotoday’s
existing in a response to what has been.

In that the individual, authentically existing lmabgrapher’s task is
to cast “has-been Dasein onto its ownmost possiloh existing”, this
requires presumably the focus on those uniquavidual has-been
Dasein who at that time shaped, or failed to shapeorld according to
their own utmost potential for existing. They aftee tprominent or
obscureheroesof their age, whose achievements and/or failucakpsed
a world in response to the challenges and pogsgsilof the times. The
philosophical recasting of time as ecstatic temiggran turn, recasts
worlds that have been in a new historiographiggdtli highlighting their
potential for being as exemplified in outstandinglividuals: thinkers,
artists, states(wo)men who left their mark on tleeley not by virtue of
their ‘subjective genius’, but by virtue of theio-¢petween role as
messengers bearing messages (Capurro 2003) fromg pergnant with
future historical potential.

The focus of historiography is not on the ‘past floe past’'s sake, but
on today’'s future present in which historiography practised.
Historiography’s mission is not to hand down traahs in narrative
form, thus keeping them alive, nor merely to teteh‘lessons’ learned
from history, but to open future historical poskiles through a
qguestioning encounter with a world that has bebas tenabling the
present’s futural time-space to be shaped througkenpals retrieved
and released.
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9.2 Authentic time, authentic temporality and
history

One may object to the above thoughts on authemtorfography that
they rely on the concept of originary, authentimperality developed in
the Daseinsanalytik i8ein und ZeitAuthentic Dasein is often maligned
in the secondary literature as being still indiatistic, decisionistic,
subjectivistic, which amounts to a misreading thatentifies
characteristics that merely sound familiar fromjsativist metaphysics,
whilst neglecting that Dasein is always alreadyt ga® the world, to
which it is open, prior to its grasping its ownmestential for existing.
That is, Dasein is precisely not a subject thateulies its positing of
individual will.

Heidegger's later thinking on the history of berugd authentic time,
however, dovetails with the temporality $€in und Zeitn the sense of
two perspectives on the same phenomenon, one fragei® and the
other from being itself. Although this is not yeidin Sein und Zejtand
presumably was not yet seen clearly by Heideggerppening of future
historical possibilities through authentic Daseiréxisting out of
authentic temporality is precisely world history thg history of being
cast from authentic time. The latter concept turpsin the late, 1962
lecture ‘Zeit und Sein’, where the focus is on lgemather than on
Dasein. The lecture looks back on the work of astdestion of the
ontological doctrine of the being of beings” (De&tion der
ontologischen Lehre vom Sein des Seienden; SD:®)der to lay bare
the original, implicit sense of being itself exggrced already by ancient
Greek thinkers as “presencing” (Anwesen; SD:5), temporal
determination of being whose significance was neesplicitly
fathomed. Such presencing is given. “Es gibt Anwéseould be
standardly translated as “there is presencing”clwvinnisses the point of
a literal translation as “it gives presencing”, redyn that beings not,
but is given by an ‘it that Heidegger thinks further as Eregyn
(propriation, event, enowning). Thus, ‘it' givesepencing and letting-
presence as the ‘proper event’ of unconcealing.
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At the latest at this point, the standard Engligindering of
‘Eigentlichkeit’ as ‘authenticity’ must be seen ad,least, misleading.
‘Authenticity’ means something like ‘trueness’; laemtic gold is true or
genuine gold as opposed to fake gold. The famaatsyious concept of
authenticity inSein und Zeiimplies a trueness to self, one of whose
readings is easily assimilable to subjectivist pkya&ics, in the sense of
being true to one’s subjective, ‘inner’ consciengeich a reading is
untenable, however, in view of Dasein’s being alsvayready in the
world; Dasein’s self is a “shining back” (Widersamefrom the world
from which it adopts its ownmost, singular identiyt of, and from in
between, the reflections it receives back (cf. &id2008/2011 Chap. 3
iii) a) 4.). The root of ‘Eigentlichkeit’, howevers ‘eigen’ which can
mean ‘proper’, ‘own’, or even ‘idiosyncratic’, arhlis root is also at the
core of ‘Ereignis’ (propriation, enowning). Not justymologically, but
for the issue for thinking itself, Eigentlichkeiiné Ereignis belong
together in an identity. In human being’s enprdpria to propriation
lies the potential for existing (Seinkdnnen) aspem authentic self.
Being true to one’s self then means being true ropration, i.e.
belonging to it as its property. ‘Eigentlichkeit’owid then be more
appropriately translated as ‘propriety’. The progpeif, then, that Dasein
grasps as its ownmost potential for existing is1theshining back from
the world as the shining back from nothingness,tifier world is not a
collection of beings, but an ontological structtirat is no-thing. Only in
being a shining-back from nothingness that it castsnihilo as its
ownmost self is human beinfgee Nothingness, however, is another
name for propriation. Human being is free as tlogerty of propriation
that gives being. After this clarificatory digremsj let us return to
Heidegger’'s 1962 lecture.

The temporal connotation of ‘presencing is giveoings to time itself
which, similarly, must be given. Time is given imrée ecstatic
dimensions of beenness, futurity and presencd ttsai are both unified
and held apart as distinct. Two of these modesivoh@ presence are
modes of absence that Heidegger characterizes adusat’
(Verweigerung) and “withholding” (Vorenthalt; SD:16I'hese positive
determinations of absence replace the merely negatraditional
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determinations of past and future as ‘no longerd amot yet’. This
giving of time is also a “reaching” (Reichen; SD;1Hat reaches out to
and reaches humankind, thus enpropriating humardsritiman being.
Without this reach of the gift of presencing intitsee ecstatic temporal
dimensions to humankind, the human being wouldoea human being
(Der Mensch wére kein Mensch; SD:13). In time’scheéiag humankind
as presencing and absencing, humankind is enptegria propriation,
ek-sisting in the clearing of “time-space” (Zeittka; SD:14) opened up
by the giving of being and reaching of time by prapon. Presencing
takes place in this “pre-spatial locality” (vorralche Ortschaft; SD:16)
of time-space.

The uncovering and explicating of the original, licip (‘folded-in’)
temporal sense of being for the Greeks as presgnicat lets presence
and absence is Heidegger's ownmost, authentic,epropntribution to
world history conceived as the history of being.ntdun being itself is
then cast as Dasein, i.e. as being-here in thmeerdiional time-space,
where beings can either presence for human bemy the present,
beenness or future —presenting themselves in gidssand masks that
cast themas what (or who) they are, either revealingly (‘tryihor
distortedly (‘falsely’) — or absent themselves gkther into
concealment and oblivion. Time-space is the timeespof history, to
which human being is exposed ek-statically (‘oaslingly’), retrieving
what has already been cast to the present, regasenfuture and thus
letting it arrive differently. Language (and musighich Heidegger did
not have in view; cf. Eldred 1998/2010) then oragenfrom hearkening
to the “pealing of stillness” of time-space itselfhere language silently
speaks (and music silently musics).

Hitherto, being was thought in philosophy alwayghwa view to
beings, i.e. being as the beingness of beings,tiam® was conceived
one-dimensionally from an implicit understandingb&ing as standing
presence. Heidegger lists these castings briefl§f.ak Plato being as
1ea and askowawvio of the ideas [...], Aristotle avépyeia, Kant as
position, Hegel as the absolute concept, Nietzashwill to power [...]”
([...] Platon das Sein alsid¢éo und als kowwviow der ldeen [...],

Aristoteles alstvepyelo, Kant als Position, Hegel als den absoluten
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Begriff, Nietzsche als Willen zur Macht [...]; SD:%ach of them is a
sending of being constituting “the historical clciea of the history of
being from the destinal nature of a sending” (dasdhichtliche der
Geschichte des Seins aus dem Geschickhaften eamésk&ns; SD:8f).
Here the sense of “destinal sending” (Geschicldifferent from Sein
und Zeitbut nevertheless compatible with, indeed, compiegarg to it.

Each of the thinkers named by Heidegger in his diking with others
left unnamed, is an heroic, properly authentic texise whose world-
historical status is by virtue of his being a meg®e receiving a sending
from being. The history of metaphysics has beendidsinal sending
and receiving of differing casts of the being oings, i.e. of beingness,
that centred omvhatnessor quidditas as opposed to the still unheard-of
whonessor quissity of human being itself. Each of these castings cas
the foundations of an historical world differenthyot at haphazard, but
also not as the progressive unfolding of a worldts@he cast of a time
is silently lent to it through the mediation of pey, authenticthinkers
who act as messengers for sendings from being. WMeeg messengers
for how being was given in various forms as beisgnéus determining
also the temporizing of that time. The giving ofinge itself as
presencing, in unity with the reaching of autherttroe in its three
ecstasies to humankind, remained withdrawn and masrevealed.
Against this yardstick, the history of metaphysics remainguthentic
andimproperwhilst nevertheless being the utmost, authent&sitdlity
for existing of each of the above-mentioned thiskier a specific age.
Each thinker, having been cast into the world, daily receive those
sendings of being from being that were sent adlyifioe that age.

It is therefore misguided and fruitless to wantptay off the early
Heidegger’s thinking on Dasein’s temporality againis later thinking
on the history of being, properly authentic timel gnopriation.



10. Historical-materialist vs. capitalist
time

According to the ‘materialist conception of histoas culled from the
famous 1859 Preface to Marx@n the Critique of Political Economy
the movement of history is to be understood as -aalied dialectic
between the forces and relations of production igigen form of
society. The relations of production determine th&tribution of the
population into classes with opposed, and evengantatic, economic
interests that are fought out in class struggleiciwhs therefore the
motor of history. Dialectic is conceived materiatially merely as a
kind of reciprocal causality and not, as it has nbasderstood
philosophically since Plato, as the movement inugid among
concepts. The movement of history resulting fromn diralectic between
the forces and relations of production is said byarM to be
“ascertainable in a way that is true to naturaksce” (naturwissen-
schaftlich treu zu konstatieren; MEW13:9), thusigating the ontic
understanding of dialectic as reciprocal causality.

The basic ideas of historical materialism are Wwalbwn and oft
rehearsed, and have been advocated, criticizedndedi and variously
modified for well over a century. | have presentey critique of and
alternative to historical materialism elsewhered(Btl 1984; cf. also
Roth 1977/1982) and will not go over the same gdohere. The irony
of historical materialism as commonly understoodhiat it is derived
from a short preface in which Marx presents a thasihas employed as
a guiding thread for his research whose well-foandemonstration is
only to be provided by actually presenting a sysi@ntheory of the
totality of bourgeois society, starting with theoeomic base. The irony
Is lost on Marxists. Marx never completed eventheory of the ‘base’,
to say nothing of the ‘superstructure’ of bourgesisciety or the
intellectually megalomaniac, but ungrounded notbsocial formations
based on different ‘modes of production’. The psowmnal thesis was so
inviting and plausible, that Marxists and othersvénaadopted it
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dogmatically as an ‘obvious’ materialist principée doing social theory
of empirical ‘reality’.

One of the most famous sentences from the 185%¢&etads: “It is
not the consciousness of people that determines libeng, but rather
their social being that determines their consciessti (Es ist nicht das
Bewul3tsein der Menschen, das ihr Sein, sondern keshge ihr
gesellschaftliches Sein, das ihr Bewul3tsein bestifEW13:9). It is
an incoherent statement, for there is no “sociahddeat all without
“consciousness”. Since this has been noticed, @werbtreated to a
‘dialectical’ relationship between social being amhsciousness, which
amounts to some kind of reciprocal causality inchhthe former, as
‘objectivity’, remains determining ‘in the last iasice’ of ‘subjectivity’.
The reference to “socidleing and the anti-Hegelian character of the
thesis should point to an ontological reading,anaterely ontic one, but
for historical materialists, any ontological endeav immediately
smacks of ‘idealism’, which is repudiated alreadytioe basis of Marx’s
thesis accepted as a dogma. All kinds of ‘criticaitial theory, too, are
unable to deal with the socio-ontological importMérx’s announced
program of a dialectic theory of capitalist socjéty they naively regard
themselves as being situated ‘beyond metaphysics’.

In the present context it should be noticed thatonical materialism,
whose scholarly practice is a variant of historagry (see Chapter 9.1),
assumes time as a given concept, merely periodizingo historical
epochs according to the relations of productionpperty relations,
defining that epoch. The motor of historical moveimeorks within
time, which is a frame taken for granted, i.e. avewsal, neutral,
ahistorical time-frame in which events and evenirenepochs are
sequentially placed, usually with overlappings. Saquently, the
conception of time tacitly and unquestioningly ased is the
conventional one of now-time, as elucidated in ey chapters.
Accordingly, class struggle, in particular, is nigrene special kind of
occurrence situated on the historical time-line anchronological
ordering. Certain occurrences in class strugglegaren prominence as
especially important for history, such as the FreRevolution or the
Paris Commune, the Russian Revolution or the Chin€siltural
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Revolution. Other occurrences are significant fevelopments of the
productive forces, such as the invention of tharatengine, the internal
combustion engine or the worldwide internet.

Periods of time, i.e. stretches in now-time, as® given prominence
as phases of development, especially within capmel e.g. liberal
capitalism, finance capitalism, monopoly capitalisharacterized by the
occurrence and predominance of certains kind ofitadlapMany a
Marxist’s reputation is based on his work on a qerof capitalism.
With their preconception of class struggle as thetam of history,
Marxists look back at past periods of capitalistelepment and class
struggle to make forecasts about the further deweémt, crisis or
collapse of capitalism or to glean lessons forreitlass struggles.

Here the issue is not to assess the merits or wadeerof such
historical materialist analyses, nor to criticizee t empirico-realist
approach, but rather to ask what time itself istather,how time itself
temporalizes in capitalism— a question necessarily remaining unasked
in historical materialism, and social theory in gel. As an epoch in
world history, capitalism is characterized by itsnosocio-ontological
structure that arises from the ramifications of tlg&cuitous,
augmentative movement of value as capital. Thisohlly specific
socio-ontological structure can be captured throughsystematic
dialectical dialogue with capitalist everyday knedge. The word
‘capital’ derives from L. ‘caput’ for ‘head’. Capit is a head-sum of
value that is advanced to return augmented, oeat, undiminished.
This simple principle is the basic rule of playcapitalist economic life.
In the gainful value game of capitalism, beingl(iding human beings,
who are themselves seen simpBspecial kinds of occurrentaje, only
insofar as they are validated values within some movement of value
or other. Here is not the place to present thelogyoof the fundamental
concept of value, without which there is no sooiaology of capitalism
(cf. Eldred 1984/2010, Eldred 2008/2011).

What does the basic ontology of the circulationvalue as capital
mean for Dasein existing in such a form of (worldeciety? Dasein’s
care in such a society is to make a living by eanincome. This
concern must be uppermost for any individual existe under
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capitalism. If income cannot be earned, it mustgbé through some
other avenue such as crime, domestic servitudeitgloa social welfare.
All four must be understood as privative modesnagbime-earning, and
will not considered further here. Hence, DaseixXistence is organized
around its income-earning. Income flows from foasie different kinds
of income-sources: hired labour power, loaned moceyital, leased
land and entrepreneurial activity. All other kind$§ income can be
understood as derivatives and hybrids of these basic kinds. The
income-earning care of Daseindempetitive based as it is on markets
on which there are many buyers and sellers, bomoewed lenders.

Dasein, including even the street hawker, enteie @ontracts, and
performs them, in order to earn income. Its existerevolves around
the activities associated with earning income oét&lier kind, no matter
whether such income-earning amounts to ‘havingraecta As such it
has surrendered itself to the world of taking cafrdusiness, but in a
sense different from the one envisaged by Heideggben he
characterizes inauthentic, ‘fallen’ or ‘degradedis¢éence as involving
itself with practically useful things to-hand. RathDasein’s taking care
of income-earning is a reified form of economiciaty, i.e. a kind of
togetherness-in-the-world (Mitsein). It is reifibécause it is mediated
by money under various heads. Money is the embatilmleexchange-
value, not of use-value, which latter is anothenador Heidegger’s to-
handness (Zuhandenheit), so exchange-value hadtdam ats own
ontological concept.

Such economically busy Dasein relates to the hapgsenin its
existence as occurrences of earning income. Theseences ardated
with reference to salient temporal points suchnasv, on receiving this
pay packet/dividend payment...’, ‘then, when théume on capital
exceeds 20%...", ‘back then, when | got a rais€in’ the meantime,
until the job market improves...’, or ‘during thighase of capital
concentration...”. Dateability (cf. Chapter 6 above) thus assumes
capitalist traits by being understood with refeeerio movements of
value, even though the everyday understanding afnme-earners has
only a pre-ontological notion of value.
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The time-for... and not-the-time-for... also takeit significance from
typical occurrences in a capitalist world, such‘@dy with the next
upswing is the time to put your house on the mar&etduring this
ongoing slump is not the time to change jobs’. €keryday temporal
significance (Bedeutsamkeit) incorporated into the worldlinedsthe
world gains a capitalist colour. The world-time Ghapter 6 above
becomeseveryday capitalist world-timeThe publicnessof capitalist
world-time arises from dating time with respecptalic occurrences in
capitalist economic life, such as the end of thmaricial year, the
deadline for submitting tax returns, the periodvalidity for collective
wage agreements, major economic crises, shiftemral bank policy,
and the like.

The circular motion of the sun, moon and stars sakent public
occurrences used to publicly date time with refeeeto the heavens,
which gives rise, as we have seen above, to “wimdé- that structures
the world with its own significance. The time tkeacare of everyday
business (daytime, night-time, weekends, publicdagk, etc.) is then
taken from public world-time which, as Heideggenm® out, is the
origin of inauthentic Dasein’s ‘having time’ or Yiag no time at all’.
World-time is refined toclock-time by becoming more and more
accurately counted, culminating finally in abstragbsolute, uniform
now-time that ‘flows’ of itself, without referende external occurrences
in the world.

In capitalist society, however, the underlying deti@ing movement
Is not that of the celestial bodies that date aenaes with reference to
natural cycles, but the movements resulting froengimple principle of
capital as the advance and return of value. The eféectivelycapital is
employed, especially relative to other capital ejpd in the same
branch of industry, the more profit will be gained other conditions
being equal. Effectivity is in the first placgroductivity which is
measured in the production process as the numbenitsf produced in
unit clock-time. The divisions of clock-time arewma@iewed in relation
to the occurrence of productive output, and onlyosdarily in relation
to the movements of the sun and stars, which isptleeondition for
obliterating the distinction between day and nigly the productivity
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of employed capital matters, which can be enhanlogdsuperior
technology and also by extending the working dagt aspecially by
shift work. Productivity has a measure in output it time which, in
turn, has an arithmetic relation to the amountagfital employed, which
IS merely a monetary quantity, so the productivitly unit capital
employed is easily calculable and has a relatiotidok-time conceived
simply as abstract number.

Moreover, there armanycapitals and hence myriad circuits of capital
whose intertwining results, if at all, in the smwmotineven or crisis-
ridden reproduction of a capitalist economy. Aniwvitlial capital has to
pass through several value transformations andeghascluding the
purchase of means of production, the hiring of labpower, the
production process, the circulation process in thtbe produced
product is sold. The movement of capital from ohage of the circuit to
the next is affected by its fixed or circulatingwgomonents, i.e. whether it
circulates piecemeal or holus bolus. All the attg of income-earners
are embedded in some way or other in the circuitmosement of
capital-value back to its starting-point, whicttheturnover of capital

Such a movemeriakes its own timéepending on many occurrences
in the production process and on the various msarkethich are
subjected to multiple fortuities. Or rather, suclmavementictates its
own time the turnover time, that therefore representamgation to
value’'s augmentation. Because each individual ahpis under
competitive pressure from other capitals, it hasirdarest (under the
management of the entrepreneurs, executives, mamagen shortening
this turnover time as much as possible, for anytehong contributes to
value augmentation, just as productivity and (datan) effectivity
increases do. In particular, capital candbededinto parallel circuits to
shorten turnover time, which is a further incentiedengthen working
hours and introduce shift work.

Although income-earning Dasein knows very well {preologically)
that ‘time is money’ and feels its effects on &Véls and in myriad
ways, the underlying ontology of value remains astagy, and along
with it, the subterranean turnover movement oflteteial capital with
its unrelenting tendency to accelerate in the desseeffort, under
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competitive pressure, to increase productive efficy and shorten
individual turnover times as much as possible, teakancing overall
capital’'s value augmentation and survival chanddss deeper-lying
capitalist world-time, for which the significanc8ddeutsamkeit) of
occurrences and occurrents derives from their bd&egelation to the
simple movement of value as capital and its augatiset enhancement,
displaces, or rather, collides with the abstraotyarldly uniformity of

now-time, which becomes more and more compressealtientic,

income-earning Dasein has an inkling that evertehdime, its constant
lack of time, has to do with capitalist economie,liand refers to it as
the ‘rat race’, etc., but it lacks authentic socr@elogical insight.

The abstract now-time assumed by natural sciero®, ihcluding
relativistic space-time, is divorced from the wdyldme of the turnover
movement of capital with its ceaseless urge to nmakeey by saving
clock-time. The time of natural science is matheredt as a timeless,
continuous, real variable. The social sciences, tam only research,
observe and describe the economic phenomena aimdrah@fications
throughout society, assuming clock-time as a givieame for
chronology, likewise, without socio-ontological igist, but merely on
the basis of empirical ‘facts’ happening in now-éim

Nonetheless: capitalist time temporalizsnfully for the sake of the
gainful game(Eldred 2000/2010). Hence (dateable clock-) titself
can begainedandlost, always dated relative to the gainfully striving
movement of value. When Dasein falls into the warldccurrents and
occurrences, it is drawn unbeknowns into an uncaengulfing, global
movement of value as player in the gainful gamdirfgginto the gainful
game, nobody has a destiny, but everybody has ssiczehe lack of it.
Authentic Dasein is not possible without steppirgkofrom capitalist,
gainful world-time for, existing as it does in timstorical epoch of
capitalism, as an unwitting player it is unable dee its ownmost
potential for existing. Such insight is a precomiitfor its having a
destiny. This does not mean that authentic Dassases to be a player
and desists from playing the gainful game, buteigths Heidegger says,
grasping its ownmost potential in view of its owrmath represents a
“modification” (Modifikation; SZ 8§ 27) of everydayaking-care-of...
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which, in this case, includes taking care of eaynanliving. Such a
modification is only possible when Dasein undemdtarts self, i.e. its
world, differently and correspondingly experiendassworld in another
mood in which itakes time for its self



11. Freedom and the state

According to Heidegger’'s philosophical recastinghofman being as
Dasein which has the existential possibility oftcapits authentic self
within its finitely given, mortal time-space, Das®i freedom consists in
this very possibility as a modification of its bgim-the-everyday-
world. This understanding of freedom contrastskétawith Hegel's
philosophy of history, according to which, the fiead of history is to
unfold the concept of freedom in historical timenceived as a neutral,
eternal continuum that receives the eternal, digmecept, realizing it in
the state. Similarly, Marx’s casting of human freed amounts to
postulating a final end of history in the overcogwof antagonistic class
society in a communist society that is charactdringer alia by genuine,
non-alienated solidarity, a secured economic bfmsidiving, genuine
democratic control of all aspects of social livingluding the economy,
freedom from class oppression in favour of the ibagy of everybody
being able to freely unfold his or her full potexhti
There is also a fourthiperal casting of human freedom, according to

which the natural-born individual is inviolatelyer and must be
restricted in its actions to the minimum extent patrble with its not
infringing the equal and similar rights of othetdegel and others
polemicize against this last conception as poshgatociety as a mere
heap of atomistic individuals, and Heidegger rajddieralism on the
grounds that its individual is an anaemic univefgaire!* This is not

4 Richard Polt (2007) remarks in the conclusion ® duiticle, “The metaphysical
basis of modern liberalism is questionable, butliberties that it provides are
crucial if individuals and peoples are to find theiay into the questioning
thinking that Heidegger desires, [...] Heidegggy&manent antiliberalism is a
surer sign of his political confusion than is hésnporary National Socialism.”
(p. 35) There is some inchoate truth in this, amidelgger shares his deep-seated
anti-liberalism with a people whose historical érifor (individual) freedom,
since around 1817, when the liberal Wilhelm von Hoidt thought it politic, in
the face of the German reaction, to withdraw framl life, has been emaciated
steadily to the point of near-extinction. The Gennpeeople’s hankering for the
totalitarianism of National Socialism has been aeptl post-war, not by a free
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the place to go into a thorough discussion andjoetof these differing
conceptions of human freedom, which | have donevéiere (cf. Eldred
2008/2011). Instead the focus here has to be on these differing
conceptions mesh with that of time. Let us stathwiegel.

Hegel sees that freedom can only be attained imdwostory through
its institutionalization in the state, whose veme signifies a stable
state of affairs underpinned by organized phydicede, legitimized or
not, and administered by an organized bureaucfamyHegel, the state
is a form of objective spirit, the realization oarth of the divine, eternal
concept of freedom, and the consummate form ok sttthat of a
constitutional monarchy that allows also for thealfied freedom of
movement of civil society, paradigmatically repmsel by the
Protestant Prussian monarchy. Because civil so@edyiven by merely
particular interests, the state as encompassinuitnen is to guarantee
freedom in a universal sense by caring for the ensal interests of
society. Universal and particular interests areugesly united in the
pinnacle of the state, the monarch; otherwise tkayain dirempted and
particularity must be subdued. With the realizatafnfreedom in the
world through the state, history comes to an emds icompleted,
consummated, and thereafter there can be only dh&éncation of a
divinely static situation. The contingencies ofitiile will continue to
upset the realization of the concept, but such rabens will be
corrected and eliminated by the state. The recaticih of Reason with
Reality has thus be attained.

For Marx, too, history comes to an end, but not ye$. Class society
has yet to be overcome in a classless communigtgo&Since Marx

people, but by its obsessive desire for the sgcafit pacifist, social-totalitarian
welfare state, i.e. care-free metaphysical acasliPolt's interesting scholarly
recounting of the development of Heidegger’'s thigkon power and politics,
including his “engagement” for the Nazis in 193®e8d not grapple with the
genuinely philosophical issues of i) the ontolodysocial and political power in
contradistinction to technological power, and li¢ tsocial ontology of individual
freedom (and its Janus-face: capitalism) that Ig mnplicit within liberalism —
issues entirely ignored also by Heidegger, andetbeg crying out today for a
phenomenological thinking-through (cf. Eldred 2QT8/1).
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conceives the state as having its raison d’étrevaladl in maintaining

oppressive class relations (so that Engels istaljeoclaim the eventual
“withering away of the state” in communism), thdipoal sociation of

society would have to be in some as-yet-undefirmises ‘genuinely’

communal, thus ostensibly overcoming ‘bourgeois a@acy’, whose

art lies in the ability “to persuade the many-hehdwnster of universal
suffrage” (James 1966 p. 122). The class antagoissumderstood as
based on systemic class exploitation in the serfssumlus-value

extraction from the labour of workers, and thugsem an untenable
labour theory of value (cf. Eldred 1984/2010). Towercoming of the
class antagonism would enable more ‘communal’ jgalitconflicts, not

driven by deep-rooted, and therefore irreconcilablgagonistic class
interests.

Liberalism is criticized for its individualism, anthvariably also
misunderstands itself as insisting on individuateftom conceived
individualistically vis-a-vis society that, in tyrfimposes’ its will and
conventions on some kind of ‘natural’, pre-sociadlividual. The free
and equal individual, however, is specific, latehistorical form of
sociation namely, viareified social relations in which money always
plays a vital mediating role. Freedom of the indual therefore goes
hand in hand with the freedom enabled by moneyudneg above all
the freedom of privacy with its concomitant rigbtindifference vis-a-
vis others. The freedom enabled by money inevitahlylies ultimately
also the freedom of capital, with all the antinosnassociated with the
power of money and wealth when it becomes excessive

A liberal political constitution is meant to allovor the play of
individual freedom and individual interests (thersat of gainful
happiness for everybody) whilst, on the other handyiding also for
their taming and regulation by institutions of pickl power which, in
turn, themselves have to be controlled by meam®wo$titutional checks
and balances. As opposed to Hegel's insistencehenunification of
political power in the monarch’s ultimate will, &balism consistently
sees the danger in any unification of political povand provides for its
division and splintering, thus resulting in a neeading power play.
The power play is never finally resolved in histamgr is it aimed for. In
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this sense, world history is left open. In anotbense, however, history
does, or could, come to an end with the globalizatbn of social
constitutions enshrining liberal freedoms at tloeire that are conceived
as inalienable, universal, human rights. The cah®=for liberalism,
based as it is on capitalism, is how individualtlugaand esteem each
other in the gainful game.

Marxism, of course, criticizes liberalism as analdgy covering up
class exploitation, and other, less radical, fowhssocial democracy
criticize liberalism for the gap it tolerates beemeaich and poor which is
to be bridged and ameliorated by bureaucraticallyiaistered welfare
state redistribution in line with so-call€de)distributive social justice
Hegel, too, criticizes liberalism because it laaksniversal instance that
cares for and has insight into the genuinely us@kaffairs of a society
which are to be taken care of by state official® paradigm for these
again being the Protestant Prussian state witBagsnten. The members
of civil society themselves, blinded as they are thgir particular
interests, have only limited insight into the umsad, and have to be
taken care of by the state. Again, these issuasotdre gone into here,
and are discussed elsewhere.

Instead | ask: What implications does the radicdihite, three-
dimensional, ecstatic recasting of Dasein’s timeehan how the
realization of human freedom in history is to belenstood?

Freedom resides originarily imdividual authentic Dasein, i.e. in
individual Dasein’s resolutely open casting ofg&df onto its ownmost
potential for existing which requires, among otlleings, its freeing
itself from how ‘people’ conventionally live. Inddual freedom in this
sense is the sine qua non for any freedom at atlolRective, authentic
‘we’ with a destiny is possible, if at all, onlyatisiently in a situation.
How, then, could stable institutions of state gateaing, or even as the
realization of freedom be possible? And, conversdipw could
individual Dasein be free without social institutsoto protect the very
possibility of this freedom? State institutions ldiag legitimized
political power can only provide and protect@men spacdor the play
of individual freedom, i.e. dole for it to eventuate, if at all. Such
eventuation is the happening of Dasein itself as #uthentic
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temporization. Another name for this hole psivacy, which a free
individual must crave: “What would a man do if heres compelled to
live always in the sultry heat of society, and conkver bathe himself in
cool solitude.” (Nathaniel Hawthorne, as citedamés 1966 p. 85).

Since authentic, individual Dasein in its freedomedks with
traditions that are merely handed down and insteggponds to and
reshapes them, political institutions themselvemoalay down, but at
best only enable individual Dasein’s own authenfiieg self-casting.
This free self-casting is not to be conceived amdividualistic casting
of self out of an individual genius, but rather esrtain singular
individuals’ being messengers for sendings fronr #fat pass through
them and prove to be world-shaping. The individiisélf, however,
depends on an abstract, reified form of sociati@t keaves social space
for individual self-casting and the unfolding of sdividual’'s ownmost
potential, since other forms of sociation basedhenalready established
social power of convention, tradition, religion,dathe like, lay down
also contents for how an individual should lived @amforces a spectrum
of acceptable life-styles in line with the acceptedtablished, average
everyday understanding of ‘people’. The futurehisst kept closed. An
utmost, individual potential for existing, howevenust break with
social mores in a higher sense by showing a libgyadlternative for
human existing. The space of existential freedoras thremains
historically malleable, unforeseeable and inexhblest

Liberalism is the kind of social constitution mosbtnsonant with
allowing room for play for the authentic, individuaelf-casting of
certain singular individuals who can be attributemstld-historical status.
Liberalism is abstract by guaranteeing universaham rights which, if
they are to be lived, require also the reified, syamediated sociation
that enables individual social movement in allsénses, including the
sense of being free to cast one’s qwivate life, without intrusion from
the outside society and state. A certaendependencdérom and hence
also indifferencefor others are guaranteed. All creativity is nebdd
from this space for freedom that can never be consated in an end of
history, for it is a nothingness and a source fpondaneous self-
castings. Hence it can never be fore-seen and loolea how the world
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will shape up in the historical future. Just as éxa's time is finite,
without a link to timeless eternity, historical #ntemporalizes therefore
incon-clusively, i.e. world history does not attaany final end, but
remains end-less, deriving as it does from thedreativity of Dasein in
its ongoing dialogue with and receptivity for beingelf from which it
receives its sendings.

Only as long as there is Dasein is there histod/tane. All three are
therefore fundamentally finite. As long as singuliadividual Dasein
grasps its unique freedom, historical temporizeswarthrough the
mediation of these singular individuals. As a pcdit ideology that
argues for ‘universal freedoms’ for everybody agtinther political
ideologies that also argue in terms of what is b@speople and fothe
people, liberalism enters a terrain on which $keuringof existence is
in the foreground. If, however, individual freedateelf is at core a
nothingness whence an authentic self can be castapeously, such a
possibility cannot be universalized as a guaranteatization but only
as a potential, with all the uncertainty and rigsariated with such
individual freedom. At best, politics, the statedgsublic discourse can
guarantee and leave only open space for that vebidghing creativity
which eventuates unpredictably through certain viiddials. Time
temporizes thus in the first place from the fututesing singular
individuals as messengers for things to come.

If history is the theatre for freedom, historicahé is for the sake of
certain singular individuals just as certain simgguhdividuals exist for
the sake of historical time, cocasting its comifige state, however, can
only institutionalize forms ofiniversalfreedom that come to be enjoyed
by everybody, thus providing an ontic condition pufssibility. Hence
there is a hiatus between the highly visible realimpolitics and its
strifeful occurrences that are the stuff of newsd anormal
historiography, on the one hand, and the silemgels invisible and
invariably misunderstood undercurrents of historgyrne by certain
individuals through which time is shaped, on thseot
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