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The Plight of Potential: Embracing Solitude In
Millennial Life And Modern Work by Emerson
Csorba [Anthem 9781783086573]

Immersed in a hyperconnected world, millennials
are pressured by a lingering feeling that no matter
their achievements, they can always do more.
Conventional wisdom suggests that millennials must
create and maintain personal brands while striving
to achieve their potential. But this mentality, while
initially appealing for many, breeds anxiety and
insecurity. In Millennials in the Modern Workforce:
Embracing Solitude in a Hyperconnected Society,
Emerson Csorba shows how millennials can live
deeper and more enriching lives by reflecting on
the self, placing value on solitude and resisting the
feeling that they must constantly connect and share.
Drawing on case studies of millennials from
networks such as the Global Shapers Community,
Csorba offers suggestions on how millennials can
thrive in a world that favours immediacy and
superficiality.

Millennials live in a world of opportunity,
characterized by the constant pursuit of personal
growth and a belief that to hit the pause button
would be catastrophic to a career. Within this
context, Csorba explores ideas such as the
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ruthlessness of comparison amongst millennials and
outlines guidelines for overcoming these pressures.
Advocating for a long view of work and life,
Csorba builds on hundreds of interviews with
millennials across the world as well as research at
the University of Cambridge.

The themes that Csorba explores in Millennials in
the Modern Workforce: Embracing Solitude in a
Hyperconnected Society are not unique - they have
existed for centuries, and do not pertain exclusively
to millennials - but in a society that glamourizes the
individual while paradoxically discouraging
solitude and self-reflection, they are radical. Both
practical and critical, this book is timely and
refreshing for millennials looking to overcome the
social pressures around them and advance their
work and lives, while also cultivating the skills and
qualities required to better know themselves in the
process.
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Excerpt: What do we mean when we talk about
our potential?2 Modern life involves a lot of thinking
about this idea. There is a big focus on pursuing
self-growth, on dreaming big and doing whatever
we can to achieve the visions we've set for
ourselves. We believe that people are unique and
special in their talents and that we must celebrate
this. What each person's potential is, exactly, might
be unclear, and yet constant striving for self-
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betterment consumes the thinking of those living in
the modern era.

Modern life demands this kind of thinking, and
we've come to take it for granted. Not surprisingly,
few people question the notion of potential: who,
after all, does not want to grow, or not take
advantage of their gifts and talents? Who does not
want to see themselves as being limitless in their
capacity for achievement? And so an important
part of life becomes a matter of consistently
working to achieve our individual potentialities,
though often with little reflection on what our
respective journeys are really for.

In his book Missing Out: In Praise of the Unlived
Life, the British psychoanalyst Adam Phillips writes,
"The myth of our potential can make of our lives a
perpetual falling-short, a continual and continuing
loss 1...] though at its best it lures us into the future,
but without letting us wonder why such lures are
required." There is an allure to ow belief in
potential, allowing individuals to live in what could
be, rather than in what is. The person in pursuit of
potential is in a constant state of self-discovery,
and so can be excused for being restless, never
really slowing down or making serious decisions as
to what they want to do in life.

As Phillips suggests, it is possible—perhaps likely,
even—that our wished-for lives, centered on this
belief in potential, limit self-examination in
important ways. To dedicate time and space for
critical self-examination in the present is hard work.
This involves the confrontation of self, which can be
slow, frustrating and painful, but there is little need
for this kind of inner dialogue when the modern
world always points us toward the future. In
modern life we tend to associate potential with
variety: we unlock our potential by doing as many
things as possible in the shortest amount of time.
Through variety, it is possible to sample from our
many imagined lives. This keeps doors open to
interesting future opportunities in life and work.

For those currently coming of age—that is, the
"millennial" generation—a myriad of factors
encourage this emphasis on potential. These are
worth a very brief overview. Sherry Turkle, who
serves as the Abby Rockefeller Mauzé Professor of
the Social Studies of Science and Technology at the
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Massachusetts Institute of Technology (MIT), offers
insight into one of these pressures: that of networks.
In her book Alone Together, Turkle writes that "the
network is seductive [...] if we are always on, we
may deny ourselves the rewards of solitude.™
Networks offer the promise of efficiency—
providing individuals with opportunities to connect
with large volumes of people in little time—though
often these very technologies consume users.

Another factor is that of societal change. Narratives
about perpetual change and uncertainty—
specifically, of a "rapidly changing world"—
abound, which heighten individual anxiety and
contribute to considerable worry regarding how
best to live in this kind of world. At the same time,
perpetual change and uncertainty bring new
opportunities, from which the most active and
flexible individuals can supposedly benefit.

A third pressure relates to educational institutions,
particularly universities. In universities, the word of
the day is now "adaptability." Chief among
universities' priorities is to ensure that students
graduate with the ability to adapt themselves to a
wide variety of work and life circumstances, which
are considered unpredictable. On the surface, this
might seem benign—why not help students develop
the dispositions to transition easily from one type of
work to another? This point seems obvious. So
universities encourage the ability to sell and take
action (rather than to inform oneself and ask
questions) in order to help graduates transition
seamlessly into whatever the world puts in their
way.

This book is about millennials, work and solitude. It
is about those currently coming of age, in the early
stages of their careers and actively thinking about
the kinds of lives that they want to lead. This book
is in large part a critique of things that we take for
granted in modern life and that | believe harm to in
ways that we do not usually see. The idea that we
are limitless beings, destined to fulfill our potential,
is one of these. In particular, | argue that millennials
suffer—though not necessarily because of their own
wrongdoing—from an inability to think critically
about what kinds of lives they really want to lead,
as individuals.
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| must be careful about what | mean by individuals.
We live in a society that at first glance values
individualism, but that upon further inspection seems
to

frown upon people who actually take ownership in
their own thinking. The individualism to which | refer
is one where a person takes into consideration what
others say and do, reflects and then makes sense of
this in their own terms. This person is embedded in
social structure and yet demonstrates autonomy in
thinking and action within this structure—sometimes
shaping the structure itself through this activity.

Despite the emphasis that we collectively place on
ideas like potential (or perhaps because of such
emphasis!), most of us glide from one activity to the
next without much coherence or reflection.
Generally, we seem lost in a world of possibilities,
lacking the moral vocabulary required to think
effectively about what it means to live a good life.
Solitude plays a major role in the cultivation of the
kind of inner life that | favor, but is difficult to
practice in a world that is believed to move quickly,
where those not working toward something
measurable risk falling behind.

My sense, in observing friends and colleagues over
past years, is that they are peripherally aware of
the dangers in thinking about how they can always
move forward, progress, advance, self-actualize or
find their purpose (to name a few terms that we
commonly hear), and yet aren't quite sure how to
think independently about what kind of life is really
worth leading for them.

My aim in this book is not to describe this
generation, for this is ultimately a futile endeavor.
A lot of writing has been published in newspapers
and magazines about millennials, the majority of
which is not very insightful. For almost three years, |
led a company focused on intergenerational
engagement and through this quickly came to
realize that, despite the public interest in the topic,
it is much better to speak about the conditions that
shape the world in which millennials live than to
make specific recommendations on how companies
should treat members of this cohort in their
workforces. This approach requires that we make
some generalizations, which pertain mostly to the
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philosophical, economic and cultural contours that
shape people's entry into adulthood.

I'm much more comfortable writing about broad
conditions that | believe affect individual behavior
in important ways than | am making any sweeping
statements about a generational cohort. This
approach, | think, implies that individuals will be
affected by these conditions to varying degrees—
some more, some less—and so provides necessary
emphasis on individual freedom and autonomy.
That said, | also do not want to shy away from
making value judgments about modern life, for
fear of offending individuals in our relativistic
culture. My sense is that a great number of
millennials feel lost precisely because they do not
know how to make sense of the complicated world
they inhabit. More importantly, there is
considerable hesitance to engage critically and
respectfully with each other about what living a
good life entails.

My efforts in this book are directed not toward
telling readers what they should know about this
cohort per se, nor what solutions can best engage
this generation. | attempt instead to outline some
major challenges that many of us face as we think
about what kinds of lives are worth leading, given
the pressures that make life seem like an endless
search—and thus bring confusion and stress—for
this generation. When | use the word "millennials,"
I'm referring to individuals generally in their
twenties and thirties who are thinking actively, and
making decisions, about what kinds of lives they
really want to have.

Put differently, we can look at my intention this
war. the term millennial is useful as a construct that
reflects social, cultural, and economic conditions that
collectively shape how individuals currently in the
early stages of adulthood might think and behave.
Millennials inhabit a world that is unique in several
important ways, specifically in terms of its
uncertainty, evolving conceptions of work and
hyperconnectedness (by this | mean a society in
which being connected to devices is our default
state; to spend time in person with others is to be
"offline," temporarily disconnected from
technology).
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These conditions provide us with a framework from
which it is possible to address the particular, that is,
specific persons and situations. It is a deliberate
choice on my part to focus on philosophical
concepts in this book rather than to make extensive
use of surveys, polls and other forms of empirical
data. As such, going forward | will refrain to the
greatest extent possible from referring to
millennials, and instead focus on the conditions that
can help us address particular circumstances.

To think in terms of data or evidence often comes
at the expense of philosophical reflection, which |
believe is badly needed on this general topic, and
in society more broadly. Neglected in so much of
the public conversation about the "future of work" is
moral reflection, in which we consider what kinds of
things we should value, how values should be
prioritized, what kinds of lives are worth living and
so forth.

It might surprise us that John Maynard Keynes
viewed the study of economics as a means to living
"wisely, agreeably, and well." Similarly, the
economic historian R. H. Tawney considered
economics to be a branch of ethics rather than the
predominantly mathematical and robotic pursuit
that it has since become. For many reasons society
has become very hesitant to engage in the kind of
moral discussion that Keynes and Tawney
endorsed, opting instead for a relativism in which it
is enough to respect individuals' preferences, tastes,
wants and desires—whatever these might be. This
book is certainly informed by social scientific study
and personal observation; however, a lot of my
thinking relies on the work of several prominent
moral thinkers of the twentieth century. This sort of
philosophical approach, as far as | know, has yet to
be adopted in much writing about the "future of
work."

The argument put forward in this book is that
solitude is for the millennial generation an ignored
though ultimately vital practice, conducive to
leading rich and purposeful lives as individuals.
Solitude has been forgotten in modern life. Our
propensity for action squeezes time that we could
otherwise dedicate to solitude. We pursue
potential but without really thinking about what all
the striving is actually for. This in turn wastes a lot
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of energy and minimizes the potential impact that
many of us care so much about.

Solitude, | argue, is not just a matter of
disconnecting, of seeking temporary relief from the
time we spend online. It is a practice in which
individuals can better formulate questions
pertaining to their lives as well as listen carefully to
their responses. Few of us realistically engage in
this, even though it helps us answer the kinds of
personal questions that fundamentally shape the
lives that we lead. In other words, there is a certain
sense of self that can be cultivated in solitude and
that is difficult to grasp otherwise.

Fundamentally, solitude is a practice through which
a person can better understand their identity, using
as material what they hear and see in the hustle
and bustle of modern life. From this place, a person
can make sense of experience in their own terms. |
highlight own terms for a reason: so much of the
identity that | see among this generation is really a
rapid but thoughtless piecing-together of views
conducive to self-expression that conforms to
whatever is socially accepted.

Despite the many resources for self-expression at
our collective disposal (social media platforms, for
instance), few of us express ourselves authentically,
that is, in ways that reflect who we are and what
we actually think. | find there is a false seriousness
in this generation. Many appear to be "purposeful”
on the surface, though | often doubt how serious
these purposes really are when push comes to
shove. | suggest that universities are particularly to
blame in this problem—that their emphasis on
producing adaptable and employable graduates
has contributed to countless graduates entering the
workforce with only a faint sense of what they
believe and care about.

| come at this book from several perspectives. First,
| am a member of this generation, and | have spent
the last four years interviewing friends and
colleagues in similar fife stages across their
twenties and thirties. Through my previous
company, | worked with clients across multiple
industries primarily in Canada and the United
Kingdom, and following my exit from the company
collaborated with additional organizations in the
United States and Israel. Over the course of this
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work, it became apparent that something is
severely lacking in the language used to talk about
our life aspirations (and that is used, more
generally, in much contemporary analysis about
work and education). Specifically, terms such as
"wans," "needs," and "desires" frame our
discussions about living a good life. We place a lot
of our trust in people's preferences—that
ultimately, we must respect what our colleagues
want and not ask too many questions (especially
when it comes to what should be valued in life and
how we should conduct ourselves).

Employers want to know how to satisfy millennials'
wants, needs, desires and aspirations. Of particular
importance to universities is ensuring that students
graduate with "skills" that can help them achieve
their aspirations. Nowhere in these conversations is
much consideration given to commitments that
transcend the individual. For the friends and
colleagues whom | speak with, there is, not
surprisingly, a tremendous anxiety to perform, to
progress in life and to achieve notoriety. This urge
to perform is the be-all and end-all for many,
whether we acknowledge it or not.

In talking about this generation and its goals, the
individual usually comes well before society. This is
apparent in the ever-growing number of
leadership networks offered to millennials. These
networks are geared toward high-potential
individuals, those who have achieved "success" in
the early part of their lives and who seem destined
for bright futures. | have been part of several of
these groups, with these experiences coloring my
later commentary in the book. Many of these
networks focus on creating local "impact,” but |
have in my own experience in these networks come
to see much of the impact-driven activity as a
means for members to broadcast themselves as
they wish to be seen. Put differently, much of the
activity in these networks leans more toward
promoting oneself than it does toward actually
being of service to others in a tangible way.

| also approach my writing as a member of the
academic community Past graduate work brings a
philosophical lens to my commentary on this
demographic, inspired by the likes of Charles
Taylor, Robert Skidelsky, A. N. Whitehead, R. H.
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Tawny, Adam Phillips and others. A philosophical
lens is, as | have previously stated, a missing thread
in contemporary discourse about modern work.

| would be remiss not to consider a final
perspective in the genesis of this book, which is that
I, as a millennial, sometimes struggle with
hyperconnection, a propensity to do at the expense
of reflecting on what the doing is for. | find that
individuals with strong views on a particular subject
often tend to behave in their private lives in a
manner contradictory to their stated beliefs. Often
these contradictions go unnoticed, or simply
unmentioned, by these enthusiastic advocates and
authors, though in rare instances they are made
explicit.

David Brooks for instance, in his book The Road to
Character, acknowledges that as a pundit, much of
his career has been in the limelight, in which fame is
won at the expense of meaningful relationships.
This seems to have inspired Brooks to write about
the need to place relational values above
individual fame and achievement in his writing. In
this sense, my focus on solitude is partially a result
of grappling with this practice in my private life.
The tension has been the source of considerable
reflection and conversation with peers over the
past years.

Many of my colleagues—no matter where they are
located—seem interested in solitude. Many even
long for this in their lives. Yet most have a difficult
time dedicating the sort of time and space needed
for this practice, as it runs counter to what they feel
will get them ahead in their careers. Solitude,
however, is not antithetical to progress. Rather, it is
a means trough which our progress can be more
richly reflected on. The speed and immediacy in
our hyperconnected world provide us with the
ability to self-reflect quickly but only superficially,
and because of this, we are likely to forget that the
development of a rich vocabulary about the good
life should, in fact, take time.

Why Focus on Millennials2

| have already briefly addressed this question, but
will now elaborate in more detail. The book focuses
on this generation for several reasons. First,
millennials are entering the workforce at a time in
which significant technological change is occurring.
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This is the first generation confronted with the
challenge of navigating online and in-person
identities just as they transition into the workforce
and begin their careers. Online lives being a recent
phenomenon, this transition is one of heightened
awareness of performance and identity,
particularly as it pertains to one's career. The
creation of a "personal brand," for example, is
facilitated through online life. Indeed, the lines
between online and offline identity have blurred,
such that there is considerable debate on what
kinds of identities are most authentic.

A second point pertaining to technological change
involves the nature of comparison among this
cohort, which | believe is the source of considerable
anxiety in our day and age. A variety of reports,
for instance, suggest this is an especially lonely
generation despite its supposed connectedness.
Modern life allows for a lot of thinking as to what
else we might be able to do in our lives. We
glorify choice. We have greater access than ever
to other people's stories. And we place a lot of
value on how we express ourselves in the various
dimensions of life. | would imagine that constant
intercomparison impacts mental health, more
adversely than positively. Comparison is, after all,
a gateway to loneliness.

Third, there is much discussion among millennials
about achieving things like purpose, meaning or
impact in our work. Not surprisingly, there is an
entire industry built on the facilitation of purpose,
especially in major cities like London, New York
and Los Angeles. These organizations are in some
ways laudable in that they attempt to help people
enrich their lives. But much of the thinking produced
in these companies is pretty conventional, and we
should hesitate when any consultant—no matter
how qualified in positive psychology or a similar
field—enthusiastically tells us how we, as
individuals, can find meaning.

Fourth, it is important to note that the public
discourse on millennials splits along two very
different lines of thought. In the first case, one
focused on affluence. In the second, one focused on
precarious work and bleak futures. These
narratives sometimes mix together. In this
intfroduction, we have so far dealt primarily with
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the former (and this will be the case for most of the
book). Much of the current writing in this area
assumes that the population already meets a
particular socioeconomic threshold conducive to its
members being able to comfortably weigh options
before making choices.

But we must consider this second narrative: that of a
generation caught in a cycle of low-pay, unstable
work, in which participation in particular rites of
passage (such as marrying or buying a house) is
delayed well beyond the times at which their
parents engaged in these same activities. The
Guardian is here notable for its reporting on this
topic, highlighting for instance that "a combination
of debt, joblessness, globalisation, demographics
and rising house prices is depressing the incomes
and prospects of millions of young people across
the developed world, resulting in unprecedented
inequality between generations:

| can think of several friends and colleagues who,
despite graduating with advanced degrees from
prestigious universities, only found suitable
employment more than one year following their
university graduation. These individuals worked
hard to find jobs. If these sorts of individuals
struggle to find work outside of, say, the retail
industry, then there is reason for concern. A key
challenge, then, in the conversation about
millennials is in deciding which groups we are
actually referring to. In this book, | focus mostly on
individuals with the good fortune to have pursued
postsecondary (i.e., university or college) studies.
Readers should thus be aware of the limitations in
my approach. However, these two

narratives do sometimes intermingle. Indeed, many
holders of undergraduate degrees struggle to find
stable employment even if their prospects are on
the aggregate superior to those without
comparable forms of education.

The Structure

This book is divided into three parts: Part 1,
entitled "Work and Careers"; Part I,
"Hyperconnectedness and the Networked Life," and
Part lll, "Solitude, Aloneness and Loneliness." Each
of these parts consists of three chapters. In Parts |
and Il the focus is on the conditions that individuals
face as they come of age. Part lll addresses the
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topic of solitude based on the challenges outlined in
the previous sections.

In Part |, | focus on the key problems that drive the
compulsion to do more that is so characteristic of
this generation. This begins with an account of the
integral role that work plays in forming an identity
in ow society Following this, | examine the
relationship between skills and wisdom in modern
work, the former being the concept that dominates
how we now think about the aims of education.
Finally, | focus on the rise of precarious work in
society—mnot only materially but also
psychologically—and then on the problems that this
creates for many of us as we reflect on important
questions related to who we are.

In Part Il, | shed light on the topic of progression. In
the first chapter, | outline research on
hyperconnection in society, and on the
consequences, both positive and negative, that this
has on workers. In the second chapter, | examine
several of the major networks to which millennials
aspire to gain entry, namely, the Global Shapers
Community, which is an initiative of the World
Economic Forum. There is no shortage of networks
for "young leaders," "changemakers," and "social
entrepreneurs,” and | believe that the proliferation
of these labels and networks tells us something
important about how we think about progression
within modern careers. In the third chapter, | focus
on the ways in which social comparison and success
stories in media publications influence expectations
as to the ways in which lives and careers will
develop.

In Part lll, the discussion turns to solitude, as one
would expect given the book's title. The first
chapter consists of an exploration of loneliness and
aloneness, two concepts that should be examined
prior to considering what solitude means. The
second chapter focuses on solitude, outlining the
qualities and feelings—such as patience, frustration
and a sense of the private—that | believe are vital
to it. In chapter three, | address several potential
counterarguments to solitude, which fall under
categories of access ("Who can spend time in
solitude?"), community ("Does solitude weaken
community2") and education ("Should we advocate
for solitude at the same time as educational
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institutions demand that students compete with each
other and for jobs?").

| should note once more that it is not my aim in this
book to provide readers with solutions pertaining
to millennials. | am not going to debunk anything or
give pointers on how to optimize work productivity
among young staff. Readers are really best to
develop their own strategies here. My aim is rather
to illustrate the conditions that | believe most shape
work-lives for those coming of age, and which
together serve as a basis upon which readers can
arrive at their own condusions, specific to their own
particular circumstances. | argue strongly in favor
of solitude, which | believe can help restore
integrity in our inner lives in a way that many of us
are yearning for. If this book is successful, then it
will help readers set aside time and space for
solitude, and through this more dearly formulate
and answer personal questions conducive to
leading rich lives as individuals.

ek

The modern journey involves considerable
exploration, but it is beset by anxiety—anxiety
that one is not keeping pace, not doing or
accomplishing enough, not living up to potential. In
a world of affluence, individuals are constantly
aware of the lives that they could lead, if only they
wanted to. For all of the perceived benefits, a
belief in limitless potential—the ability for
individuals to change the world—produces
frustration and disappointment. The more one does
and accomplishes, the greater the imagined
opportunities become. At the same time, the many
pressures of modern life quiet the inner voice that
asks, even if weakly, "How much is enough?"

What matters in modern life is that experiences are
acquired and then articulated for public
consumption. It is not enough that individuals
participate in new activities, see new places or
meet new people; these activities are to be curated
and carefully presented to others. As Turtle notes,
the performance of identity becomes identity itself.
Specifically, these performances require that
individuals be adaptable, for it is adaptability that
provides a semblance of continuity in a world that
is believed to be evolving more rapidly than ever,
one in which demands for skills are shifting and
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where the most enduring of traditions are
contested. The point is not to settle, for this
represents a slowing down, an admission that one
cannot keep up with the demands of modern life—
an abandonment of ambition.

When the world is replete with uncertainty,
knowledge becomes fragile and relationships are
less likely to endure. Adaptability is therefore
believed to be critical: it is on the surface the most
sensible guidance that universities can provide to
students and the most reasonable of strategies for
progression in the workforce. Given ow culture of
performance, this facilitated in large part through
our online lives, it is better to go with the flow than
to stop and critically examine what performance
really entails. To reflect in this way would be
considered too serious. Modern commitments are,
after all, light.

For individuals coming of age, what matters is that
one discovers oneself, pushing through personal
limits in the journey for meaning and the
articulation of personal values. But the very
hyperconnectedness, competitiveness and speed
with which the search takes place draws individuals
away from themselves. Performance informs
identity, but it does not follow that identity is
authentic. Cheap security, as Williams says, is more
likely. The millennial journey is often replete with
self-deception, uncertainty and a lingering sense
that something important—but that is difficult to put
a finger on—is lacking One knows that values and
knowledge are important, but wonders why these
things alone are not helpful in answering
fundamental questions: in particular, who we are as
reflective individuals embedded in social structures.

| argue in this book that for millennials, few
activities are more important than solitude—but not
for the reasons typically imagined. Differentiating
solitude from aloneness and loneliness, | argue that
solitude must take place in physical aloneness, but
that it is more specifically a philosophical search in
one's aloneness. It is a search and clarification of
questions pertaining to one's life, accompanied by
a patient and honest listening to the responses. |
worry, as a practitioner, having worked with and
observed millennials across multiple countries over
the last years, about the language nowadays used
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to describe what kinds of lives are worth leading
Woants. needs and desires prevail: in short, the
individual comes prior to the social. This contributes
to a millennial malaise (to borrow from the
language of Charles Taylor).

| do not attempt to say in this book what millennials
are, but rather to provide a particular
interpretation of social, economic, cultural and
educational conditions that | believe collectively
shape how individuals, at a formative time in their
lives, come to think and behave. My sense is that
public discourse about what it means to live a good
life is severely impoverished. Young people
consume information, but without grounding in
relation to wise persons and traditions that
transcend the self, knowledge can only be tenuous.

| recognize that solitude is, in many people's eyes,
antithetical to progress. To find time and space for
oneself means that one is not active in a "doing"
sense. Solitude is a search, and so it requires
patience—particularly as one grows frustrated
when expectations for fast answers in solitude are
not met. | argue that solitude requires a sense of
the private: the questions that one formulates and
the responses that one receives in careful listening,
are not to be shared, at least not in the short term.

Part of the beauty of solitude is that one can sit on
things, making sense of them in one's own time. The
practice of this kind of solitude is, as | see it,
courageous when societal pressures encourage
constant activity. Solitude requires that

individuals do not begin their searches with
particular expectations or outcomes in mind, and
yet the immateriality of the process produces in the
long term the most enriching of outcomes.

If we believe in the individual, then there are
particular kinds of questions that we must be able
to answer for ourselves: "What do | think about
this2"; "What matters to me2"; "What kind of
person do i want to become?" To be an individual
is to be able to answer—or at the very least,
seriously and continuously consider—these
questions in relation to challenges that we
individually encounter. I've written this book in
large part because, when looking at many of my
peers and the modern world more generally, | fear

spotlight |[©Qauthors|or|wordtrade.com



wordtrade.com | spotlight

that individuals are pushed in the opposite
direction. | too struggle with these questions and
pressures.

Millennials, | think, are pushed to perform for
others, but lose a sense of who they are, as
individuals, in their constant striving to fulfill a
nebulous sense of potential. This book serves as an
attempt to articulate these and other challenges
that a significant number of people nowadays
face. More importantly, it hopefully encourages us
to cultivate relationships with ourselves—aware of
our limitations and strengths alike. The world is
changing quickly and the problems that young
people are set to inherit are formidable. But action
is most powerful when informed through patience
and honesty in critical self-examination. <>

Transzendenz und sdkulare Welt:

Lebensorientierung an letzter Gegenwart by Ingolf

U. Dalferth [Mohr Siebeck, 9783161538360]

Ingolf U. Dalferth pléadiert daf|r, dem
gegenwadrtigen Abgesang auf die Sakularisierung
und der modischen Ausrufung einer neuen
postsdkularen Religionsepoche aus theologischen
Gr | nden kritisch gegen | ber zu stehen. Von Anfang
an hat der christliche Glaube einen entscheidenden
Beitrag zum Weltlichwerden der Welt und zur
Kritik von Religion, Religionen und Religiositat
geleistet. Christlichem Glauben geht es um die
Orientierung an Gottes Gegenwart in allen
Lebensvollz | gen, jenseits der gdngigen religidsen
Formen und oft in Abgrenzung gegen | ber ihnen.
Die Orientierung an dieser letzten Gegenwart und
damit an vorgdngiger Transzendenz in der
Immanenz einer sdkularen Welt lGsst die
Alternative zwischen religiésem und nichtreligisem
Leben hinter sich. Der Autor untersucht die
Grundunterscheidungen dieser christlichen
Lebensorientierung.

Vorwort

Solange wir betonen mussen, in einem sdkularen
Zeitalter zu leben, tun wir es noch nicht. Auch im 21.
Jahrhundert spielen Religionen eine bedeutende
Rolle in unserer Welt, im privaten Leben vieler
Menschen und in der Offentlichkeit. Dass das nicht
nur eine gute Sache ist, zeigt sich tdglich. Religionen
kénnen das Beste in Menschen hervorrufen, aber sie
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kénnen sie auch zum Schlimmsten verfihren. Sie
malen den Himmel vor Augen und kénnen das
Leben zur Holle machen. lhnen verdanken wir
Einsichten in die Harmonie des Universums, die
Macht der Liebe und die Méglichkeiten der
Mitmenschlichkeit. Aber immer wieder verwisten sie
auch das Leben von Menschen durch die Zerstérung
von Ordnung, die Verfihrung zum Hass, die
Unterdrickung von Freiheit und die Rechtfertigung
unfassbarer Unmenschlichkeit. Beides ist zu
beachten, wenn es um Religion und Nichtreligion
geht. Religids zu leben ist nicht per se gut, und nicht
religiés zu leben nicht per se Gbel. Im einen wie im
anderen Fall kommt es darauf an, wie man ist, was
man ist, und tut, was man tut. Man kann nichtreligios
leben und ein vorbildlicher Mensch sein, und man
kann ein religidses Leben zu fihren meinen und sich
als Bestie auffihren.

Christen tun daher gut daran, die sdkulare Welt
und Gesellschaft nicht nur negativ zu sehen, sondern
sich um eine differenzierte Sicht und Haltung zu
bemihen. In vieler Hinsicht ist es ein Gewinn, nicht
mehr in einer religiés dominierten, sondern in einer
sdkularen Gesellschaft zu leben, in der
Religionsfreiheit als Grundrecht gilt. Zweifellos ging
in der westlichen Moderne vieles Vertraute
verloren, was man beklagen mag. Aber es wurde
auch vieles Gute gewonnen, von dem man nicht zu
trdumen wagte. Niemand, der das Glick hat, in
einer freien Gesellschaft zu leben, die auf Recht
und Gleichheit setzt, den Unterschied zwischen
Staat und Religion achtet und das Grundrecht der
Religionsfreiheit hochhalt, kann ernsthaft darauf
verzichten wollen. Noch nie konnten Menschen so
frei ihre religissen Uberzeugungen leben wie in der
sdkularen Gesellschaft des Westens. Aber auch
noch nie wurde unter Berufung auf religidse
Uberzeugungen so erbittert gegen die
Freiheitsprinzipien der Moderne gestritten, ohne
die ein solches Leben nicht méglich ware.

Christliche Theologie sollte dem gegenwdartigen
Abgesang auf die Sdkularisierung und der
modischen Ausrufung einer neuen postsékularen
Religionsepoche kritisch gegeniber stehen. Von
Anfang an hat der christliche Glaube einen
entscheidenden Beitrag zum Weltlichwerden der
Welt, zur Kritik von Religion, Religionen und
Religiositat und zur Neugestaltung menschlichen
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Lebens in der Gegenwart Gottes geleistet. Um
dieses kritischen Glaubens willen wurden und
werden Christen immer wieder verfolgt.
Christlichem Glauben geht es um die Orientierung
an Gottes Gegenwart in allen Lebensvollzigen,
jenseits der gdngigen religiésen Formen und oft in
Abgrenzung gegeniber ihnen. Recht verstanden
lasst die christliche Lebensorientierung' die
Alternative zwischen religiosem und nichtreligiosem
Leben hinter sich. lhr Bezugspunkt ist die sich selbst
vergegenwdrtigende Gegenwart Gottes, keine
Differenz zwischen Profanem und Heiligem in der
Welt, und die durch diese Gottesgegenwart
gesetzte Unterscheidung im Méglichkeitsraum der
Welt zwischen einem Leben, das sich daran
orientiert (Glaube), und einem Leben, das das nicht
tut (Unglaube). Die philosophische Chiffre dieser
Lebensorientierung ist die Unterscheidung von
Transzendenz und Immanenz im Lebensvollzug.
Beide bezeichnen keine unterschiedlichen Bereiche
im Leben, sondern unterschiedliche Einstellungen zu
allen Lebensbereichen auf der Basis eines
Ereignisses, das sich als Einbrechen der
Transzendenz in die Immanenz chiffrieren Idsst und
zur Reorientierung des Lebens im Gedffnetwerden
fir Transzendenz fihren kann. Dieser
philosophischen Unterscheidung entsprechen im
christlichen Leben und Denken Unterscheidungen
zwischen Schopfer und Schépfung, Gottlichem und
Weltlichem, der letzten Gegenwart Gottes, die
unverdnderlich und Gberall wirksam ist, und den
wechselnden Gegenwarten, in denen wir auf Zeit
leben, sei es im Glauben, in dem Menschen ihr
Leben an letzter Gegenwart ausrichten, oder im
Unglauben, in dem sie das nicht tun.

Um die Orientierung an dieser letzten Gegenwart
und damit an vorgdngiger Transzendenz in der
Immanenz einer sdkularen Welt geht es in diesem
Buch. Diese Vorgéngigkeit manifestiert sich im
Leben anhand oft ganz gewdhnlicher Ereignisse,
die den Unterschied zwischen Transzendenz und
Immanenz bewusst werden lassen, indem sie zeigen,
dass und wie Transzendenz sich von der Immanenz
unterscheidet und sich so als Transzendenz selbst
verdeutlicht und vergegenwértigt. Und weil wir uns
an dieser Leitunterscheidung nicht orientieren
kénnen, ohne weiter zu unterscheiden, geht es um
die Unterscheidungen, durch die sich eine solche
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Lebensorientierung an letzter Gegenwart konkret
vollzieht, bewusst im Glauben, faktisch im
Unglauben.
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Excerpt:

Orientieren durch Unterscheiden.
Christlicher Glaube und sdkulare Welt
Wir leben in einem sdkularen Zeitalter, in dem der
Glaube an Gott, Gétter oder Gattliches nicht mehr
den Normalfall darstellt, sondern zu einer Option
unter anderen geworden ist.' Das gilt trotz groBer
regionaler Unterschiede weltweit und obwohl
Sdkularisierungsprozesse in verschiedenen
kulturellen Kontexten unterschiedlich verlaufen und
keineswegs immer zur Auflésung oder zum Abbau
religidser Bindungen und Orientierungen fihren.

Sdkularitat, Religion und Spiritualitat
Sdkularitat - das Weltlichwerden der Welt - kann
viele Gestalten annehmen und nicht alle schlieBen
aus, dass Menschen ein religidses oder spirituelles
Leben fihren. Beides kann unterschieden werden,
ist aber nicht scharf zu trennen. Zwar gibt es
Religion nur in der Vielfalt der Religionen, aber
religios lebt nicht nur, wer an einer kollektiven
Religionspraxis partizipiert, sondern auch, wer
achtsam lebt, der Ordnung und Vielfalt des Lebens
Ehrfurcht entgegenbringt und sorgsam Vorschriften
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befolgt, die dem Leben einen tieferen Sinn zu
geben versprechen. Und auch Spiritualitat besteht
nicht nur in der Teilnahme an der konventionellen
Frommigkeitspraxis einer religiésen Tradition,
sondern meint umfassender die Suche nach Sinn und
ein Leben aus dem Erleben nder Verbundenheit mit
dem Augenblick, dem Selbst, den anderen, der
Natur, dem Bedeutungsvollen, dem Heiligen«. Doch
nicht alle Religion, Religiositat oder Spiritualitat ist
Bewusstsein von Transzendenz, und nicht jedes
Bewusstsein von Transzendenz ist religiés oder
spirituell. Es gibt >Religionen< wie Shintd oder
Konfuzianismus, die vorwiegend das Leben im
Diesseits gestalten, und es gibt
Transzendenzbewusstsein in einer Vielzahl
kultureller Formationen, die keine Religion sind
oder sein wollen.

Auch im Westen ist Entkirchlichung nicht notwendig
Religionsverlust, sondern die Rickseite einer
suchenden Zuwendung zu anderen Religionsformen
und einer kreativen, selektiven und
individualisierenden Aneignung fremder
Spiritualitatstraditionen. Wer sucht, der findet
vieles. Und wer das, was er sucht, in den
Uberkommenen Formen seiner Religion und Kultur
nicht (mehr) findet, sucht es anderswo. Was aber
wird gesucht? Dass Religion etwas ist, mit dem man
sich identifizieren kann, weil man sich dafir
entscheiden muss. Religion wird bedeutungslos,
wenn sie mich nicht vor existentielle Entscheidungen
stellt, die mir eine neue Sicht auf mich, meine Wel,
die anderen und Gott erdffnen. Sie ist dann nur
noch eine Uberkommene gesellschaftliche Praxis,
auf die man verzichten kann, weil sie einem nichts
Entscheidendes abfordert oder erschlieRt. Man
muss sie nicht einmal mehr bekémpfen oder
kritisieren, um sich von ihr zu befreien, sondern lasst
sie links liegen.

Christsein als doppelte und doppelseitige
Entscheidung

Diese Verknipfung von Religion, Entscheidung und
Identitat ist ein charakteristisches Phéinomen der
Neuzeit. Aber sie hat eine lange Vorgeschichte, die
eng mit der Geschichte des Christentums verknipft
ist. Urspriinglich hatte das Christentum als
eschatologische Entscheidungsreligion begonnen,
und zwar in doppeltem Sinn: Gott hat sich nach
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christlicher Uberzeugung in Jesus Christus und durch
seinen Geist als der erwiesen, der sich endgiltig
und unwiderruflich fir die Menschen entschieden
hat, obgleich diese als Sunder leben und ein Gott
fernes und Gott ignorierendes Leben fihren. Das ist
der Kern der christlichen Botschaft von Gottes
rettendem Kommen zur Erneuerung der Welt aus
Liebe zu seinen Geschdpfen. Die Menschen
wiederum kdnnen sich fir oder gegen diese
Entscheidung Gottes entscheiden, indem sie der
christlichen Botschaft von Gottes Entscheidung fir
sie Glauben schenken oder nicht, sei es, weil sie
diese Botschaft faktisch nicht kennen, sei es, weil sie
diese ausdriicklich ablehnen oder zurickweisen.
Glauben sie ihr, verstehen sie das nicht als ihre
eigene Entscheidung, sondern als Wirken Gottes,
der sich bedingungslos fir die Menschen
entschieden hat, wie an und durch Jesus Christus
deutlich geworden ist, und der sie durch seinen
Geist auch zur Entscheidung fur diese Entscheidung
instand setzt, wie sich am Wechsel vom Unglauben
zu einem Leben im Glauben zeigt. Mit der Taufe
bekennen sich Menschen zu dieser Entscheidung
Gottes als unverdienter Gottesgabe, die sie aus
den alten Bindungen und Orientierungen befreit
und ihnen das Tor zu einer neuen Lebensform mit
Gott und mit einander 6ffnet. Indem sie sich taufen
lassen, entscheiden sie sich fir ein Leben im
Glauben und damit zugleich gegen ein Leben im
Unglauben. Durch Gottes Entscheidung fir die
Menschen (Jesus Christus) und seine
Selbstvermittlung dieser Entscheidung an die
Menschen (Geist) ist das alte Leben in der Ferne
und Abwendung von Gott vergangen (altes Sein)
und das neue Leben in der von Gott durch Jesus
Christus und den Geist eréffneten Gemeinschaft mit
Gott nicht nur méglich, sondern wirklich geworden
(neues Sein). Gott hat sich aus freien Sticken zum
Ndachsten der Menschen gemacht, so dass alle ihn
als ihren guten Vater anrufen kdnnen und selbst als
Kinder, Erben und Ndchste Gottes zu verstehen und
zu behandeln sind. In dieser neuen Gemeinschaft
der Ndchsten Gottes gibt es - mit Paulus
gesprochen - keine Juden und Griechen, keine
Knechte und Freien, keine M&@nner und Frauen mehr
(Gal 3,28), weil all das fir das neue Leben in

Christus nicht ausschlaggebend ist.
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Die neue Identitat der Ndchsten Gottes ist nicht
selbstgewdhlt, sondern freie Gabe Gottes. Keiner
kann sie sich selbst verschaffen, keiner hat ein Recht
auf sie, und deshalb hat auch keiner ein gréBeres
Recht auf sie als irgendein anderer. Wo sie ins
Bewusstsein tritt, wird sie als Geschenk und Auftrag
Gottes verstanden, die an keinerlei
Vorbedingungen geknipft sind. Man kann sie
glaubend annehmen und fir sich gelten lassen oder
nichtglaubend ignorieren und ablehnen. Beides
bestatigt, dass diese neue Identitdt eine Vorgabe
ist, die nicht von der eigenen Annahme oder
Ablehnung abhéngt, sondern diesen vorausgeht und
sie Uberhaupt erst méglich macht. Sie ist nicht das,
was man immer schon gesucht hat, sondern das
Widerfahrnis eines nicht zu erwartenden Neuen,
der unwahrscheinlichen Méglichkeit, dass Gott zum
Ndchsten derer wird, die sich nicht um ihn kimmern.
Man muss die Identitdt eines Ndchsten Gottes auch
nicht suchen, um sie zu finden. Sie kann sich gegen
das eigene Wiinschen und Wollen der Menschen
zur Geltung bringen, wie die Wende des Paulus
vom Verfolger der Christen zum Apostel des
Christus beispielhaft belegt. Wo sie auf Resonanz
stoBt, fUhrt sie am Ort des Menschen zu einer
Spaltung der Identitdt in ein altes und neues Ich.
Die existentielle Spannung zwischen ihnen ldsst sich
nicht nach einer der beiden Seiten hin auflésen, wie
Paulus beschreibt (R6m 7), sondern nur im Rekurs
auf Gott ertragen. Man ist nicht mehr Herr seiner
selbst, sondern gehért als Gottes Néchster zum
Machtbereich eines anderen, ob man das im
Glauben begri3t oder im Unglauben ausblendet
oder bestreitet.

Zu dieser geschenkten neuen ldentitat kann man
sich bekennen, indem man fir Gottes Gabe dankt,
sich taufen ldsst und sich damit gegen ein Leben im
Unglauben und fir ein Leben im Glauben
entscheidet und in der Christusgemeinschaft des
neuen Seins lebt. Oder man kann Gottes Gabe
zurickweisen, den Orientierungswechsel zu einem
Leben im Glauben ablehnen und in der
Adamsgemeinschaft seines alten Seins verharren.
Jeder Mensch gehdrt zu dieser alten Menschheit
(Adam), in der sich alles um die eigene
Selbstbehauptung, Selbsterhaltung und
Selbstdurchsetzung dreht, und deshalb gibt es ein
Leben im Glauben immer nur in der Abwendung
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von einem Leben im Unglauben. Aber jeder Mensch
kénnte auch zu der neuen Menschheit (Christus)
gehdren, die Gott den Menschen eréffnet, indem er
sich so zu ihren Ndchsten macht, dass die Liebe zu
Gott und allen anderen als Gottes Néchsten ihr
Leben bestimmen kann. So wenig aber die
Entscheidung fir Christus das neue Sein konstituiert,
so wenig hebt die Nichtentscheidung dafir oder
die Entscheidung dagegen dieses neue Sein auf.
Gottes Gabe und damit Gottes Entscheidung fir
die Menschen geht allem Entscheiden der Menschen
voraus (doppelte Entscheidung). Sie macht deren
Entscheidung Uberhaupt erst mdglich: Jetzt kénnen
sie in der Berufung auf Gottes Gabe ein Leben in
der Orientierung an Gottes Liebe fihren und sich
gegen den Unglauben und fiir ein Leben im
Glauben entscheiden (doppelseitige
Entscheidung).3 Aber sie macht diese Entscheidung
der Menschen auch unverzichtbar: Angesichts der
Entscheidung Gottes ist auch keine ausdrickliche
Entscheidung dafir oder dagegen eine
Entscheidung - wobei offen bleiben kann, ob ein
solches Nichtentscheiden immer eine Entscheidung
dagegen sein muss oder das faktische Leben eines
Menschen nicht auch das Gegenteil belegen kann.

Das sind die Grundziige des neuen Seins in Christus,
das Paulus skizzierte. Je mehr allerdings die
bewusste Lebensorientierung von Menschen nach
MaBgabe des neuen Seins in Christus zu einer
Religionsform unter anderen und zur dominierenden
Religion im Rémischen Reich wurde, in die man
hineingeboren wurde und kulturell und
gesellschaftlich hineinwuchs, desto weniger pragte
dieses doppelte Entscheidungsmoment das
christliche Sein und Bewusstsein. Zwar wurde es
kirchlich in der Taufpraxis in Erinnerung gehalten.
Doch die Praxis der Sduglingstaufe betonte den
Gabecharakter des Christusglaubens und
Christseins und damit die Entscheidung Gottes fir
den Menschen, aber nicht in derselben Weise die
menschliche Entscheidung fir Gottes Entscheidung in
der Verabschiedung des alten und der Zuwendung
zum neuen Leben. Die kirchliche Einfihrung der
Firmung bzw. Konfirmation reagiert auf diese
Problematik. Der Streit um die Praxis der
Sduglingstaufe und die Forderung nach
Erwachsenentaufe sind exemplarisch fir die
dadurch aufgeworfenen Konflikte. Wdahrend die
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einen Gottes unbedingte Vorentscheidung fir die
Menschen betonen, bestehen die anderen auf der
Verantwortlichkeit der Menschen in der eigenen
Entscheidung fur Gottes Entscheidung. Und ist fir
die einen die Zugehdrigkeit zur Kirche der
gesellschaftliche Normalfall, dem volkskirchlich
Rechnung zu tragen ist, so ist fir die anderen keine
kirchliche Zugehdrigkeit christlich legitim, die nicht
auf eigener Entscheidung beruht. Wer sich nicht
selbst dafir entscheidet, gehdrt auch nicht wirklich
dazu. Und wer sich ausdriicklich dagegen
entscheidet, hat wenigstens verstanden, dass es
ohne eigene Entscheidung nicht geht.

Religion in der Spdtmoderne

Der Konflikt ist paradigmatisch fir den Umgang mit
Religion in der Moderne. Im Prozess der Neuzeit
wird Religion zunehmend von einer
gesellschaftlichen und kulturellen
Selbstverstandlichkeit, an der man ohne besondere
Entscheidung teilhatte und auch bloB &uBerlich
teilhaben konnte, zu einem Merkmal der
individuellen Identitat, Unverwechselbarkeit,
Authentizitat, ja Sakralitat einer Person. Wer
religids lebt, sollte es aus Uberzeugung tun, und
wer es nicht tut ebenfalls. Nur mitzumachen genigt
nicht, aber es bloB nicht zu tun ebensowenig. Man
muss sich ganz dazu bekennen oder ganz dagegen
sein. Doch der Preis dieses Identifikationsdrucks ist
hoch. Wenn es um Authentizitdt und die eigene
Identitat geht, wird selbst Beildufiges zum
Wesentlichen. Nichts kann zur Verhandlung gestellt,
alles muss verteidigt werden: Bilder in der Kirche,
Kreuze auf Bergspitzen oder in Gerichtssdlen,
Feiertage, kultische Gewénder, lateinische Messen,
Beschneidungsrituale und Ganzkdrperschleier.
Immer geht es um alles und stets steht man selbst
auf dem Spiel. Zwischen Sache und Person wird
nicht mehr unterschieden, und zwischen Wichtigem
und weniger Wichtigem auch nicht.

Vielen wird das zu anstrengend. Aber sie entziehen
sich dem Identifikationsdruck nicht dadurch, dass sie
die Verknipfung von Religion und Identitat in Frage
stellen, sondern dass sie allem Religidsen
gegenuiber gleichgiltig werden. Sie sind nicht fir
eine Religion und gegen andere, nicht einmal fir
oder gegen Religion iberhaupt. Mit ihnen und ihrer
Identitat hat all das nichts mehr zu tun. Alles
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Religiose wird ihnen gleich uninteressant, und
Authentizitét und Identitat suchen sie anderswo.

Andere halten daran fest, dass es bei Religion und
Glaube um die eigene Identitat geht, kdnnen diese
aber nicht mehr im Rahmen berkommener
Religionsformen erleben. Nicht Glaube und
Religion, sondern ihre institutionalisierten
Sozialgestalten und organisatorischen
Zugehérigkeitsformen sind das, wovon sie sich
abwenden. Sie suchen nach anderen spirituellen
Lebensformen, und sie finden sie leicht auf dem
globalen Markt der Religionen, wo Nachfrage und
Angebot sich gegenseitig steigern. Wie Daniel Bell
schon in den siebziger Jahren konstatiert hat: "Wo
Religion versagt, kommen Kulte zum Vorschein.«

Vom Ende der Religion kann daher nicht die Rede
sein. Nach wie vor ist Religion selbst im
aufgekldarten Europa im privaten Leben und im
offentlichen Raum in vielféltiger Weise présent.’
Und manches spricht dafir, dass die Tendenzen zur
Ausbildung fundamentalistischer Strémungen, die
sich nicht nur im Islam, sondern auch im Christentum,
Judentum, Hinduismus oder Buddhismus beobachten
lassen,' eher durch die entwurzelnden Kréfte einer
dkonomischen, technologischen, kulturellen und
medialen Globalisierung bedingt sein dirften als
durch die funktionale Ausdifferenzierung der
Gesellschaft und eine sich politisch, rechtlich,
moralisch und wissenschaftlich sdkularisierende
Moderne." Man kann, aber muss nicht religiss sein,
um in Politik und Recht, Moral und Wissenschaft
gleichberechtigt mitwirken zu kdnnen und anerkannt
zu werden. Jeder dieser Bereiche hat seine eigene
Logik, seine eigenen Normen und Werte und seine
eigenen Leitkriterien. Die religiése Orientierung
darf weder im Negativen noch im Positiven eine
ausschlaggebende Rolle spielen, wenn das
friedliche Zusammenleben von Menschen
unterschiedlicher Uberzeugungshaltungen und
Lebenskonzepte in einer pluralen Gesellschaft
moglich sein soll.

Das hat auch die Uberkommenen Religionen selbst
verdndert. Langst ist der Konflikt zwischen Religion
und sdkularer Welt zu einem Konflikt innerhalb der
religidsen Traditionen selbst geworden. Und zwar
nicht nur zwischen vormodernen und modernen
Richtungen in den einzelnen Religionen, sondern

16 | Page

mehr noch in Gestalt einer konfliktigeladenen
Spaltung unter denen, die sich den
gesellschaftlichen Modernisierungsprozessen
gegeniber nicht traditionalistisch verschlieBen,
sondern aktiv auf sie reagieren. So bemuhen sich
die einen, sich in ein positives Verhdlinis zu diesen
Prozessen zu setzen und ihre religiésen Traditionen
unter den Bedingungen der Moderne neu zu
aktualisieren, wahrend die anderen sich den
Herausforderungen der Moderne in
fundamentalistischer Negation verweigern und
diese nicht nur ignorieren, sondern aktiv
bekdampfen. Nicht der Konflikt zwischen
Traditionalisten und Modernisten ist die
entscheidende Signatur der religiésen Situation der
Gegenwart, sondern der zwischen Reformern, die
versuchen, die Grundeinsichten ihrer Religion unter
den dynamisch sich verdndernden Bedingungen der
Spdtmoderne auf neue Weise zur Geltung zu
bringen, und Fundamentalisten, die sich auf die
Anfragen der Moderne nicht einlassen wollen,
sondern diese im Namen ihrer Religion aktiv
bekdmpfen und sich dazu ihr eigenes Konstrukt
ihrer religiésen Tradition zurechtlegen.
Modernisierer sind sie beide, nur sehen die einen
die Moderne als religiése Herausforderung, auf die
sie sich einlassen, wahrend die anderen sie als
Aufforderung zu einer religidsen Antimoderne
wahrnehmen, die sie mit modernen Mitteln zur
Geltung bringen.

Translated from German:

Transcendence and secular world: life Orientation
at last present by Ingolf U. Dalferth [Mohr Siebeck,
9783161538360]

Ingolf U. Dalferth pleads to critically oppose the
current swan song on secularization and the
fashionable proclamation of a new post-secular
era of religion for theological reasons. From the
beginning, the Christian faith has made a decisive
contribution to the worldliness of the world and to
the critique of religion, religions and religiosity.
Christian faith is about the orientation to God's
presence in all life's statements, beyond the
common religious forms and often in demarcation
against them. The orientation towards this last
present and thus to previous transcendence in the
immanence of a secular world leaves the
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alternative between religious and non-religious life
behind. The author examines the basic distinctions
of this Christian way of life.

Excerpt: As long as we need to emphasize living in
a secular age, we are not doing it yet. Even in the
21st century, religions play an important role in our
world, in the private lives of many people and in
the public sphere. That is not only a good thing,
shows up daily. Religions can bring out the best in
people, but they can also seduce them to the worst.
They paint the sky in front of their eyes and can
make life a hell. We owe them to the harmony of
the universe, to the power of love and to the
possibilities of humanity. But again and again they
also devastate the lives of people through the
destruction of order, the seduction to hatred, the
suppression of freedom and the justification of
incredible inhumanity. Both must be taken into
account when it comes to religion and not religion.
To live religiously is not per se good, and not
religious to live not per se evil. As in the other case,
it depends on how you are, what you are, and
what you do. One cannot live religiously and be an
exemplary person, and one can think of a religious
life and perform as a beast.

Christians therefore do well to see the secular
world and society not only negatively, but to strive
for a differentiated view and attitude. In many
respects, it is a profit to live no longer in a
religiously dominated, but in a secular society, in
which freedom of religion is regarded as a
fundamental right. Undoubtedly, in Western
modernity, many familiar things were lost, which
one might lament. But there was also a lot of good
that was not dared to dream of. No one who is
fortunate enough to live in a free society who On
law and equality, respecting the difference
between state and religion and holding up the
fundamental right of religious freedom can
seriously want to do without it. People have never
been able to live their religious beliefs as freely as
in the secular Society of the West. But it has never
been so bitterly argued against the principles of
freedom of the modern world, without which such a
life would not have been possible.

Christian theology should be critical of the current
chanting of secularization and the fashionable
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proclamation of a new post-secular religious
period. From the beginning the Christian faith has
made a decisive contribution to the secular will of
the world, to the Critique of religion, religions and
religiosity and to the reshaping of human life in the
presence of God. For this critical faith, Christians
have been and are being persecuted again and
again. Christian faith is about orienting God's
presence in all life-styles, beyond the usual
religious forms, and often in delimitation to them.
Rightly understood, the Christian life orientation
leaves behind the alternative between religious
and non-religious life. Their point of reference is
the self-mindful presence of God, no difference
between profane and holy in the world, and the
distinction set by this presence of God in Space of
opportunity in the world between a life oriented
towards it (faith), and a life that does not
(unbelief). The philosophical cipher of this life-
orientation is the distinction between transcendence
and immanence in the life-imprisonment. Both do
not denote different areas in life, but different
attitudes to all life enriched on the basis of an
event that can be immanenceed as a break-in of
transcendence into the reorientation of life in the
open will can lead to transcendence. This
philosophical distinction corresponds in Christian life
and think distinctions between creator and creation,
divine and secular, the last presence of God, which
is immutable and effective everywhere, and the
changing counter-waiting, in Which we live on time,
whether in the faith in which people align their lives
to the last present, or in disbelief, in which they do
not.

This book is about the orientation of this last
present and thus of the prevalent transcendence in
the immanence of a secular world. This
prevalentness manifests itself in life on the basis of
often very ordinary events that make the
difference between transcendence and immanence
aware by showing that and how transcendence
differs from the immanence and thus becomes a
transcendence Self-evident and mindful. And
because we cannot orient ourselves to this guiding
distinction without further distinction, it is a question
of the distinctions through which such a life
orientation in the last present takes place,
consciously in faith, in fact in disbelief.
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cultural formations that are or do not want to be
religion.

In the West too, de-churching is not necessarily a
religious loss, but the back of a seeking affection
for other forms of religion and a creative, selective
and individualized appropriation of foreign

spiritual traditions. He who seeks, finds many things.

And he who does not find what he is looking for in
the preformed forms of his religion and culture
finds it elsewhere. But what is being searched for?
That religion is something you can identify with,
because you have to choose. Religion becomes
meaningless if it does not make me face existential
decisions that open up a new view of me, my
world, the others and God. It is then only an
general social practice, which one can dispense
with, because it does not challenge or tap into
anything decisive. You don't even have to fight or
criticize them to get rid of them, but let them be
left.

Being a Christian as a double and
double-sided decision

This combination of religion, decision and identity is
a characteristic phenomenon of modern times. But it
has a long history that is closely linked to the
history of Christianity. Originally, Christianity had
begun as a eschatological decision-making religion,
in a twofold sense: God, after Christian conviction,
has proven himself in Jesus Christ and by his spirit
as the man who is definitively and irrevocably for
the people have decided, although they live as
sinners and lead a god-distant and God-ignoring-
ends of life. This is the core of the Christian
message of God's saving coming to the renewal of
the world out of love for his creatures. People, in
turn, can opt for or against God's decision by
believing in the Christian message of God's
decision for them or not, either because they do not
know this message in fact, either because they
explicitly Refuse or reject. Believe it, you do not
understand this as your own decision, but as the
work of God, who has unconditionally opted for
the people, as has become evident in and through
Jesus Christ, and who through his spirit also makes
you decide for this Decision, as the shift from
unbelief to a life in faith shows. With baptism,
people confess to this decision of God as an
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undeserved gift of God, which liberates them from
the old bonds and orientations and opens the door
to a new way of life with God and with each other.
By being baptized, they choose to live in faith, and
at the same time to live in disbelief. By God's
decision for the People (Jesus Christ) and his self-
mediation of this decision to the people (spirit) is
the old life in the distance and turning away from
God (old being) and the new life in the of God
through Jesus Christ and the Spirit Opened
communion with God not only possible, but really
become (new). God has made himself freely to the
next of the people, so that all can call him as their
good father and understand and treat themselves
as children, heirs and next God. In this new
fellowship of the next God there are-with Paul-no
Jews and Greeks, no servants and freemen, no men
and women anymore (gal 3.28), because all this is
not decisive for the new life in Christ.

The new identity of the next God is not chosen, but
free gift of God. No one can give them to
themselves, no one has a right to them, and
therefore no one has a greater right to them than
any other. Where it enters into consciousness, it is
understood as a gift and order from God, who are
not bound by any preconditions. One can accept
them believing and let them be considered for
themselves or not believing and rejecting them.
Both confirm that this new identity is a requirement
that does not depend on its own acceptance or
rejection, but which precedes it and makes it
possible at all. It is not what one has always sought,
but the chattel of an unanticipated new, the unlikely
possibility that God will become the next of those
who do not care for him. You don't have to look for
the identity of a next God to find them. It can
assert itself against the wishes and aspirations of
the people, as exemplified by the turn of Paul from
the persecutor of the Christians to the Apostle of
Christ. Where it resonates, it leads at the place of
man to a division of identity into an old and new |.
The existential tension between them cannot be
dissolved after one of the two sides, as Paul
describes (Rom 7), but only in recourse to God.
One is no longer the Lord of himself, but belongs as
God's next to the sphere of power of another,
whether one welcomes it in faith or hides or denies
it in disbelief.
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One can confess to this gifted new identity by
thanking God's gift, being baptized and thus
opting for a life in disbelief and for a life in faith
and living in the Christ community of the new being.
Or one can reject God's gift, refuse the change of
orientation to a life in faith, and remain in the
Adam-community of his old being. Every human
being belongs to this ancient humanity (Adam), in
which everything revolves around self-assertion,
self-preservation and self-enforcement, and
therefore there is a life in faith always only in the
turn of a life in disbelief. But each person could
also belong to the new Humanity (Christ), which
God opens to man by making himself so his
neighbour, that love for God and all others as
God's neighbor can determine their lives. So little,
however, the decision for Christ constitutes the new
being, so little does the non-decision or decision
against this new being arise. God's gift and thus
God's decision for the people goes ahead of all
decisions of the people (double decision). It makes
its decision possible in the first place: Now you can
lead a life in the direction of God's love in the
vocation of God's gift and decide against the
unbelief and for a life in faith (double-sided
decision). 3 but she does this Decision of the people
is also indispensable: Given the decision of God,
there is no Explicit decision to do so or against a
decision-whereby it can remain open whether such
a decision must always be a choice against it or the
factual life of a person cannot also prove the
opposite.

These are the broad lines of the new being in Christ
that Paul outlined. The more, however, the conscious
life orientation of people in accordance with the
new being in Christ became a form of religion
among others and the dominant religion in the
Roman Empire, into which one was born and grew
culturally and socially, The less marked this double
decision moment the Christian being and
consciousness. The church was remembered in the
baptismal practice. However, the practice of infant
baptism emphasized the gift-character of Christ's
faith and Christ and thus the decision of God for
man, but not in the same way the human choice for
God's decision in the passing of the old and the
Dedication to the new life. The ecclesiastical
introduction of confirmation or confirmation
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responds to this problem. The dispute over the
practice of infant baptism and the demand for
adult baptism are exemplary for the conflicts that
arose. While the one God's unconditional
predecision emphasizes for the people, the others
insist on the responsibility of the people in their own
decision for God's decision. and is for the one the
affiliation to the Church of the normal social case,
the people's Church is to be taken into account, so
for the others no ecclesiastical affiliation is Christian
legitimate, which is not based on own decision.
Those who do not decide for themselves do not
really belong to it either. And those who explicitly
decide against it, have at least understood that it
does not go without their own decision.

Religion in the late modern age

The conflict is paradigmatic for dealing with
religion in modern times. In the process of modern
times, religion becomes increasingly of a social and
cultural self-evidentness, in which one was able to
participate without a special decision and could
only be part of the outside, to a characteristic of
individual identity, unmistakable, authenticity, yes
sacredness of a person. Who lives religiously
should do it out of conviction, and who does not do
likewise. Only to participate is not enough, but it
just does not do neither. You have to be totally
committed to it or be totally against it. But the price
of this identification pressure is high. When it comes
to authenticity and one's own identity, even
incidental becomes the essence. Nothing can be put
to trial, everything must be defended: images in
the church, crosses on mountain tops or in
courtrooms, holidays, cult robes, Latin masses,
circumcision rituals and whole-body veils. It is
always about everything and you are always at
stake. Between thing and person is no longer
distinguished, and between important and less
important either.

Many are too exhausting. But they do not evade
the pressure of identification by questioning the link
between religion and identity, but by becoming
indifferent to all religious beliefs. They are not for
a religion and against others, not even for or
against religion at all. All of this has nothing to do
with you and your identity. Everything religious will
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be equally uninteresting to you, and authenticity
and identity are looking for you elsewhere.

Others believe that religion and belief are about
their own identities, but they can no longer be seen
in the context of overcoming religious forms. Not
faith and religion, but their institutionalized social
design and organisational forms of belonging are
what they Away. They are looking for other
spiritual forms of life, and they find them easily in
the global market of religions, where demand and
supply are increasing each other. As Daniel Bell
noted in the 1970s: "Where religion fails, cults
come to light."

The end of religion cannot therefore be mentioned.
Religion, even in enlightened Europe, is still present
in many ways in private life and in the public
sphere. ' And some argue that the tendencies
towards the formation of fundamentalist currents,
which can be observed not only in Islam but also in
Christianity, Judaism, Hinduism or Buddhism, are '
more due to the uprooting forces of an economic,
Technological, cultural and media globalization are
likely to be due to the functional differentiation of
society and a political, legal, moral and
scientifically secularizing modernism. ' One can, but
must not be religious, in order to be able to
participate in politics and law, morality and science
on an equal footing and to be acknowledged. Each
of these areas has its own logic, its own norms and
values and its own guiding criteria. The religious
orientation must not play a decisive role in either
the negative or the positive, if the peaceful
coexistence of people of different persuasions and
life concepts in a plural society is to be possible.

This has also changed the traditions of the religions
themselves. The conflict between religion and the
secular world has long been Become a conflict
within the religious traditions themselves. Not only
between pre-modern and modern directions in the
individual religions, but even more in the form of a
conflict-laden division among those who do not
face the societal modernisation process as opposed
to traditionalist But actively respond to them. Thus,
the one endeavours to put themselves in a positive
relationship with these processes and to reupdate
their religious traditions under the conditions of
modernity, while the others face the challenges of
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modernism in fundamentalist negation Not only
ignore them, but actively combat them. Not the
conflict between traditionalists and modernists is the
decisive signature of the religious situation of the
present, but of the intermediate reformers who try
to make the basic understanding of their religion
under the dynamically changing conditions of To
bring out late Modernism in a new way, and
fundamentalists who do not want to get involved in
the demands of modernity, but who actively fight
them in the name of their religion and put their own
construct of their religious tradition into action.
Modernizers are both of them, only the one sees
the modernity as a religious challenge to which
they enter, while the others perceive it as an
invitation to a religious antimodernity, which they
bring to bear with modern means. <>

Essay: Fichte und Nishida: Das Absolute
und das absolute Nichts von Hitoshi
Minobe

Abstract

This article compares the theory of knowledge of
Fichte with that of the Japanese Philosopher Kitaro
Nishida and brings out an essential correspondence
between them. Both philosophers are not satisfied
with the usual epistemology which is based on the
contraposition of subject and object, and consider it
necessary to go beyond the scheme of the
contraposition because it covers the truth of
knowledge. They both diagnose that the scheme of
contraposition stems from the obijectification by the
I, and suggest that the obijectifying | should be
nullified. According to the view that the | can be
nullified only by the | itself, they take the self-
nullification of the | as their theme. They think that
the | does not vanish by self-nullification, but rather
touches its own life which by its nature cannot be
objectified. The Absolute of Fichte as well as the
absolute Nothing of Nishida are characterizable as
an unobjectifiable life which can be reached only
by the selfnullification of the I.

Keywords
Nishida — Absolute — Selfnullification —
objectification
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Zusammenfassung

Dieser Aufsatz vergleicht die Wissenslehre Fichtes
mit der des japanischen Philosophen Kitaro Nishida
und hebt eine wesentliche Gemeinsamkeit zwischen
beiden hervor. Die beiden Philosophen sind mit
gdngiger Erkenntnistheorie, die auf der
substantiellen Gegeniiberstellung von Subjekt und
Objekt grindet, nicht zufrieden und halten es fir
nétig, Uber dieses Schema der Gegeniberstellung
hinauszugehen, weil es die Wahrheit des Wissens
verhillt. Sie stellen gemeinsam fest, dass das
Schema aus der Obijektivierung durch das Ich
stammt, und denken, dass das objektivierende Ich
vernichtet werden soll. Aufgrund der Ansicht, dass
das Ich nur durch das Ich selbst vernichtet werden
kann, machen sie die Selbstvernichtung des Ich zum
Thema. Durch die Selbstvernichtung des Ich
verschwindet das Ich nach ihnen jedoch nicht,
sondern vielmehr berihrt es dadurch sein eigenes
Leben, das seiner Natur nach nicht objektiviert
werden kann. Sowohl ,,das Absolute® bei Fichte als
auch ,,das absolute Nichts* bei Nishida sind als ein
unobijektivierbares, nur durch die Selbstvernichtung
des Ich erreichbares Leben zu charakterisieren.

Schlisselbegriffe
Nishida — Absolutes — Selbstvernichtung —
Obijektivierung

Im Folgenden versuche ich, die Philosophie Fichtes
mit der des japanischen Philosophen Kitaro Nishida
(1870-1945) zu vergleichen. Nishida gilt als
Urheber der sogenannten Kyoto-Schule und ist in
Japan einer der bekanntesten japanischen
Philosophen. Im Mittelpunkt seines Denkens steht der
Begriff des ,, absoluten Nichts”. Das Nichts ist
bekanntlich ein Zentralbegriff des Buddhismus.
Aber Nishida verwendet diesen Begriff nicht im
Rahmen der traditionellen buddhistischen Lehre,
sondern vielmehr im Kontext der europdisch-
nordamerikanischer Philosophie. Zwar hat er sich
fir den Buddhismus sehr interessiert und hat auch
intensiv die Sitzmeditation praktiziert, so dass klar
ist, dass der Begriff des absoluten Nichts unter dem
Einfluss des Buddhismus entstanden ist. Aber er
arbeitete nicht im Bereich der Buddhologie, sondern
in dem der Philosophie, wie sich diese sich
hauptsdchlich in der europdisch-
nordamerikanischen Welt entwickelt hat. Er hat sich
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dabei viel Mihe gegeben zu kldren, was das
Nichts in der Philosophie bedeuten kann, und hat im
Zuge dieser Auseinandersetzung ein originelles
Gedankengebdude errichtet. Ich zitiere eine Stelle,
an der er die Absicht seiner Philosophie erwdhnt:

In der prachtigen Entwicklung der
westlichen Kultur, die die Form fir das Sein
und die Gestaltung fur gut hdalt, ist ohne
Zweifel viel Beachtenswertes und
Lernenswertes enthalten. Aber im Grunde
der &stlichen Kultur, die unsere Vorfahren
seit einigen tausend Jahren aufgezogen
hat, liegt etwas verborgen, das die Form
des Formlosen sieht und die Stimme des
Stimmlosen hort. So etwas sucht unser Herz
unaufhdrlich. Ich méchte solchem Bedirfnis
einen philosophischen Grund geben.
[Nishida Kitaro zenshu (Kitaro Nishidas
sdmtliche Werke), Iwanami Verlag, Tokio
1987-89 = NKZ, IV, 6. Vgl. Nishida,
Kitaro: Logik des Ortes. Der Anfang der
modernen Philosophie in Japan, Gbersetzt
und herausgegeben von Rolf Elberfeld.
Darmstadt 1999 = LO, 42.]
Das absolute Nichts ist nach Nishida etwas
Lebendiges, das seinerseits gestaltlos bleibt und
alle Gestalten in sich entstehen l&sst. Dieses
lebendige Nichts bei Nishida hat meines Erachtens
eine wesentliche Verwandtschaft mit dem Absoluten
bei Fichte, das auch als lebendig gekennzeichnet
wird. [Zur Verwandtschaft zwischen Nishida und
Fichte vgl. das Dokument des Symposiums Gber
Fichte und Nishida am j@hrlichen Kongress der
japanischen Fichte-Gesellschaft 2007. In: Fichte-
Studien B4 16 (2008), 37-105 (japanisch).]

Was nun die Wirkungsgeschichte betrifft, besteht
zwischen den beiden Begriffen keine direkte
Beziehung. Fichte kannte Nishida natirlich nicht.
Nishida wiederum war zwar damals einer der
besten Fichte-Kenner in Japan und von Fichte sehr
stark beeinflusst, jedoch interessierte sich Nishida
nur fir die frlheren Werke Fichtes. Der Begriff des
schlechthin sich selbst setzenden Ich, zum Beispiel,
hat eine groBe Bedeutung fir die Entwicklung
seines Ge7dankens. Zugleich kritisiert er aber auch
den Begriff des Ich bei Fichte: Fichte habe das Ich
substantialisiert und nicht weiter gefragt, wie das
Ich zustande kommt. Wenn das Ich sich selbst
schlechthin setzen soll, miusse der
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Entstehungshintergrund des Ich ein Nichts sein.
Dieses Nichts hatte Fichte, so Nishida, weiter
erforschen sollen. In Wirklichkeit hat Fichte das
Nichts weiter erforscht. Besonders durch die Kritik
von Jacobi, dass die Wissenschaftslehre ein
Nihilismus sei, wurde er sozusagen dazu
gezwungen. Und aus diesem Anlass hat er in seiner
spateren Wissenschaftslehre eine neue Ansicht
erreicht, die meiner Meinung nach auch Nishida
teilen kénnte. Es wdre also interessant gewesen,
wenn sich Nishida mit der spdteren
Wissenschaftslehre auseinander gesetzt hatte.
Nishida hat aber (leider) seine Aufmerksamkeit
nicht auf die spatere Wissenschaftslehre gerichtet
und gedacht, dass er Fichte schon hinter sich
gelassen habe oder wenigstens dass er eine
andere Richtung als Fichte eingeschlagen habe.
Nishidas Begriff des absoluten Nichts ist also durch
die spdteren Wissenschaftslehre nicht direkt
beeinflusst. Aber ich meine, dass das absolute
Nichts bei Nishida und das Absolute in der
spdteren Wissenschaftslehre der Sache nach im
tiefsten Punkt Gbereinstimmen.

Im Folgenden skizziere ich zuerst anhand der
Schriften Nishidas aus der Zeit der Entstehung des
Begriffs des ,,absoluten Nichts” (1926-29), was er
dar-unter versteht. Dann beschreibe ich anhand der
Wissenschaftslehre von 1805, in der Fichte den
Kern der in der Wissenschaftslehre von 1804
gewonnenen Einsicht ausfihrt, das Charakteristische
des Absoluten beim spdteren Fichte. AbschlieBend
gehe ich kurz auf die Verwandtschaft beider
Begriffe ein. [Zer Vortrag der Wissenschaftslehre
—. Erlangen im Sommer 1805 (= WL-1805) in: GA
I1/9. Zu dieser Schrift ist ein hilfreicher Kommentar,
von dem ich sehr viel gelernt habe: Janke, Wolf-
gang: Johann Gottlieb Fichtes ,Wissenschaftslehre
1805°*. Methodisch-systematischer und philo-
sophiegeschichtlicher Kommentar. Darmstadt 1999.]

Nishida: Wissen als Spiegelung und der
Ort desselben

Nishida geht davon aus, dass das Wissen kein
Verhdltnis zwischen zwei Dingen ist. Ding zu sein ist
nach ihm eine Bestimmung des Wissens und daher
ist es unmdglich, das Wissen aus dem Ding zu
erkléren. Das Wissen ist eine Sache des
Bewusstseins im weitesten Sinne oder, mit Nishidas
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Wort, es ist eine Sache des ,Erlebnisses”. Er
schreibt: ,,Erkennen bedeutet nichts anderes, als
dass das Erlebnis sich in sich selbst gestaltet.”

Unter dem Begriff ,Erlebnis” versteht Nishida ein
unmittelbares Erlebnis, in dem das Objekt vom
Subjekt noch nicht unterschieden ist. Erkennen oder
Wissen bedeutet, dass das unmittelbare Erlebnis in
sich Subjekt und Obijekt gestaltet und dadurch die
Deutlichkeit bekommt, die sowohl fir das Sehen als
auch fir das Handeln erforderlich ist. Die Frage ist
dabei, wie sich Subjekt und Obijekt gestalten.

Nishida betont, dass diese Gestaltung im Erlebnis
keine Wirkung, sondern eine Abbildung oder eine
Spiegelung ist. Subjekt und Objekt des Wissens
entstehen nach ihm dadurch, dass das Erlebnis sich
selbst spiegelt und das Spiegelnde vom
Gespiegelten unterscheidet. Subjekt ist dabei das
Spiegelnde und Objekt das Gespiegelte. Was
gespiegelt wird, ist der Erlebnisinhalt. Das
Spiegelnde ist der ,,Ort“, in dem sich der
Erlebnisinhalt befindet, wobei der Begriff des
»Ortes” einen der wichtigsten Termini Nishidas
darstellt. Das Wissen ist also nach ihm nicht die
Wirkung des Subjekts auf das Objekt oder
umgekehrt, sondern das Verhdltnis zwischen dem
Erlebnisinhalt und dem Ort, worin jener gespiegelt
wird. An mehreren Stellen zeigt er die
EigentUmlichkeit der Spiegelung durch das Gleichnis
des Spiegels. Zum Beispiel: ,,Spiegeln bedeutet, die
Gestalt der Dinge, so wie sie ist, ohne jede
Verzerrung entstehen zu lassen, d. h. sie so
aufzunehmen, wie sie ist. Das Spiegelnde |&@sst in
sich die Dinge entstehen. Es ist nicht das auf die
Dinge Wirkende. Wenn wir sagen, dass der
Spiegel Dinge spiegelt, denken wir eben an diesen
Sachverhalt.”

Ich als Ort des Nichts

Das Wissen besteht also darin, dass der
Erlebnisinhalt im Ort gespiegelt wird. Dabei spielt
der Ort fir die Qualitat des Wissens eine
entscheidende Rolle. Denn es hdngt vom Ort ab,
wie der Erlebnisinhalt erkannt wird. Da der Ort nun,
wie gesagt, nichts anderes als das, was man
normalerweise Subjekt oder Ich nennt, ist, kann man
sagen, dass die Qualitdt des Wissens davon
abhéngt, was fir ein Ich man hat oder ist. In diesem
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Zusammenhang fragt Nishida, was fir ein Ich das
wahre ist.

Zuerst stellt er fest, dass das Ich kein Ding ist. Fir
ein Ding ist das Ich vielmehr Nichts. Nichts bedeutet
hier natirlich nicht die Abwesenheit eines Dinges.
Das Ich ist der Ort, worin sich alle Dinge — sowohl
anwesende als auch abwesende — befinden. Es ist
der Ort, der selber Nichts ist und somit, wie ein
klarer Spiegel, alles Sein in sich spiegeln kann.
Einen solchen Ort nennt Nishida ,,Ort des Nichts“.
Das Ich muss also nach ihm ein Ort des Nichts sein,
der die Dinge, so wie sie sind, ohne jede
Verzerrung entstehen l&sst.

Wenn man den Ort des Nichts den Dingen
gegenuberstellt und z. B. als einen Geist
substantialisiert, so ist er kein Ort des wahren Nichts
mehr. Denn das Nichts, das in Relation zum Sein als
ein Nichts bestimmt wird, ist ,,ein relatives

Nichts“ und damit kein wahres Nichts:

Der gewdhnliche Standpunkt des
Bewusstseins ist der Standpunkt des Nichts,
das dem Sein gegeniibersteht [...]. Das
wahre Nichts ist aber nicht dieses
gegensdtzliche Nichts, sondern das, was
Sein und Nichts in sich umfasst. Selbst das
Nichts, das alles Sein negiert, ist noch eine
Art Sein, insoweit es ein gegensdtzliches
Nichts ist. [...] Deshalb geschieht es auch,
dass man das Nichts fir ein potentielles
Sein halt und darauf eine spiritualistische
Metaphysik baut. Im wahren Bewusstsein
muss aber auch das eben beschriebene
Bewusstsein gespiegelt werden, welches
ein bloB objektiviertes Bewusstsein ist.
Auf diese Weise kritisiert Nishida eine idealistische
Denkweise, die er auch Fichte zuschreibt. Die
idealistische Ansicht ist nach ihm insofern richtig, als
sie einsieht, dass das Bewusstsein ein Nichts (oder
eine freie Handlung aus Nichts) ist. Sie ist aber in
dem Punkt unzureichend, dass sie das Nichts dem
Sein der Dinge substantiell gegeniberstellt und die
Realitat der Dinge von jenem ableiten will. Die
Dinge, die in einem ihnen gegeniberstehenden
Bewusstsein vorkommen, ndmlich die Dinge, die sich
im Ort des relativen Nichts befinden, sind Nishida
zufolge nicht so, wie sie in Wahrheit sind, sondern
von dem vermeintlich fir eine Substanz gehaltenen
Bewusstsein verzerrt.
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Um sowohl die Dinge als auch das Bewusstsein so,
wie sie sind, zu sehen, muss das Ich der Ort des
wahren Nichts sein, der selbst dem Sein nicht mehr
gegenibersteht. Gibt es aber ein Nichts, das dem
Sein nicht gegenibersteht? Insofern man das Nichts
objektiviert, kann man kein anderes Nichts finden
als das dem Sein gegeniberstehende. Es ist also
ndtig, dass man von der Objektivierung befreit
wird. Nishida zufolge wird die Obijektivierung nur
dadurch, dass das Ich selber Nichts wird oder dass
es ,sich vollig entleert”, beseitigt, womit das wahre
Nichts, d. h. ,,das absolute Nichts®, realisiert wird.

Was bedeutet aber, dass das Ich Nichts wird?
Oben haben wir gesehen, dass das Ich bei Nishida
das Spiegelnde im Erkennen ist. Dass das Ich Nichts
wird, bedeutet also nicht, dass es objektiv
verschwindet, sondern dass es im Akt des Spiegelns
vollig aufgeht und keine Spuren des Aktes
hinterl@sst. So wird das absolute Nichts eben als
das wahre Ich realisiert, das den Erlebnisinhalt
»ohne das Spiegelnde spiegelt” oder ,,ohne das
Sehende sieht*.

Das absolute Nichts ist daher nicht stillstehend wie
ein leerer Raum, sondern es ist als ein Ich lebendig.
Nishida charakterisiert diesen Sachverhalt mit dem
Begriff ,,Leben®. Das absolute Nichts ist namlich
nach ihm ,,unser innerliches Leben*. Es ist innerlich,
weil es nicht objektiviert werden kann, und es ist
unser Leben, weil es eben unser Vollzug des
Spiegelns und des Erkennens ist. Unser Ich ist also
erst dann ein wahres Ich, wenn es sich véllig entleert
und mit dem innerlichen Leben unseres Erlebnisses
vereinigt und auf eine solche Weise die Dinge im
Erlebnis so sieht, wie sie sind.

Fichte: Wissen als Existenz und das Licht
Die Frage, die Fichte in der Wissenschaftslehre von
1805 stellt, lautet wie Ublich: Was ist das Wissen?
Auf diese Frage antwortet er: ,,Das Wissen ist
Existenz“ (GA 11/9, 185). Das Wissen ist nach Fichte
keineswegs etwas, was erst aus Subjekt und Objekt
entsteht, sondern die Existenz eines Gegenstandes
ist die primdre Gestalt des Wissens. Die Spaltung
von Subjekt und Objekt gehdrt zu dem, was von
der Existenz abgeleitet werden soll. Was ist nun
die Existenz?

Eine der Analyse des Begriffs der ,,Existenz" zeigt,
dass die Existenz nicht das Sein selbst ist. Zundchst
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besteht die Existenz in dieser negativen
Bestimmung. Sie ist nicht das Sein selbst, sondern
das Da-sein des Seins. Zum Beispiel bedeutet die
Existenz der Wand nicht das Sein der Wand,
sondern das Bewusstsein, d. h. das Dasein der
Wand.8 Fichte schreibt in der dritten Stunde: ,,Die
Existenz (erschopfend) ist [...] Aeusseres Seyn (=
Daseyn) des Seyns“ (GA I1/9, 189). Beim Wissen
kommt das Sein an sich nicht in die Existenz hinein.
Das Sein bleibt vielmehr auBBen vor. Aber
auBerhalb bleibend ist es in der Existenz da, wie es
an sich ist. Das ist der Grundcharakter des Wissens.
Diesen Charakter bezeichnet Fichte mit dem Wort
»als®: Das Sein ist in der Existenz da als das Sein. Er
erklart in der vierten Stunde: ,,Die Existenz ist
notwendig die Existenz des Seyns als solchen” (GA
I1/9, 194). Fichte zufolge besteht die Existenz oder
das Wissen in der Form des Als.

Das Wissen ist also nur in der Als-Form méglich.
Wie ist dann das Als mdglich, bzw. worin besteht
der Grund des Als? Es ist klar, dass der Grund des
Als nicht in der Als-Form gefunden werden kann.
Man kann aber auch nicht sagen, dass er etwas
auBerhalb der Als-Form ist. Denn wenn man sagt,
dass er auBerhalb der Als-Form sei, so ist er mit
dieser Aussage schon eben als ein Grund aul3er
der Als-Form in der Als-Form. Man kann ihn also
weder in der Als-Form noch auBBer derselben
finden. Fichte sagt, dass das Als nur

»unmittelbar” ohne weiteren Grund méglich ist als
die Beziehung zwischen Sein und Dasein. Zwar
fungiert das Als in diesem Sinne als ein Drittes,
gleichzeitig sind Sein und Dasein jedoch im Als nicht
getrennt, sondern unmittelbar eins. Die ,beiden
Glieder sind schlechthin unmittelbar in ihr [sc. in der
Beziehung], keineswegs durch Vermittelung” (GA
I1/9, 210). Das Sein bezieht sich gemd&B dieses Als
ohne Vermittelung auf das Dasein und umgekehrt.
Das Als ist also nur dadurch méglich, dass es
unmittelbar ohne weiteren Grund die Einheit von
Sein und Dasein ist. So sehen wir, dass der Grund
des Als paradoxerweise im Ohne-Grund-Sein oder
in der Unmittelbarkeit besteht. Um diesen
Sachverhalt auszudriicken, fuhrt Fichte den Begriff
des ,Lichtes” ein, indem er ,die bis jetzt
beschriebene Beziehung in ihrer unmittelbaren
concreten, u. organischen Einheit* (GA 11/9, 210f.)
als Licht bezeichnet: ,das Licht bringt das als* (GA
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11/9, 211). In der alltéiglichen Erfahrung wissen wir,
dass die optische Wahrnehmung eines
Gegenstandes als solchen in der Finsternis
unmdglich und nur im Licht méglich ist, d. h. dass das
Sein des Gegenstandes erst im Licht vom Dasein
(=Fur-uns-Sein) desselben differenziert und zugleich
damit identifiziert wird. Die Differenzierung und
die Identifizierung sind dabei unzertrennlich und
geschehen auf einen Schlag. Ebenso ist das Licht in
der Wissenschaftslehre etwas, das auf einen Schlag
unmittelbar die Zweiheit und Einheit von Sein und
Dasein hervorbringt und somit das Als erméglicht.
Das Licht ist also der wahre Grund des Als, der
jedoch kein Grund im gewdhnlichen Sinn ist.

Woas ist aber eigentlich das Licht, das das Als
unmittelbar erméglicht? Jetzt gilt es, die
Unmittelbarkeit des Lichtes ndher zu betrachten,
damit wir das Wesen des Lichtes richtig fassen
kénnen. Nach Obigem besteht die Unmittelbarkeit
des Lichtes darin, dass dieses weder in der Als-
Form noch auBer derselben gefunden werden kann.
Das Licht ist in der Als-Form Gberhaupt nicht
fassbar. Diese Unmittelbarkeit ist der dafir
entsprechende Ausdruck. Kénnen wir aber etwas
fassen, was mit der Als-Form nicht zu fassen ist?
Wie gesehen ist das Wissen nur durch die Als-Form
mdglich. Alles, was wir fassen kénnen, ist durch sie.
Wir wissen also nur, dass wir das Licht nicht fassen
kénnen. Aber dieses Wissen ist von entscheidender
Wichtigkeit. Denn es verhilft uns zu der Einsicht,
dass das Licht etwas ist, das der Als-Form entgeht.

Wenn wir etwas mit der Als-Form sehen, sehen wir
es notwendig als ein Objekt, da die Als-Form die
Form der Obijektivierung ist. Das Licht, das seinem
Wesen nach mit der Als-Form nicht fassbar ist, ist
also etwas, was wir nicht objektivieren kdnnen. Das
Einzige wiederum, das wir nicht objektivieren
kénnen, aber darum nicht leugnen kénnen, ist nach
Fichte der ,,Akt* oder das ,,Leben* des
Objektivierens selbst.9 ,Innere Lebendigkeit u
Akt* (GA 1I/9, 218) sind das Wesentliche des
Lichtes. Die Lebendigkeit oder der Akt des
objektivierenden Lichtes bleibt gerade fir dieses
verborgen. Das Licht erzeugt das Wissen eines
Obijekts, indem es sich dem Bereich des Obijekts
entzieht.
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Hinausgehen aus dem Faktischen

Wir haben gesehen, dass das lebendige Licht, das
nie im Wissen vorkommen kann, das Wissen
ermdglicht. Hier entsteht aber die Frage nach der
Realitat des Begriffs der Lebendigkeit. Denn es ist
bisher noch nicht klar, wie die Lebendigkeit, die nie
im Wissen vorkommen kann, doch real ist und
warum sie nicht vielmehr ein leerer Begriff ist.
Gewiss ist, wie gesagt, dass sie im Wissen nicht
vorkommen kann. Wenn wir das, was als ein
Objekt im Wissen vorkommt, mit Fichte

»Faktum* nennen, ist sie kein Faktum. Um sie zu
erreichen, missen wir irgendwie aus dem Bereich
des Faktums hinausgehen. Da wir aber wenigstens
bis jetzt keinen anderen Bereich als den faktischen
kennen, haben wir kein anderes Mittel
hinauszugehen als die Leugnung der faktischen
Realitat. Um die Lebendigkeit des Lichtes zu
realisieren, missen wir also alles Faktum leugnen.
Fichte fordert somit zuerst von uns den Entschluss,
die Giltigkeit des Faktums véllig zu leugnen. Nach
ihm sollen wir folgendes sagen kénnen: ,,[l]ch soll es
[sc. das Faktum] als wahr nicht gelten lassen: ich soll
es, ohnerachtet es faktisch bleibt, u. nimmer weicht,
und ich allerdings die Augen 6fnen soll, um dies zu
sehen, fir bloBen Schein, u. Tauschung halten.” (GA
11/9,232)

Dieser Entschluss ist keine Folge aus einem
theoretisch-objektiven Wissen, weil er eben die
Giltigkeit desselben leugnen will. Sondern er ist ein
»rein praktisches, reelles Machen, u. anfangen aller
Wahrheit durchaus per hiatum®, das Fichte
+Glaube* nennt (GA 11/9, 233). So betont Fichte
die Diskontinuit&t zwischen Faktum und
Lebendigkeit. Das bedeutet aber nicht, dass wir
durch den Sprung des Glaubens in einen Bereich
kommen wirden, in dem kein Faktum mehr existiert.
Das Faktum verschwindet nie, insofern wir nicht ,,das
Auge zuthun“ (GA 11/9, 231). Wenn wir denken,
dass es auBer und neben dem Bereich des Faktums
einen anderen nicht-faktischen Bereich geben
wirde, dann denken wir noch immer faktisch, und
der Bereich, der angeblich nicht mehr faktisch ist, ist
in Wirklichkeit noch innerhalb des faktischen
Bereichs. Was durch den Entschluss des Glaubens
geleugnet wird, ist nicht die Existenz, sondern die
Giltigkeit des Faktums bzw. die faktische Ansicht,
die nur das Faktum fir real halt. Fichte ist der
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Meinung, dass wir nur durch die Leugnung der
faktischen Ansicht aus dem faktischen Bereich
wirklich hinausgehen und die oben genannte
Lebendigkeit des Lichts erreichen kdnnen.

Insofern wir in der faktischen Ansicht bleiben, gibt
es keinen Zugang zum Lebendigen, da wir alles mit
der Als-Form sehen und so objektivieren. Mit
anderen Worten: Wir sehen da nur die Obijekte,
die im Licht vorkommen, und nicht das lebendige
Licht selbst, das die Objekte entstehen Idsst. Wenn
wir aber unseren Blick, von der faktischen Ansicht
befreit, vom schon seienden Faktum auf seine
Genesis wenden, lernen wir dadurch die Realitat
der Lebendigkeit des Lichtes kennen, das uns davon
Uberzeugt, dass in Wahrheit nicht das Faktum,
sondern die Lebendigkeit real ist.

Auch in der neuen Ansicht sehen wir zwar das
Faktum. Aber wir sehen es jetzt nicht mehr auf dem
Standpunkt des Faktums, sondern auf dem des
Lebendigen. Wenn wir das Lebendige, das
keineswegs in der Als-Form, aus der die Relation
stammt, vorkommt und auf solche Weise dem
Faktum in der Als-Form zugrunde liegt, mit Fichte
»das Absolute” nennen, kénnen wir sagen: Wir
sehen das Faktum und das Licht, in dem es existiert,
nicht mehr faktisch, sondern vom lebendigen
Absoluten her. So sehen wir ein, dass die Quelle
des Lichtes das Absolute ist und dass das Existieren
des Faktums im Licht nichts anderes als die
Lebendigkeit des Absoluten ist. Wir gelangen dann
zu der Einsicht, dass ,,das absolute, als absolutes in
seinem unmittelbaren Existieren Erzeuger des
Lichts* und dass es ,,auch Erzeuger alles dessen,
was in thm vorkommt“ (GA 11/9, 235), ist. Hier gibt
es keinen Hiatus mehr zwischen dem Faktum und
dem Absoluten. Denn wir wissen jetzt, dass das
Faktum und das Absolute in der Lebendigkeit, die
allein eigentlich real ist, eins sind.

Ich als Form des Absoluten

Oben wurde ausgefihrt, dass die Giltigkeit des
Faktums geleugnet werden soll. Diese Aussage war
zundchst richtig, weil wir auf dem Standpunkt des
Faktums standen. Jetzt aber missen wir, die wir
den Standpunkt des Lebendigen kennen, genauer
sagen, dass die Giltigkeit des Faktums insofern
geleugnet werden soll, als man im Standpunkt des
Faktums befangen ist und das Faktum als fir sich
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bestehend betrachtet. Denn wir wissen jetzt, dass
das Faktum eigentlich vom Lebendigen untrennbar
ist und somit dass seine Gultigkeit insofern
anerkannt werden soll, als es mit dem Lebendigen
eins ist. Es bleibt nur die Frage, auf welche Weise
das Faktum und das Lebendige eins sind bzw.
worin der BerGhrungspunkt beider besteht.

Fichtes Antwort auf diese Frage ist, dass das Ich
der ,unmittelbare Berihrungspunkt* (GA 11/9, 250)
ist. Das Ich ist ndmlich nach ihm der
Ubergangspunkt vom lebendigen Absoluten zum
Faktum. Mit anderen Worten: Das Absolute erzeugt
das Faktum, indem es Ich wird. Das Ich ist nicht
etwas, was vom Absoluten unabhdngig auBBer dem
Absoluten existieren wirde. Wenn man das Ich als
etwas vom Absoluten Unabhdngiges betrachtet, so
wird das Absolute objektiviert und damit geht die
Absolutheit des Absoluten verloren. Das Absolute
kann nur dadurch absolut und lebendig sein, dass
es Ich ist. Das Faktum kann auch nicht lebendig und
real sein, ohne dass das Absolute Ich ist. Denn ohne
Ich zu sein, wdre das Absolute nicht fahig, das
Faktum zu erzeugen. Das ist der Grund von Fichtes
Aussage, dass das Absolute Ich wird.

Das Ich kann dabei natirlich kein faktisches Ich sein.
Um zu sagen, dass das Absolute Ich ist, muss man
sich vom gewdhnlichen faktischen Versténdnis des
Ich befreit grindlich auf das Ich besinnen. Fichte ist
der Meinung, dass das Ich eigentlich die Form ist,
durch die sich das Absolute reprdsentiert (vgl. GA
I1/9, 248ff.). Nach ihm sind sowohl das Absolute als
auch das Faktum nur dann lebendig und real, wenn
das Ich sich selbst vernichtet und reine Form der
Reprasentation wird. Diese Form beschreibt Fichte
als ,,die absolute SichProjektion des Wissens" (GA
II/9, 245). Die SichProjektion des Wissens hier
geschieht nicht dadurch, dass ein Wissen, das schon
da ist, sich selbst projiziert. Denn das Wissen ist erst
mit dem Ich mdglich, das durch die absolute
SichProjektion entsteht. Das Ich projiziert sich
schlechthin, ohne vor der Projektion etwas zu sein.
[Das ist eine der Grundeinsichten Fichtes. Er schreibt
z. B. schon in der Grundlage der gesamten
Wissenschaftslehre von 1794/95 Folgendes: ,,Man
hort wohl die Frage aufwerfen: was war ich wohl,
ehe ich zum Selbstbewusstseyn kam? Die natirliche
Antwort darauf ist: ich war gar nicht; denn ich war
nicht Ich. Das Ich ist nur insofern, inwiefern es sich
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seiner bewusst ist“ (GA |/2 262).] Es ist also auch
nicht der Akt im gewéhnlichen Sinne, den wir im
faktischen Bereich finden. So charakterisiert Fichte
das Ich vielmehr als ein Sein. Das Ich ist nach ihm
urspringlich ,,absolute Inversion, Rikkehr; auch nicht
als Akt, oder Verdnderung von einem terminus a
quo: Sondern seyn, nur in diesem Gekehrtseyn in
sich selber, u. ausserdem gar nicht* (GA 11/9, 245).
In solcher reinen Rickkehr besteht das Ich als reine
Form der Reprdsentation.

Wenn man nun einsieht, dass das Ich reine Rickkehr
ist, ist zugleich klar, dass es nicht fir sich bestehen,
sondern nur als die Rickkehr des Absoluten
existieren kann. Es ist also eigentlich nicht das Ich,
sondern das Absolute, das in sich selbst zurickkehrt.
Fichte schreibt: ,,[N]icht, wie vorher, das Ich
reprdsentirt ihn [sc. Gott], sondern er selber
reprdsentirt sich im Ich. In Sum™ma: Gott selber
unmittelbar ist im Ich; u. er ist das Ich [...]1.“ (GA 11/9,
249f1.)

Fichte zufolge kann man nur auf diese Weise das
Absolute und das Ich und damit den Status des
Faktums, d. h. das Wissen der Sache gemaf3
verstehen. Entscheidend ist dabei das
Selbstverstandnis des Ich. Wenn man denkt, dass
das Ich faktisch irgendwo existieren wirde, so
objektiviert man alles aus die7'sem vermeintlich
faktischen Ich. Wenn man wiederum das Ich fir
nichtig halt und denkt, dass das Absolute ohne Ich
sein wirde, so stellt dies auch eine Objektivierung
dar, die die Sache verzerrt. Denn die Einstellung,
dass das Ich ein Nichts sei, das dem Sein des
Absoluten gegeniibersteht, kann nur daraus folgen,
dass man sowohl das Ich als auch das Absolute
objektiviert. Man muss demgegeniiber einsehen,
dass das Ich weder faktisches Sein noch faktisches
Nichts, sondern reine Form der Reprdsentation des
Absoluten ist und zugleich dass das Absolute auch
weder faktisches Sein noch faktisches Nichts,
sondern ein in sich geschlossenes Sein ist, das sich
nur im Ich reprasentiert. Wir, die wir Ich sind,
kénnen ohne das Absolute nicht leben. Das Absolute
kann auch ohne uns nicht leben: ,,Es lebt in uns* (GA
11/9, 244). [Vgl. den Brief des Paulus an die
Galater, ii, 20: ,,Ich lebe gar nicht mehr, sondern in
mir lebt Jesus Christus®. Dazu vgl. auch die 6.
Vorlesung der AzsL.]
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Vergleich

Besonders den Status des Ich bericksichtigend, soll
kurz auf auf die Verwandt—schaft zwischen dem
absoluten Nichts bei Nishida und dem Absoluten
beim spdteren Fichte eingegangen werden.

Sowohl Nishida als auch Fichte denken, dass das
Wissen insofern nicht méglich ist, als das Ich ein
faktisches Sein ist. Denn das faktische Ich sieht die
Dinge nicht so, wie sie sind, sondern nur als
Obijekte, die ihm gegeniberstehen. Um das Wissen
zu erreichen, muss das Ich also sich selbst vernichten.
Durch die Selbstvernichtung wird das Ich ein Nichts.
Das bedeutet aber nicht, dass es verschwinden
wirde. Es wird dadurch vielmehr lebendig, indem
es vom fakti—ischen Sein befreit sein eigenes Leben
berihrt und ein lebendiges Nichts wird. Beide
Philosophen kennen dieses lebendige Nichts. Es
heiBt bei Nishida der Ort des absoluten Nichts. Bei
Fichte ist es die Form der Reprdsentation des
Absoluten. Es scheint zwar auf den ersten Blick, dass
das absolute Nichts einen Gegensatz zum
Absoluten bildet. Wenn man aber die
Aufmerksamkeit darauf richtet, dass beide eben
das sind, was sich im Ich, und zwar nur in dem Ich,
das als lebendiges Nichts gekennzeichnet werden
soll, zum Wissen bildet, so kénnte man vielmehr
sagen, dass sie eng verwandt sind.
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Essay: [English translation] Fichte and
Nishida: The absolute and the absolute
nothingness by Hitoshi Minobe

In the following | try to compare the philosophy of
Fichte with that of the Japanese philosopher Kitaro
Nishida (1870-1945). Nishida is considered the
author of the so-called Kyoto school and is one of
Japan's most famous Japanese philosophers. At the
center of his thinking is the concept of "absolute
nothingness". Nothing is known to be a central
concept of Buddhism. But Nishida does not use this
term in the context of traditional Buddhist
teachings, but rather in the context of European-
North American philosophy. Although he was very
interested in Buddhism and also intensively
practiced sitting meditation, it is clear that the
concept of absolute nothing originated under the
influence of Buddhism. But he did not work in the
field of Buddhology, but in philosophy, as it has
developed mainly in the European-North American
world. He has gone to great lengths to clarify what
nothingness in philosophy can mean, and in the
course of this altercation he has created an original
building of ideas. | quote a passage in which he
mentions the intention of his philosophy:

In the magnificent development of Western culture,
which considers the form of being and design to be
good, there is no doubt that much worth noting and
worth learning are contained. But basically, the
Eastern culture that has raised our ancestors for a
few thousand years now hides something that sees
the formless and hears the voice of the unvoiced.
That's what our heart is constantly searching for. |
would like to give such need a philosophical
reason. [Nishida Kitaro zenshu (Kitaro Nishida's
Complete Works), lvanami Publishing, Tokyo 1987-
89 = NKZ, IV, 6. See Nishida, Kitaro: Logic of the
Place. The beginning of modern philosophy in
Japan, translated and edited by Rolf Elberfeld.
Darmstadt 1999 = LO, 42.]

Absolute Nothing is, according to Nishida,
something living, which in turn remains shapeless
and allows all shapes to develop. In my opinion,
this living nothingness in Nishida has a substantial
relationship to the Absolute in Fichte, which is also
characterized as living. [For the relationship
between Nishida and Fichte cf. the document of the
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symposium on spruce and Nishida at the annual
congress of the Japanese Spruce Society 2007. In:
Spruce Studies Ba 16 (2008), 37-105 (Japanese).]

As far as the impact story is concerned, there is no
direct relationship between the two terms. Of
course, Fichte did not know Nishida. Nishida was
then one of the best spruce connoisseurs in Japan
and very much influenced by Fichte, but Nishida
was only interested in Fichte's earlier works. For
example, the concept of the ego that absolutely
sets itself up has great significance for the
development of its thought. At the same time,
however, he also criticizes the concept of the ego in
Fichte: Fichte had substantiated the ego and no
longer asked how the ego came about. If the ego is
to set itself upright, the origin of the ego must be
nothingness. This nothing would have spruce,
Nishida continue to explore. In fact, Fichte has
further researched the Nothing. Especially through
Jacobi's criticism that science is nihilism, he was
forced to do so. And on this occasion, he has in his
later science a new view reached, which | think
could also share Nishida. So it would have been
interesting if Nishida had dealt with the later
science. Nishida, however, has (unfortunately) not
focused his attention on the later science and
thought that he has already left Fichte or at least
that he has taken a different direction than spruce.
Nishida's concept of absolute nothingness is
therefore not directly influenced by later science.
But | think that the absolute nothingness in Nishida
and the Absolute in the later science of science are
at bottom in the lowest point.

In the following, I first sketch what he understands
from the writings of Nishida from the time of the
emergence of the concept of "absolute nothingness"
(1926-29). Then, on the basis of the theory of
science of 1805, in which Spruce explains the
essence of the insight gained in the theory of
science of 1804, | describe the characteristic of the
absolute in later spruce. Finally, | will briefly discuss
the relationship between the two terms. [Zer lecture
of the science of science -. Erlangen in summer
1805 (= WL-1805) in: GA Il / 9. For this writing is
a helpful comment from which | have learned a lot:
Janke, Wolfgang: Johann Gottlieb Fichtes,
Wissenschaftslehre 1805 '. Methodological-
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systematic and philosophical-historical commentary.
Darmstadt 1999.]

Nishida: Knowledge as a reflection and
its place

Nishida assumes that knowledge is not a
relationship between two things. According to him,
being a thing is a destiny of knowledge and
therefore it is impossible to explain the knowledge
of the thing. Knowledge is a matter of consciousness
in the broadest sense, or, with Nishida's word, it is
matter of "experience." He writes: "To know means
nothing else than to make the experience itself."

By the term "experience" Nishida understands an
immediate experience in which the object is not yet
distinguished from the subject. Cognition or
knowledge means that the immediate experience
forms the subject and the object in itself, thereby
acquiring the clarity required for both seeing and
acting. The question is how the subject and the
object shape themselves.

Nishida emphasizes that this design in the
experience is not an effect, but an illustration or a
reflection. According to him, the subject and object
of knowledge emerge from the fact that the
experience reflects itself and distinguishes the
mirror from the mirrored. Subject is thereby the
mirroring and object the mirrored. What is
mirrored is the experience content. The mirroring is
the "place” in which the experience content is
located, whereby the term "place" is one of
Nishida's most important terms. According to him,
knowledge is not the effect of the subject on the
object or vice versa, but the relation between the
content of the experience and the place in which it
is mirrored. In several places he shows the
peculiarity of mirroring through the simile of the
mirror. For example: "Mirroring means giving
shape to things as they are, without any distortion,
d. H. to accept her as she is. The mirror makes
things happen. It is not the things that work on
things. When we say that the mirror reflects things,
we think of that fact. "

| as a place of nothing

The knowledge is thus that the experience content is
mirrored in place. The place plays a crucial role in
the quality of knowledge. Because it depends on
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the location as the experience content is detected.
Now, as the place is, as | said, nothing other than
what is normally called the subject or the ego, one
can say that the quality of knowledge depends on
what kind of self one has or is. In this context,
Nishida asks what kind of self is true.

First, he realizes that the ego is not a thing. For a
thing, the ego is nothing. Of course, nothing here
does not mean the absence of a thing. The ego is
the place in which all things - both present and
absent - are. It is the place that is itself nothing and
thus, like a clear mirror, can reflect all being in
itself. Nishida calls such a place "place of
nothingness". So the ego must be after him a place
of nothing that lets things arise as they are without
any distortion.

If one places the place of nothing against the things
and z. For example, as a spirit substantialized, it is
no longer a place of true nothingness. For the
Nothing, which is determined in relation to being as
nothing, is "a relative nothingness" and therefore
not a true nothingness:

The ordinary point of view of consciousness is the
viewpoint of nothing facing being [...]. The true
nothing, however, is not this opposing nothing, but
that which embraces being and nothing. Even the
nothing that negates all being is still a kind of
being insofar as it is an opposing nothingness. [...]
That's why it happens that one considers
nothingness to be a potential being and builds a
spiritualistic metaphysics on it. In true consciousness,
however, the just described consciousness must also
be mirrored, which is a merely obijectified
consciousness.

In this way Nishida criticizes an idealistic way of
thinking, which he ascribes to Fichte. According to
him, the idealistic view is correct insofar as it
realizes that the consciousness is a nothing (or a
free action out of nothing). But it is inadequate in
the sense that it essentially confronts nothingness
with the being of things, and wants to deduce the
reality of things from that. According to Nishida,
the things that occur in a consciousness that is in
their opposition, namely, the things that are in the
place of relative nothing, are not what they really
are, but distorted by the supposedly substance-
held consciousness.
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To see both things and consciousness as they are,
the ego must be the place of true nothing that no
longer faces being. But is there a nothing that does
not face being? In so far as one objectifies the
nothing, one can find no other nothing than the one
opposed to being. So it is necessary to get rid of
the obijectification. According to Nishida, the
objectification is removed only by the ego
becoming nothing or "emptying itself out
completely," thus rendering the true nothingness,
that is, meaninglessness. H. "The absolute nothing",
is realized.

But what does it mean that the ego becomes
nothing? Above, we have seen that in Nishida the
ego is the mirroring in knowing. The fact that the
ego becomes nothing does not mean that it
disappears objectively, but that it completely
dissolves in the act of mirroring and leaves no
traces of the act. Thus the absolute nothing is
realized just as the true ego, which mirrors the
content of the experience "without the mirroring" or
"without seeing".

The absolute nothing is therefore not stationary as
an empty space, but it is alive as an ego. Nishida
characterizes this fact with the term "life". The
absolute nothing is after him "our inner life". It is
inwardly because it cannot be objectified, and it is
our life because it is our very act of mirroring and
knowing. Our ego is then a true self only when it is
completely emptied and united with the inner life
of our experience, and in such a way sees things in
the experience as they are.

Fichte: knowledge as existence and the
light

The question that Fichte poses in the science of
1805 is as usual: what is the knowledge? To this
question he answers: "Knowledge is existence" (GA
Il /9, 185). According to Fichte, knowledge is by
no means something which arises first from subject
and object, but the existence of an object is the
primary form of knowledge. The division of subject
and object belongs to that which is to be derived
from existence. What is the existence?

An analysis of the concept of "existence" shows that
existence is not being itself. First, existence exists in
this negative determination. It is not the being itself,
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but the existence of being. For example, the
existence of the wall does not mean the being of
the wall, but the consciousness, d. H. The existence
of the wall. In the third hour, Fichte writes:
"Existence (exhausting) is [...] outward being (=
Dasein) of Being" (GA Il / 9, 189). In knowledge,
being in itself does not come into existence. Being is
rather left out. But remaining outside, it exists in
existence as it is in itself. That is the basic character
of knowledge. Fichte refers to this character with
the word "as": Being is there in existence as being.
He explains in the fourth hour: "Existence is
necessary for the existence of Being as such" (GA Il
/ 9, 194). According to Fichte, existence or
knowledge exists in the form of Als.

The knowledge is only possible in the as-form. How
then is the as possible, or what is the reason of the
as? It is clear that the reason of the Being can not
be found in the as-form. But you can not say that he
is something outside of the as-form. For if one says
that he is outside of the "as-form," he is already
with this statement as a cause, except the "as-form"
in the as-form. One can therefore find it neither in
the as-form nor outside of it. Fichte says that Being
is possible only as "immediate" for no other reason
than the relationship between being and being. To
be sure, the Als acts as a third in this sense; at the
same time, being and existence are in the not
separated, but immediately one. The "two limbs
are absolutely directly in her [sc. in the
relationship], by no means through mediation "(GA
Il /9, 210). Being, according to this Being, relates
without reference to existence and vice versa. The
al is possible only because it is the unity of being
and existence immediately without any further
reason. Thus, we see that the cause of Being is,
paradoxically, in no-ground-being or in immediacy.
In order to express this state of affairs, Fichte
introduces the concept of "light," by "concretizing"
the relationship described so far in its immediate, u.
organic unit "(GA Il / 9, 210f.) called light:" the
light brings that as "(GA Il / 9, 211). In everyday
experience, we know that the optical perception of
an object as such is impossible in the darkness and
only possible in the light, that is, in the darkness. H.
that the being of the object is only differentiated
and at the same time identified with it in the light
of being (= being-for-us). Differentiation and
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identification are inseparable and occur in one fell
swoop. Likewise, light in the science of science is
something that at one stroke directly brings forth
the duality and unity of being and existence, thus
enabling the Being. So the light is the true ground
of the al, which, however, is no reason in the
ordinary sense.

But what is actually the light that makes Das
possible directly? Now it is time to take a closer
look at the immediacy of light so that we can grasp
the essence of light correctly. From the above, the
immediacy of light is that it can not be found either
in the as-form or beyond. The light is not tangible in
the as-form. This immediacy is the appropriate
expression. But can we grasp something that can
not be grasped with the as-form? As seen,
knowledge is only possible through the as-form.
Everything we can grasp is through them. So we
only know that we can not grasp the light. But this
knowledge is crucial. For it helps us to realize that
the light is something that escapes the as-form.

When we see something with the as-form, we
necessarily see it as an object, since the as-form is
the form of obijectification. The light, which by its
nature is incomprehensible with the as-form, is thus
something that we can not objectify. The only thing
that we cannot obijectify, but can not deny, is,
according to Fichte, the "act" or the "life" of
objectifying itself. "Inner liveliness and act" (GA Il /
9, 218) are the essentials of the light. The liveliness
or the act of objectifying light just remains hidden
for this. The light creates the knowledge of an
object by eluding the area of the object.

Going out of the fact

We have seen that the living light, which can never
occur in knowledge, enables knowledge. But here
arises the question of the reality of the concept of
liveliness. For it is not yet clear how the liveliness,
which can never occur in knowledge, is real and
why it is not rather an empty concept. Certainly, as
| said, it can not occur in knowledge. If we call what
is an object in knowledge Fichte a "fact," it is not a
fact. To reach them, we must somehow go beyond
the realm of fact. But since we know at least until
now no area other than the factual, we have no
other means to go beyond the denial of factual
reality. To realize the liveliness of light, we must
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deny all fact. Thus, Fichte first demands from us the
decision to completely deny the validity of the fact.
According to him, we should be able to say the
following: "[1] ch it shall [sc. the fact] can not be
accepted as true: | should, without it remains factual
u. never give way, and | should, however, open my
eyes to see this, for mere appearance, and so on.
Deception. "(GA Il / 9, 232)

This decision is not a consequence of a theoretical-
objective knowledge because it just wants to deny
its validity. But he is a "purely practical, real
making, u. to begin all truth by hiatum ", which
Fichte calls" faith "(GA Il / 9, 233). Thus Fichte
emphasizes the discontinuity between fact and
liveliness. But that does not mean that through the
leap of faith we would come into an area where no
fact exists anymore. The fact never disappears
insofar as we do not "do the eye" (GA Il / 9, 231).
If we think that there is another non-factual realm
besides and beyond the realm of fact, then we are
still thinking in fact, and the realm that is
supposedly no longer factual is really still within the
factual realm. What is denied by the decision of
faith is not the existence, but the validity of the fact
or the factual view, which considers only the fact to
be real. Fichte believes that only by denying the de
facto view of the factual realm can we really go
beyond reaching the above-mentioned liveliness of
light.

Insofar as we remain in the factual view, there is no
access to the living because we see and objectify
everything with the as-form. In other words, we
only see the objects that appear in the light, not the
living light itself, which creates the objects. But if we
turn our gaze, freed from the factual view, from
the already existing fact, to its genesis, we thereby
become acquainted with the reality of the liveliness
of light, which convinces us that in reality not the
fact, but the liveliness is real.

Even in the new view we see the fact. But we no
longer see it in the point of view of the fact, but on
that of the living. If we call the living, which by no
means resides in the as-form from which the
relation originates, and thus underlie the fact in the
as-form, with Fichte we call "the absolute", we can
say: we see the fact and the light in which it exists,
no longer factually, but from the living Absolute.

33| Page

Thus we realize that the source of light is the
Absolute, and that the existence of the fact in light
is nothing other than the liveliness of the Absolute.
We then arrive at the insight that "the absolute, as
the absolute, in his immediate existence, is the
generator of light," and that "he is also the
generator of all that is in him" (GA Il / 9, 235).
Here there is no hiatus between the fact and the
absolute. For we now know that the fact and the
absolute in the liveliness, which alone is actually
real, are one.

| as a form of the absolute

Above it was stated that the validity of the fact
should be denied. This statement was correct at
first, because we were on the standpoint of the
fact. But now we, who know the standpoint of the
living, must say more precisely that the validity of
the fact is to be denied insofar as one is caught up
in the standpoint of the fact and considers the fact
as consisting for itself. For we now know that the
fact is in fact inseparable from the living and thus
that its validity should be recognized insofar as it is
one with the living. There remains only the question
of how the fact and the living are one, or in which
the point of contact of both exists.

Fichte's answer to this question is that the ego is the
"immediate point of contact" (GA Il / 9, 250). For
the ego is after him the point of transition from the
living absolute to the fact. In other words, the
Absolute creates fact by becoming I. The ego is not
something that exists apart from the absolute,
except the absolute. If one regards the ego as
something independent of the absolute, then the
absolute is objectified, and with it the absoluteness
of the absolute is lost. The Absolute can only be
absolute and alive by being I. The fact can not be
alive and real without the Absolute | being. For
without being |, the Absolute would not be able to
produce the fact. That is the reason of Fichte's
statement that the Absolute | becomes.

Of course, the ego can not be a factual ego. In
order to say that the Absolute is |, one has to be
thoroughly mindful of the ordinary factual
understanding of the ego. Fichte is of the opinion
that the ego is actually the form through which the
Absolute is represented (see GA Il / 9, 248ff.).
According to him, both the absolute and the fact
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are only alive and real if the ego destroys itself
and becomes a pure form of representation. Fichte
describes this form as "the absolute self-projection
of knowledge" (GA Il / 9, 245). The self-projection
of knowledge here does not happen because a
knowledge that is already there projects itself. For
knowledge is possible only with the ego that arises
through absolute self-projection. The ego projected
itself without being anything before the projection.
[This is one of the basic insights of Fichte. He writes
z. For example, in the very basis of the entire
theory of science of 1794-95, the following is said:
"One can well raise the question: what was |,
before | came to self-consciousness? The natural
answer is: | was not at all; because | was not me.
The ego is only in so far as it is aware of it "(GA | /
2 262).] So it is not the act in the usual sense, which
we find in the realm of fact. Thus Fichte
characterizes the ego as a being. The ego is after
him originally "absolute inversion, return; also not
as an act, or change from a terminus a quo: but be,
only in this being of being in itself, u. not at all
"(GA Il / 9, 245). In such pure return, the ego exists
as a pure form of representation.

At the same time, when one realizes that the ego is
pure return, it is clear that it can not exist by itself,
but can exist only as the return of the absolute. So
it is not really the ego, but the absolute that returns
to itself. Fichte writes: "[N] not, as before, the |
represents him [sc. God], but he himself represents
himself in the Ego. In Summa: God Himself is
immediate in the Ego; u. he is the | [...]. "(GA Il / 9,
240f.)

According to Fichte, only in this way can the
Absolute and the ego, and thus the status of the
fact, d. H. to understand the knowledge of the
matter. Decisive is the self-understanding of the
ego. If one thinks that the ego actually exists
somewhere, then one obijectifies everything from
that supposedly factual ego. In turn, if one negates
the ego and thinks that the absolute would be
without the ego, then this also constitutes an
objectification that distorts the thing. For the
attitude that the ego is a nothing that faces the
being of the absolute can only follow from
objectifying both the ego and the absolute. On the
other hand, one has to realize that the ego is
neither factual being nor factual nothingness, but
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pure form of the representation of the Absolute,
and at the same time that the Absolute is neither
factual being nor factual nothingness, but a self-
contained being that only represents itself in the
ego , We who are | cannot live without the
Absolute. The Absolute cannot live without us: "It
lives in us" (GA Il / 9, 244). [See. Paul's Epistle to
the Galatians, ii, 20: "l no longer live, but Jesus
Christ lives in me". For this cf. also the 6th lecture of
the AzsL.]

Comparison

Especially considering the status of the ego, the
relationship between the absolute nothingness in
Nishida and the absolute in the later spruce should
be briefly mentioned.

Both Nishida and Fichte think that knowing is not
possible insofar as the ego is a factual being. For
the factual ego does not see things as they are, but
only as objects that face it. In order to reach the
knowledge, the ego must destroy itself. Self-
destruction makes the ego a nothing. That does not
mean that it would disappear. On the contrary, it
becomes alive by being freed from factual being,
touching on its own life and becoming a living
nothingness. Both philosophers know this living
nothingness. Nishida is the place of absolute
nothingness. For Fichte, it is the form of the
representation of the Absolute. It seems at first
glance that absolute nothing forms a contrast to the
absolute. But if one directs attention to the fact that
both are precisely what is constituted in the ego,
and indeed only in the ego which is to be
characterized as living nothingness, then one could
say that they are closely related.
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The Thousand and One Nights and Twentieth-
Century Fiction: Intertextual Readings by Richard

van Leeuwen [Handbook of Oriental Studies:
Section 1; The Near and Middle East, Brill
9789004362536]

It is gradually being acknowledged that the Arabic
story-collection Thousand and One Nights has had
a maijor influence on European and world
literature. This study analyses the influence of
Thousand and One Nights, as an intertextual
model, on 20th-century prose from all over the
world. Works of approximately forty authors are
examined: those who were crucial to the
development of the main currents in 20th-century
fiction, such as modernism, magical realism and
post-modernism. The book contains six thematic
sections divided into chapters discussing two or
three authors/works, each from a narratological
perspective and supplemented by references to the
cultural and literary context. It is shown how
Thousand and One Nights became deeply rooted
in modern world literature especially in phases of
renewal and experiment.
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Excerpt: In one of his essays on the Thousand and
one nights the Argentine author Jorge Luis Borges
remarked that not long after Boileau proclaimed,
at the end of the seventeenth century, the laws
which should govern European literature, his codex
was turned upside-down by the intrusion of an
exotic literary work: the tales of Shahrazad. With
his observation, Borges presumably had two
intentions: He wanted to indicate that the carefully
conceived system of generic conventions based on
classical examples and codified by Boileau was
destroyed by something that transcended and
disrupted generic prescriptions: an act of pure,
imaginative narration. The appearance of the
Thousand and one nights marked the end of a
literary era and the beginning of another,
characterized by new spaces for experiments and
exploration. In addition, Borges’s remark should be
seen as d statement about his own art and his
efforts to use Shahrazad as a source of inspiration
for his exploration of the boundaries of modernist
literature.

With this remark, Borges identifies the first
European translation of the Thousand and one
nights, published by Antoine Galland in 1704-17,
as a watershed in European literature, and even in
world literature. Its appearance coincided with
developments in literature and history which
determined the nature of European modernity and
its relations with the parts of the world in which it
was becoming increasingly involved. In the
eighteenth century, the interest in eastern
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civilizations was at its height; intellectuals and
literati fervently experimented with literary forms,
new genres, and concepts of literature to
accommodate new perceptions of the world. In
spite of Boileau’s prescriptions, the field of
literature was still fluid and had not crystallized
into clear generic demarcations, thus, the reception
of the Thousand and one nights in western
literatures is closely linked to literary history itself,
as the work became part of the various
experimental trends that henceforth defined the
literary landscape. It gradually penetrated into the
capillary veins of “modern” literature. By the end
of the nineteenth century the Thousand and one
nights, as a literary and cultural phenomenon, had
become deeply rooted in the western imagination,
but it was also vibrantly alive in non-western
cultures, in new guises and forms, often conveyed
through European literary influence.

In this study, my aim is to show that in the twentieth
century, the triumphal procession of Shahrazad has
not subsided; on the contrary, it has received a new
impetus from contemporary literary trends and
newly emerging media. Although several good
studies of the influence of the Thousand and one
nights on European literature, especially its
influence in the eighteenth century, have appeared,
the nineteenth and twentieth centuries have hardly
been touched upon. It is only in recent years that
the importance of the Nights as an intertextual
source of modern literature has begun to be
acknowledged. The first to draw attention to the
significance of the Thousand and one nights in
modern English literature was Peter Caracciolo,
who edited a collection of essays revealing the
traces of the Nights in the work of authors such as
Coleridge, Collins, Thackeray, Gaskell, Conrad,
Wells, and Joyce. Another landmark was
Dominique Jullien’s book on the sources of Proust’s
A la recherché du temps perdu, the Thousand and
one nights and Saint-Simon’s Mémoires, followed
more recently by a study of the Nights in French
modernism. Other studies are more fragmented
and incidental, but they show that there is an
increasing recognition of the continuing importance
of the Nights as a source of literary inspiration.

These efforts contribute to our insights about the
Thousand and one nights as a structural
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phenomenon not only in literature, but in many
segments of world culture; this appears in a
multitude of ways. Still, the available information
remains fragmented and focused on single authors,
specific media, and specific interpretations; we lack
a more extensive survey to reveal a more
systematic pattern. For instance, some specialists in
the work of specific authors have studied traces of
the Nights in an individual novel; others have
focused on cinema or translations; still others have
used the perspective of orientalism to see how
references to the Nights reveal attitudes toward
the oriental Other. All these partial inquiries are of
course valuable in themselves, but they tend to
present the influence of Shahrazad as incidents
rather than as a systematic process in which the
Nights has been incorporated into a textual and
visual aesthetics. In particular, the Saidian concept
of orientalism highlights ideological aspects of the
reception of the Nights, at the expense of other
aspects, such as textual and literary mechanisms.
Attention has focused on forms of “othering” rather
than on the procedures of transmission, adaptation,
and incorporation of narrative material and
narrative techniques.

Of course, the phenomenon of the Thousand and
one nights has become so omnipresent and
recognizable in global culture that it is not possible
to present an all-encompassing overview of its
significance. In the present study, we present an
analysis of the influence of the Thousand and one
nights on prose literature in the twentieth century,
as an intertextual reference for a number of
authors who together have shaped the landscape
of literature on a worldwide scale. We will see that
these traces of Shahrazad are by no means
incidental or merely an expression of exoticism, but
that they were, rather, structurally incorporated
into the reservoir of literary models, strategies, and
concepts, especially as a source of inspiration for
literary experiment and innovation. For many
important authors, the Thousand and one nights is
not a mere literary curiosity, but a work of huge
narrative potential and force, one that reveals
quintessential characteristics of storytelling,
narratives, and texts. For some, Shahrazad
embodies their alter ego, representing what for
them is the essential nature of writing.
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Before expounding on the procedures we have
followed in this book, we first briefly outline the
textual history of the Thousand and one nights and
its gradual incorporation into world literature from
the beginning of the eighteenth century onwards.
Of course, this field is in itself quite broad, but we
limit our survey here to what is essential for a good
understanding of what follows.

The Thousand and One Nights

The textual history of the Thousand and one nights
still contains some unsolved mysteries. Scholars
agree that the first versions of the collection were
probably modeled on Sanskrit examples based on
the same concept of a frame story containing a
number of embedded tales. Presumably, the
material was transmitted through a Persian
collection called Hazar afsane, which was
probably translated into Arabic in Baghdad in the
ninth century. From then on, we find references to a
work called the Thousand nights or the Thousand
and one nights in Arabic sources; these probably
referred to a work that was originally Arabic but
molded on Indian and Persian examples. These
references are too scarce and too brief to give a
clear picture of the nature and contents of the
work. The earliest substantial manuscript that we
have probably dates to the first half of the
fifteenth century. This manuscript, which contains
only 282 nights, was used by Antoine Galland for
the first European translation, which appeared
between 1704 and 1717.

We know little about the circulation of the
Thousand and one nights in Arabic literary circles.
Some later manuscripts and an Ottoman translation
of the work dating from 1636—37 indicate that the
work was in circulation at that point, and some
stories probably were transmitted in oral
storytelling circuits. Whatever the case may have
been, toward the end of the eighteenth century the
Arabic tradition of the Nights was revitalized by a
number of manuscripts produced in Egypt
especially; these contain the core part of the
Galland manuscript, supplemented with material
from various sources until the number of nights
reached one thousand and one. The supplemental
stories clearly show traces of Persian, even Indian,
origin, and late reworkings of older material
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reveal that in Ottoman times narrative material
migrated over large geographical/literary realms.
Apparently, the Ottoman Empire provided the
framework for a renewed interest in these kinds of
narrative texts and the Thousand and one nights
became a rather diverse repository of narrative
material. In 1835, these manuscripts were used for
the first printed edition of the Thousand and one
nights in Egypt; it was edited by Shaykh al-
Shargawi, and became known as the so-called
Bulaq edition. This version became the starting
point for what may be called the ‘modern’ Arabic
tradition of the Nights.

The renewed popularity of the Thousand and one
nights in the Arab-Ottoman world coincided with an
increasing interest in the work in Europe during the
eighteenth century. The French translation by
Antoine Galland, who had spent some time
collecting manuscripts in Istanbul, was based on the
aforementioned text from the fifteenth century, and
was supplemented with similar material from other
sources. For instance, he added the cycle of
‘Sindbad of the sea’ from a separate manuscript
preserved in the Royal Library in Paris, and
incorporated some stories which he heard from
Hanna Diyab, a Syrian priest introduced to him by
a friend. These stories, which included ‘Ali Baba
and the forty thieves’ and ‘Aladdin and the
wonderful lamp,’ became known as the ‘orphan
stories,” because there was no extant version of
them in the Thousand and one nights; they
nevertheless became the most well-known and
popular stories in Europe. Thus, Galland’s Mille et
une nuits is a rather diverse collection of material
from different sources. Still, it became tremendously
popular in France and was soon translated into
English, German, and Dutch. It became the — rather
shaky — foundation of what may be called the
European tradition of the Nights, a tradition that
continues until the present day.

The interest raised by Galland’s translation
stimulated scholars to look for more manuscripts
and to use these for new translations. During the
eighteenth and nineteenth centuries, a series of
translations appeared which became the backbone
of the European tradition of the Thousand and one
nights and which fostered its incorporation into
world literature. Interestingly, the most important of
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these translations reflect cultural trends in Europe
and the attitudes toward the Orient of their times.
Galland’s translation appeared in a period of
great intellectual fervor that marked the beginnings
of the European Enlightenment. The translation is
correct and fairly precise, but it was stylized and
bowdlerized to suit the taste of the audience, as
was common practice at the time. It is philologically
ambivalent, as we have seen, but it is lively and
aims to give a truthful and positive representation
of oriental society. The interest it engendered led
to German translations by Joseph von Hammer
Purgstall (1804—06) and Maximilian Habicht
(1825), who also published an Arabic edition
based on manuscripts he collected in European
libraries (1825-43). A third German translation,
based upon allegedly ‘authentic’ manuscripts, was
published by Gustav Weil in 1838-41.

In England, the first significant translation (1838—
40) was made by the ethnographer Edward Lane.
Lane resided in Egypt for several years, during
which he gathered material for his impressive book,
Manners and customs of the modern Egyptians
(1836), and in the meantime, he translated the
Egyptian manuscript version of the Nights as it had
been compiled at the end of the eighteenth century.
His anthropological interest inspired him to add a
huge apparatus of explicatory footnotes that
contain all kinds of information about the cultural,
social, and religious background of the work,
partly based on information provided by a local
shaykh. Apart from this anthropological touch, the
translation is known for its archaic, almost biblical,
idiom, and its prudery: several passages and even
complete stories were left out because they were
deemed too obscene or too bizarre, or because
they would give “an erroneous idea of the manners
of the behaviour of Cairene ladies.” It thus
exemplifies the conventionalism and priggishness of
the Victorian period.

Lane’s work was succeeded by the translation by
John Payne (1882-84), which went almost
unnoticed, because it was soon superseded by the
animated version of the polyglot, explorer,
ethnographer, diplomat, and enfant terrible,
Richard Burton (1885-88). Burton criticized his
predecessors because he considered their
translations too reserved to do justice to the
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temperament of the Arabs. His own translation is
characterized by its exuberant, sometimes pompous
language, full of archaic and invented expressions.
Burton justified his eccentric style by saying that it
represented the speech of the Arabs, if English had
been their native language. Therefore, he claimed,
his version gave a more truthful picture of the
Arabs’ culture, society, and mentality. Apart from
this, as a connoisseur of the sexual habits of
indigenous peoples, he emphasized the erotic
passages of the work, adding ample information in
footnotes. His aim was not only to explain the true
sexual ‘temperament’ of the Arabs, but, more
likely, to scandalize his Victorian readership. His
version thus shows the other side of Victorian
morality; it was prohibited by censors several
times. Burton’s translation was based on the
Egyptian edition, but he added the ‘orphan tales’
and material from other — both printed and
manuscript — sources.

The first translation in the twentieth century was the
French version published by J. C. Mardrus in 1899—
1904. This text was a reworking of earlier
translations supplemented by tales from other, non-
Arabic sources and was consciously eroticized and
exofticized to accommodate modern orientalist
trends. Although fiercely criticized by scholars, who
considered the text a free adaptation rather than
a translation, it was acclaimed by literati and
engendered a vibrant wave of orientalism in
literature, art, design, and fashion. Another
translation that appeared somewhat later was the
German version of Enno Littmann (1921-28), who
used the Egyptian edition. This work can be
considered the first ‘modern’ translation in the sense
that it conformed to modern philological standards;
it is precise and avoids mystifications, additions or
censorship (except for some erotic verses translated
into Latin).

These translations, from that of Galland to Littmann,
laid the foundation for the European tradition of
the Thousand and one nights, as it steadily
expanded and permeated European culture. They
were the main channels for the incorporation of the
Nights into European and world literature, since
they were re-translated into many European and
non-European languages, and were continuously
reprinted and re-translated during the twentieth
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century. Apart from these re-translations, and a
plethora of anthologies taken from them, original
translations from Arabic versions have appeared
throughout the twentieth century until the present
day, into Spanish, Italian, Russian, Japanese,
Chinese, Danish, Norwegian, Dutch, Hungarian,
Croatian, and many other languages. The fame of
the Thousand and one nights was spread, too, by
media other than translations, such as children’s
books, pop-up books, magic lantern shows, movies,
theater, advertisements, design, comic books,
television series, etc., culminating in the great
Disney production of Aladdin in 1992. All these
manifestations of Shahrazad’s tales have
contributed to their iconic status in global culture.

In contrast to this jubilant reception in Europe and
elsewhere, the Thousand and one nights was
evaluated in the Arab world more ambivalently,
especially in the nineteenth and twentieth centuries.
Although it was acclaimed by some as a work of
genius from the indigenous Arabic tradition, others
thought it was not up to the standards of the Arabic
literary and cultural heritage. They relegated the
Nights deprecatingly to the category of ‘popular
literature,’ to distinguish it from the stylistically more
sophisticated corpus of adab literature. Moreover,
some considered it too frivolous and scandalous to
be considered representative of the Islamic cultural
heritage, and interpreted the western interest in the
work as a sign of patronizing, colonialist, and
orientalist condescension toward Arabic culture. On
several occasions, efforts were made to prohibit
the publication and distribution of the work on
religious grounds, and many censored editions
appeared in Arab bookshops. These restrictions
were contested by secular intellectuals who
considered the Thousand and one nights an
indigenous example of a literary text that fostered
the freedom of expression and imagination in Arab
societies. The Thousand and one nights thus
remained a controversial work, both in the Arab
world and in the context of cultural exchange
between Arab and western cultural domains.

Incorporation into World Literature
Clearly, the translations of the Thousand and one
nights have been of vital importance for their
literary impact outside the Arabic literary realm;
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this is evident from the fact that authors and
readers did not refer to the original work, which
they could not read, but rather to its hybrid and
adapted versions in other languages. This implies
that the ways in which the Nights was cultivated in
Europe sometimes seemed far removed from the
significance of the original versions. The translators
encouraged this by consciously emphasizing certain
aspects of the work or taking liberties to adapt it
according to their wishes. Galland, by adding
tales, of course introduced the germ of mystification
and manipulation into the Thousand and one nights
tradition. Perhaps paradoxically, this tradition
became imbued with the terminology of
authenticity: translators were anxious to advocate
their version as the most truthful, complete, and
authentic, while stressing that it was a faithful
representation of Arab society and mentality.
These truth claims, combined with characteristic
interventions by the translators, enhanced the
public’s fascination with the Nights.

The enormous popularity of the Thousand and one
nights in the eighteenth century was caused in part
by its unbridled exoticism. From the seventeenth
century onwards, European interest in the Orient
increased rapidly as a result of growing economic,
diplomatic, and cultural interactions. Traders,
travelers, diplomats, and scholars together shaped
networks between East and West in which the
Ottoman Empire, Istanbul, and the Arab Levant,
were important links. Gradually, knowledge about
oriental societies, religions, and cultures trickled into
Europe and the evaluation of this new information
became a central interest of Enlightenment scholars.
The confrontation with the religious Other
necessitated a complete revision of the world,
which had hitherto been centered around Europe
and Christianity. The common perceptions of the
Orient, based on Catholic polemical discourses that
dated back to the Middle Ages, were now
accommodated to support broader visions of world
history, the relations between cultures, and the
place of religion in the history of civilizations.

Galland’s Mille et une nuits came at a point when
this cultural movement was gathering momentum.
The work was seen as an authentic testimony of life,
customs, and culture in the Orient, not mediated by
a western traveler, but gleaned from a real
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oriental source. It triggered fantasies about the
Orient as a world of magic, fate, and fancy, but it
also allowed a unique insight intfo an exotic society
that relativized European self-images. Moreover, it
was a work that somehow escaped the narrow
discourse of religious polemics, thereby opening the
space for a new look at the oriental Other. This
space was used, especially, to investigate
philosophical, political, and religious ideas outside
the paradigms of Christian doctrines, within the
‘neutral’ environment of a non-Christian society,
which in turn afforded a critical look at European
society and culture from outside itself. In this sense,
the Orient supplemented antiquity as a source of
foreign moral and civilizational models.

Although the exotic element in the Thousand and
one nights was important for its reception, it was
not the only and perhaps not even the most
important factor in the appreciation of the work in
Europe. Whereas orientalism alone could pass as a
temporary trend or a transient vogue, the work
struck roots in European culture mainly for its
literary value. As noted, in the eighteenth century
European literatures were still in a formative stage.
Authors were experimenting with form and genre,
attempting to shed the obsolete categories of the
Middle Ages and Renaissance, and looking for
concepts more adequate for the ‘enlightened’ spirit
of the times. In this atmosphere of intellectual
ferment and experimentalism, the sudden
appearance of the Thousand and one nights,
seemingly from nowhere had an enormous impact.
It added a new element that brought fresh
inspiration, relativizing the significance of ancient
culture as the repository of literary and moral

types.

The Thousand and one nights can be seen as an
alien element that suddenly intruded into a literary
landscape which had exhausted its resources and
was fervently searching for new forms and
concepts. The Thousand and one nights provided
these, not only through its strangeness and
exoticism, but also, and perhaps even more,
through its peculiar nature as a literary work. First,
the concept and form of the work were new: the
technique of the frame story was not unknown, but
here it was implemented in an especially intriguing
way, as Shahrazad’s sequence of storytelling was
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designed to avert her almost certain death.
Second, the frame contained a seemingly endless
and strangely diverse chain of tales, drawing
attention to the act of ‘fabulation,’” the essentially
boundless dynamics of narration and fantasy.
Third, the work proposed new configurations of the
real and the imaginary, the natural and the
supernatural, incorporated into a fictional form.

These three characteristics were not only
fascinating in themselves, they also contributed to
what may be called its ‘generic instability,” a
fundamental diffuseness that prevented it from
being easily placed within existing literary
categories. It defied literary conventions and
genres and for this reason had to be defined in
order to be incorporated into the literary field.
Conversely, traditional literary conventions had to
be revised to include this strange trespasser,
thereby a process of redrawing the generic
relationships in the literary field was engendered.
Through its form and inherent dynamism and
instability, the Nights stimulated literary
experiments; it was disassembled, re-assembled,
supplemented, reshaped, parodied, and emulated
according to the author’s fancy. But it was not only
emulated and internalized, it also stimulated
debates about the nature of fictional literature and
its relationship to reality. At a time when religious
conceptions of the supernatural were losing
authority, new forms of imagining the supernatural
were able to replace them in literary fiction. An
undercurrent of ‘fantastic’ literature emerged in
Europe and became, over time, a structural
phenomenon.

The potential for literary experiments provided by
the Thousand and one nights was immediately and
eagerly exploited by authors in France and
England, especially. Imitations of the Mille et une
nuits appeared, such as Mille et un jours by Pétis
de la Croix (1710-12), a collection of Turkish tales
modeled after Galland’s translation; Nouveaux
contes orientaux by Comte de Caylus (1743), also
translated from Turkish; and Suite des Mille et une
nuits by Jacques Cazotte (1788), translated from
an Arabic manuscript compiled in Paris. Pseudo-
translations were published by Abbé de Bignon
(Abdalla jils d’Hanif, 1712) and Gueullette (various
works), while prominent authors and thinkers such as
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Montesquieu, Diderot, Voltaire, Johnson, and
Wieland, produced oriental tales with a moral,
philosophical or satirical purport. Gothic and other
fantastic tales inspired by the Nights were written
by Walpole, Cazotte, and Beckford. All these
authors set out new directions in European
literature, drawing inspiration from the Thousand
and one nights and explicitly or implicitly referring
to it.

In the nineteenth century, this deep fascination with
the Thousand and one nights continued and even
expanded in the works of such prominent authors
as Goethe, Hoffmann, Scott, Dickens, Balzac,
Melville, Poe, Gauthier, and many more. Here
again, exoticism was important, especially for
romantic authors, but narrative elements, such as
plot, embedded stories, the linking of narration and
death, the relationship between reality and the
imagination, remained essential as features that
attracted European authors. During the course of
the nineteenth century, the narrative techniques that
make the Thousand and nights so intriguing were
rapidly adopted by European authors, and were
used as tools to complete the incorporation of the
exotic intruder into the European literary field.

Rather than characterizing the European reception
of the Thousand and one nights as a form of
orientalism and as part of the western colonial
discourse, we prefer to present it as a phase in the
gradual incorporation of the work into world
literature. The European translations allowed the
Nights to escape the confines of Arabic literature
and spread around the world to inspire authors
and artists of all cultures. This expansion certainly
has an element of exoticism and orientalism in it,
but to reduce the interest in the Nights to these
ideological discourses does not do justice to its
intrinsic value as a narrative and literary text. It is,
above all, the vitality of the work as a narrative
concept that contains ‘secret’ mechanisms of
storytelling which made it such a rich source of
inspiration for narrative strategies, experiments,
and literary ingenuity. This potential was inherent in
the Arabic original, possibly based on Asian
sources, but was released in a unique way through
its hybridization, which was a fruitful effect of the
processes of transmission and translation. To see
this process as part of the colonial ideology of
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orientalism, and thus as manipulation, or
appropriation, or a side-effect of cultural
hegemony, is to deny not only the mechanisms of
textual transmission and cultural exchange, but also
the force of the work itself, as a literary text. The
European tradition of the Thousand and one nights
was not a marginal manifestation of exoticism, but
an example of the influence of Arabic literature on
European literature, of the influence of Arabic
aesthetics on European art.

This Study

After this brief overview of the phases and
mechanisms of the incorporation of the Thousand
and one nights into world literature, we now turn to
explicate the aims, organization, and limitations of
the present study. First, it is helpful to explain what
it is not: the following chapters do not offer a
comprehensive or exhaustive inventory of
twentieth-century literary works that are in some
way or another influenced by the Thousand and
one nights. The references to the Thousand and one
nights in twentieth-century literature are so
numerous that a full survey would require a work of
encyclopaedic scope. Although this study is
certainly ambitious, its scope is still limited. As we
see, these limitations are not only relevant for the
amount of material studied for this research, but
also for the methods applied and the organization
of the book. For some readers, the limitations may
be reason enough to reject a project such as this as
too ambitious to be meaningful. However, we
argue that an attempt to obtain a fuller picture of
the intertextual influence of the Nights in twentieth-
century literature is not only desirable but even
necessary as a starting point for further research.

The main caveats of the book can be summarized
as follows:

e It is of course impossible for one
researcher to master all the languages
involved in this kind of project. The present
author’s abilities are limited to reading
works in English, French, German, and
Arabic, and articles and secondary sources
in these languages and in Spanish, Italian,
Danish, and Dutch. This means that the
analysis of works written in other
languages was based on translations, and
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that untranslated works remained
inaccessible. This may have resulted in
omissions and a western-centered
perspective, and, although translators in
general should be complimented on their
dedication, skill, and effort, we cannot
exclude the possibility that their work
contains errors, misinterpretations or
inadequate solutions to translation
problems. This means that the analyses in
our study will not be based on detailed
evidence from language or style, or on
evidence that can only be found in the
original version; and we may even adopt
mistakes made by the translator.
Quotations in the text from German and
Arabic are my translations (when English
translations were not available).

It is not immediately evident how terms
such as ‘influence’ or ‘intertextuality’ should
be defined or how their effects can be
determined in literary works. As the survey
above has made clear, the Thousand and
one nights was omnipresent in western
culture at least from the second half of the
eighteenth century and authors may have
had stories from the Nights in mind while
writing without explicitly referring to them.
To go even further, critics and scholars
may detect intertextual parallels in
literary works that the author himself was
not even aware of. In the research for this
study it was not always easy to distinguish
between authors inside or outside the
scope of the Nights. As a rule, we only
selected authors who explicitly refer to the
Thousand and one nights either in their
work or in interviews, essays, etc. An
exception is Margaret Atwood, who makes
no reference to the Nights (except perhaps
a mention in Alias Grace), but whose novel
The blind assassin clearly follows its
narrative procedure. Conversely, Juan
Carlos Onetti’s A brief life was not
included although Mario Vargas Llosa saw
it as an example of the technique of the
frame story derived from the Thousand
and one nights. Surely, some of the choices
made in this book will be contested.
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Apart from these considerations, in some
cases readers may ask whether a single
reference to the Thousand and one nights
is sufficient proof of an intertextual
relationship. An author may mention
Shahrazad, for example, with the intention
of evoking an association, without wanting
to suggest that the whole text is
permeated with the figure of Shahrazad
or intertextually related to the Thousand
and one nights. So although the extent of
intertextual influence is always a matter of
debate, an explicit link between two works
allows the critic to examine whether a
structural relationship can be determined.
Still, the boundaries are vague; are there
sufficient grounds to include Toni Morrison’s
Beloved, with only one reference to the
Nights, and exclude Mikhail Bulgakov’s The
master and Margarita, with its mention of
Harun al-Rashid? Clearly, there should be
secondary arguments involved, for instance
the relationship between a specific novel
and a cluster of novels influenced by the
Nights.

After weighing and applying these
criteria, a rather large group of authors
and works remains. Of course, not all of
these works are equally interesting.
Although some authors represent an
interesting cultural trend or phenomenon,
their work may not be sufficiently
interesting in the literary sense. Since this
study focuses on influence from a
narratological perspective, that is, based
on a literary analysis of the work rather
than on contextual indicators, we have only
selected texts that were interesting as
works of literature. This does not mean that
contextual aspects are deemed
unimportant or are systematically
neglected; in cases when they help to
situate or explain a work and thereby
better understand an author, we engage
with references to contextual and historical
embedding. An example is the cluster of
German authors discussed in chapter 5. In
general, the literary significance of a work
or an author is what is decisive, and, as we
see, most authors discussed belong to the
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category of major contributors who have
shaped the literary landscape of the
twentieth century. The demarcation is
rather strict: only two of the novels
analyzed were published after 2000:
Khoury’s Yalo and Auster’s Oracle night.

e Although these criteria have limited the
group to some extent, it is still large and
diverse. This has some important
implications, especially with regard to the
methodological approach and the
organization of the book. First, the book is
not a ‘literary history’ tracing a
progressive chronological trajectory of
influences of the Thousand and one nights;
it is a discussion of specific authors and
works, either limited to narratological
analysis, or related to their cultural-
historical context. Because the material is
so varied, no single overall method has
been applied; approaches are different
for different authors, according to their
peculiarities, in order to find the most
fruitful perspective. Discussions may be
more or less elaborate according to the
relevance and general importance of the
work. Since the influences of the Nights are
so varied, no effort is made to shape them
into a single pattern. The result is a rather
mosaic-like overview of different kinds of
intertextual relationships.

e Because of the multifarious nature of the
material and the potential overlaps, the
analysis is not ordered chronologically or
according to linguistic or cultural domains,
but rather divided into six main themes.
The authors/ works have been grouped
according to the aspect of the work that
reveals their link with the Thousand and
one nights. Of course, the theme that we
have chosen may not be the only parallel
with the Nights, but it may be the most
instructive one, or it may add to our view
of the thematic connections between the
Nights and twentieth-century literature. In
this way, it is possible to avoid overlap
and to present a broad overview of the
different types of intertextual influence.
The themes are, briefly: enclosures and
journeys; the manipulation of time;
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metafictionality and textuality; history;
orientalism and identifications; aftermaths
and politics. As noted, in several cases
more than one theme may be relevant; it
is, for instance, difficult to separate spatial
structures from temporal structures, and
historical concerns are often connected to
politics. We have attempted to organize
the analyses in such a way that the
different types of influence are presented
gradually to reveal the complexity of the
intertextual relationships. Within the
chapters/sections a chronological order is
adopted, starting with modernist authors
and concluding with postmodernists. In
general, in each section we relate two or
three authors to each other, to show
sometimes unexpected similarities. In some
sections, specific countries or cultural
domains are combined (Argentina,
Germany), and sometimes a single literary
trend is discussed (magical realism,
OULIPO), but only if there is sufficient
thematic coherence. In other instances,
combinations are primarily thematic. This
rather associative organization will
probably remind some readers of the
Thousand and nights itself, an association
which is not wholly unjustified.

Most authors discussed in this book are
major figures who have shaped the
literary landscape of the twentieth century.
This implies that their work has been
studied in a vast array of books and
articles. Most of them have been ‘adopted’
by excellent specialists who have spent
their lives scrutinizing their work and
discussing it with other specialists. It is of
course impossible within the scope of this
book to do justice to the depth of this
scholarly effort. It was our aim to collect
sufficient material for the purpose of our
research, to analyze the intertextual
influence of the Thousand and one nights,
without pretending to gain expert
knowledge of all the authors involved. In
some cases, conclusions may add new
insights to the work at hand, while in others
it may only add an element to existing
views. In any case, we hope that specialists
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in the various fields will see this book as an
incentive to discussion and further research.

e Although this book is meant for readers of
a variety of backgrounds, it assumes the
presence of a minimum knowledge of the
contents of the Thousand and one nights,
and the frame story; that is, King
Shahriyar, after being deceived by his
spouse, establishes a system of marrying a
virgin every night and having her executed
in the morning, until Shahrazad begins
telling Shahriyar stories which are
interrupted each morning. She thus
succeeds in postponing and eventually
preventing her death. Most people know
the stories of ‘Aladdin,’ ‘Sindbad,” and ‘Ali
Baba,’ but they may not be aware that the
collection contains a wide variety of
stories, ranging from animal fables and
short edifying tales to long romances of
love and chivalry, tales of magic and
strange journeys, etc. For more information
about the Nights the most convenient
reference is Marzolph and van Leeuwen’s
The Arabian nights encyclopedia, which
contains abstracts of the stories and entries
about the textual history of the work,
reception, translation, approaches, etc.,
with an extensive bibliography.

e Taking these limitations into account, in this
book we aim to present a starting point
for a re-assessment of the significance of
the Thousand and one nights in twentieth-
century prose literature and for new
approaches to its intertextual effects. We
attempt this not by presenting a mere
inventory, nor by discerning a pattern of
orientalism, but through an analysis of
specific texts and an examination of
intertextuality, primarily at the level of
narrative concepts and techniques. After
all, as noted, over the course of time the
influence of the Nights was not limited to
exoticism, but rather penetrated the level
of narrative strategies and procedures.
We hope that this study will lead to a
more general acknowledgment of the
significance of the Nights in the shaping of
prose fiction in what, in the twentieth
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century, came to be called world
literature.

PART 1: Enclosures, Journeys, and Texts

In the novels discussed in this part, examples from
the Thousand and one nights are used to explore
the interactions between enclosures and open
spaces and the crossing of boundaries of various
kinds. These interactions are usually set in motion as
a result of some anomalous situation or an enforced
imbalance in the spatiotemporal structure, through
some event, an experience, or from the hero’s
adolescence and resulting desires. In the six novels
discussed, enclosures are used to exclude the forces
of time and create a kind of protected sphere, but
this enclosure always has a complex relationship
with what it intends to shut out: the world outside,
which is subject to the forces of time. The anomaly
of the enclosure is in all cases countered by forms
of a ‘journey,’ the hero enters the world outside his
realm and subjects himself to the hegemony of time
and, thereby, to fate. Boundaries must be crossed,
time must take its regular course, the secrets hidden
in the enclosure are, in the end, revealed; the hero
must be initiated into life and reach some form of
maturity.

In all the cases analyzed above, texts play a
crucial role. In von Hofmannsthal’s stories, letters
serve as the cause or medium of the transformation
that reflects the tension between enclosure and
movement; in Les faux-monnayeurs, letters induce
the heroes to leave their enclosure, and their
subsequent fate is governed by various kinds of
texts, which reflect the ‘labyrinth’ of their
adolescent experience; in the novels by Salih and
al-Fagih the closed room harbors the secret desires
of the hero, which are evoked by forms of
narration and letters, the discovery and opening of
which are instrumental. In the Thousand and one
nights, the equilibrium between time and space is
usually restored in the end. These (post)modern
novels show how authors explore the subjectivity of
the spatial experience and its connection with
literature, and reveal that the consciousness of
instability and lack of coherence of the spatial
experience, which arose in modernism and was
intensified in post-modernism, are not neutralized;
rather they are emphasized. The pregnant use of
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destabilized spatial settings in the Thousand and
one nights, in combination with the textual intricacy
of the work, provides ample models for the literary
processing of this consciousness.

PART 2: Capturing the Volatility of Time
In this part, we have explored some examples of
the treatment of time in modernist and
postmodernist fiction, by making use of the two
main conceptualizations of time in the Thousand
and one nights, the notion of deferral, taken mainly
from the frame story of the Nights, and the
subjectivity of the experience of time, as part of a
psychological or emotional state. Both forms derive
from the effort to counter a disequilibrium in the
harmony between space and time, to cause a
rupture or a state of liminality, and are essentially
attempts to manipulate the effects of the passage
of time within a diegetic reality. Sometimes a
phase of stagnation is created to remedy some
harmful mental state (love or desire), or to recover
or reconstruct memories, or to avoid catastrophe or
death. In other cases, stagnation must be broken by
restoring the regular, or an adapted, passage of
time, reconnecting past and present. In all cases,
the aim is to find a new spatiotemporal equilibrium.

In Proust’s A la recherche du temps perdu, the
narrator attempts to recuperate time which was
‘lost’ through a traumatic experience, by resorting
to narration and the reconstruction of memory. He
creates a liminal situation in which time is
temporarily halted and which allows his authorship
to mature. In Tanpinar’s novels, the disequilibrium
between time and place is caused by war and
forced modernization; these events result in a
disruption of the harmony between various levels of
temporal experience. During a brief intermezzo, in
which the effects of disharmonious time seem to
recede, love seems to provide the hope of a bright
future, in which time can resume its regular course.
In the novels by Nabokov and Atwood, the
narrators try to reconstruct their past by recounting
their memories, with the aim of addressing the
traumatic experience of death and guilt. As in the
case of al-Tayyib Salih’s protagonist, discussed in
the previous part, this is attempted through
narration, which ultimately, in Shahrazad’s manner,
seems to survive death. In the novels by Tanpinar,
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Carter, Strauss, and Murakami, the personal
experience of time is affected by some historical/
social event or anomaly, which resulted in a
disruption of the course of time. The protagonist
must undergo some kind of transformative
experience, as symbolized by the stagnation of
time, to restore the temporal structure.

As in many of the stories in the Thousand and one
nights, these forms of manipulating time are part of
a radical subjectivity, in which the experiences of
the hero are governed by an uncontrollable desire
that distorts his relationship with the elements
structuring his experience and imbues his
environment with a distorted sense of time. This
distorted sense of time is reflected in the
‘landscape’ through which he roams, in which the
boundaries between reality and imagination
become blurred. In all of these cases, narration
brings solace, or at least provides a strategy to
come to terms with the situation. Time and narration
thus become part of what may be called the
‘management of desire’ and the transformation of
desire info a more or less stable condition.

PART 3: The Textual Universe

In this chapter, we have discussed authors who
profited from the space opened by James Joyce’s
path-breaking novels Ulysses and Finnegans wake.
Although the impact of Joyce’s work has not yet
petered out and perhaps has not been fully
understood as yet, it is clear that he posited the
possibility of a literature radically reduced to its
textual essence. The direction he pointed to was
perhaps most uncompromisingly explored by
Samuel Beckett, in his plays and novels. Here, the
text is completely amalgamated with the ‘persons’
who utter it, and who die when their voices are
silenced. There is nothing outside the text. It is, as
lhab Hassan suggests, a “literature of silence,”
which is, perhaps unconsciously, akin to Shahrazad’s
scheme to narrate in order to survive.

It is remarkable that this vision of a textual universe
appears to appeal, especially, to writers who have
experienced some form of cultural displacement or
fragmentation. This is most aptly illustrated by the
Argentine authors discussed in this part, who each,
in different but related ways, constructed worlds
made completely of text. In their novels and stories,
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texts are the hegemonic reality, the milieu in which
man lives, the substance of his natural habitat. The
textual world has its own laws, to which man is
subjected and which represent a layer of
perpetuity and continuity that supports mankind’s
frailty and impermanence.

A similar vision is developed by Calvino and Perec,
who confront us with the textual essence of our
existence in an even more radical way. They
present man as navigating through a cosmos of
stories that proliferate at will and impose their
formal constraints. Man is addicted to these stories,
as a necessary condition to survive, like the
availability of oxygen and water. Man cannot
control this cosmos, but can only hope to be able to
intervene in the continuous flows of stories, to tap
their resources, influence their course, and regulate
the admission to their succor. In order to survive,
man must find a means to gain access to the vital
force of stories.

Calvino’s work suggests the connection between
stories, as a vital force, and the body: if stories are
vital for life, storytelling /reading becomes a
physical act, with an impact on physical health,
eroticism, and physical well-being. Khatibi and
Goytisolo further develop this association; they use
cultural hybridity to construct their own particular
textual universes, which are indispensable for their
physical survival. It is this association which links the
authors in this chapter to Shahrazad, who puts her
own body in jeopardy and constructs a textual
universe to save it.

PART 4: Narrating History

The Thousand and one nights offers an interesting
set of themes and motifs related to history, in part
derived from its treatment of the phenomenon of
time and in part a result of its specific methods of
storytelling. In the novels discussed in this chapter
we see how the idea of the textual nature of
narration can be linked to visions of history as
essentially forms of narration. The narrative nature
of history implies its basic fragmentation and its
incorporation into clusters of individual, subjective
accounts, which are the components of a broader,
collective, rendition of historical events. The
narrative nature of historical transmission reveals
the gap between ‘memory’ and ‘history’ and the
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mechanisms that shape them and their interaction.
This is most beautifully shown in Faulkner’s Absalom,
Absalom!, which heralds a new, modern perception
of history as a corpus of knowledge about our
past, one that is inextricably related to the effects
of this knowledge on personal destinies and lives.

As we have seen in previous chapters, the
essentially narrative character of the experience of
time allows the writer/narrator to mold the
temporal regime in his story as he likes. In the
Thousand and one nights, this manipulation is shown
in strategies of deferral, but also in enchantments,
and the interaction between stagnancy and
movement, as in the adventure trope mentioned in
part 1. In the novels by Mdrquez and Rushdie,
history is represented as a phenomenon that can be
‘enchanted’ — confiscated by unfathomable powers
that ‘create’ history by imposing a dictatorial
interpretation of events, both in the past and in the
present, and thus prepare the way for a
preconceived future. It is narrative, in its subjective,
imaginative form that attempts to break this
monopoly on history, and return it to the level of
individual experience, where real history is
generated.

In all these cases, the struggle between history and
memory, between real events and their historical
representation, between opposing versions, is
caused by traumatic experiences, especially at the
level of communities, nations, or societies.
Communities are defined by the collective
memories of past events, which somehow must be
transformed into history. Only when the narratives
of history are internalized can a trajectory toward
the future be found. The traumas of the past must
be encapsulated in words; historical aberrations
have to be neutralized by narratives which give
meaning to events that tend to reduce man to his
most deplorable state of being, subject to
relentless, irrational violence, to victimhood, to mere
‘material’ bodies. Grossman and Khoury show how
narration is essentially a physical act which is
related to the survival of the body. It can, at least,
attempt to counter the forces that reduce human
beings to anonymous bodies, and perhaps recover
their individuality, and reincorporate them in
protective discursive systems. This, of course, is
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ultimately the stratagem Shahrazad uses to save
her life.

PART 5: Identifications, Impersonations,
Doubles: The Discontents of
(Post-)Modernity

In the first chapters, we looked at the influences of
the Thousand and one nights on narrative
strategies, concepts of narrative and textuality,
and the manipulation of spatiotemporal structures
in the texts. Although these issues are also relevant
in this chapter, here we focused more on the
element of representation and the uses of
exoticism. We discussed a number of modernist and
postmodernist authors who use exoticism as a
means of identification, especially the imagining of
a Self as an Other, or the conditions of the Self as
represented in oriental images, and as a means of
distancing oneself, to emphasize the differences
between a familiar Self and an exotic Other. These
identifications concern iconic figures of the
Thousand and one nights, particularly those that
contain specific, essentialized properties, which lend
themselves to identification because they are
narrative elements rather than realistic characters,
or because they are themselves part of a ‘twin’ of
some kind or another.

The function of these identifications and
embodiments is, as Edward Said suggests, the
formation of a self-image through the use of
counter-images of the Other. However, the effect is
always to bring to the fore an essential split in all
self-images; the ‘foreign’ elements in everyone’s
psyche; the Other within the Self; and the
‘schizophrenia’ inherent in all cultural encounters.

These identifications inevitably lead to an
awareness of hybridity, to the opening of a cultural
space that breaks the homogeneity of familiar
cultural space and thus criticizes monolithic cultural
and political discourses. In particular, this can be
seen in the work of Jinger, Kridy, Sebbar, and
Laredj, who problematize certain self-images
constructed in their societies. The insertion of an
oriental Other delimits an arena for negotiation
and renewed cultural dynamics. For Sebbar,
Pamuk, and Kridy this negotiation is even more
poignant, since they consider the ‘Orient’ as a
crucial part of their cultural identity.
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It is evident why the Thousand and one nights has
inspired so many authors to embark on these kinds
of experiments. It is not only that the figures of
Shahrazad’s stories struck roots so deeply in
European society that they acquired iconic status,
as the example of Aladdin shows; it is also because
the hybridity and the literary tropes these figures
represent can be related to the act of narration.
They are both ‘narrated’ figures and ‘narrating’
figures, and as such they represent the essence of
storytelling. What is more, they are storytellers
who, through their story, break free of the
confinement of narrow self-representations and
realize the dream of becoming someone else.

PART 6: Aftermaths: The Delusions of

Politics

The main theme that connects the works discussed in
this part is the urgency of a political and cultural
critique which has pervaded Arabic literature
throughout the twentieth century. This critique
reflects the difficulty of reconciling an age-old
heritage with the often-contradictory exigencies of
modernity, which is dominated by the all-
encompassing worldview of western nations. The
complexities of colonial rule, new national power
structures, and the influences of ‘modern’ practices,
ideas, and possibilities have resulted in ruptures
and reconfigurations meant to build societies in
harmony with the emerging challenges of state
formation, regional tensions, and the globalization
of culture. In the context of all these elements, it is
not surprising that authors often sought the role of
independent intellectuals to criticize abuses of
power, and call for the end of repression and
respect for human values and human rights.

The Thousand and one nights is often seen as a
work that promotes the goal of emancipation from
repressive authoritarian rule through writing,
literature, and artistic imagination. After all,
Shahrazad is the prototypical storyteller who,
through her imagination and ingenuity, frees herself
from Shahriyar’s vicious scheme, and restores
political stability by ‘educating’ the king. What is
more, Shahrazad is a figure from the Arabic
tradition, one that seemingly defies social
conventions and authoritarian relationships. She
exemplifies the way in which the literary

spotlight |©Qauthors|or|wordtrade.com



wordtrade.com | spotlight

imagination can overcome repressive systems and
bring about a return to a society that respects
human values. The contradictions involved in this
process are shown in the works of Tawfiq al-Hakim,
Taha Husayn, and Najib Mahfuz, where the world
of Shahrazad is re-invoked allegorically.
Remarkably, all three authors revert to rather
philosophical perspectives which, in the end,
converge with elements of Sufism and inner
repentance.

The critique of al-Rahib and Boudjedra is much
more direct and political. These two authors indict
the regimes that emerged in most Arab countries in
the 1960s and 1970s for their deceit, repression,
and corruption. In their works, the Thousand and
one nights is a symbol of this deceit, of the state of
political isolation, amnesia, exile from history, and
lack of commitment. The Nights symbolizes the
political conditions of modernity, which are
negotiations between repressive regimes and the
people, and establishes a link between a past that
has become both a burden and source of
authenticity, and a promising future; this gives
authenticity not only to Arab societies, but also to
the rhetoric of human rights and respect for
individual life. Needless to say, the figure of
Shahrazad, as a redeemer of mankind, will
continue to be relevant for Arab authors. <>

Theology and Society in the Second and Third
Century of the Hijra. 5 volume set by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
40266-9]

Theology and Society in the Second and Third

Centuries of the Hijra: A History of Religious

Thought in Early Islam Volume 1 by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
32317-9]

Theology and Society in the Second and Third

Centuries of the Hijra: A History of Religious

Thought in Early Islam Volume 2 by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
34202-6]

Theology and Society in the Second and Third

Centuries of the Hijra: A History of Religious

Thought in Early Islam Volume 3 by Josef van Ess,

49 | Page

translated by John O’Kane [Brill, 978-90-04-
35640-5]

Theology and Society in the Second and Third

Centuries of the Hijra: A History of Religious

Thought in Early Islam. Volume 4 by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
34400-6]

Theology and Society in the Second and Third

Centuries of the Hijra. Volume 5 Indices: A History

of Religious Thought in Early Islam by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
40284-3]

sk

Theology and Society in the Second and Third

Centuries of the Hijra: A History of Religious

Thought in Early Islam Volume 1 by Josef van Ess,
translated by John O’Kane [Brill, 978-90-04-
32317-9] 9789004323179

Theology and Society is the most comprehensive
study of Islamic intellectual and religious history,
focusing on Muslim theology. With its emphasis on
the eighth and ninth centuries CE, it remains the
most detailed prosopographical study of the early
phase of the formation of Islam. Originally
published in German between 1991 and 1995,
Theology and Society is a monument of scholarship
and a unique scholarly enterprise which has stood
the test of time as an unparalleled reference work.

Contents

Foreword: The History of the van Ess
Translation Project - Harvey Shoolman
Translator’s Acknowledgements
Preface

List of the Most Frequent Abbreviations

A

Prelude: Characteristics of Islamic
Religiosity in the 1st Century

1. Setting the Seal on Prophecy

2. The Awareness of Being Chosen and
Identity Formation

2.1 Symbols of Islamic Identity in the
Caliphate of ‘Abd al-Malik

2.2 Early Evidence in the Literary
Tradition

3. Community and Individual

3.1 Faith and the Promise of Paradise

spotlight |©Qauthors|or|wordtrade.com


https://brill.com/abstract/package/9789004402669
https://brill.com/abstract/package/9789004402669
https://doi.org/10.1163/9789004323384
https://doi.org/10.1163/9789004323384
https://doi.org/10.1163/9789004323384
https://doi.org/10.1163/9789004344020
https://doi.org/10.1163/9789004344020
https://doi.org/10.1163/9789004344020
https://doi.org/10.1163/9789004356405
https://doi.org/10.1163/9789004356405
https://doi.org/10.1163/9789004356405
https://doi.org/10.1163/9789004381599
https://doi.org/10.1163/9789004381599
https://doi.org/10.1163/9789004381599
https://brill.com/abstract/title/54883
https://brill.com/abstract/title/54883
https://brill.com/abstract/title/54883
https://www.amazon.com/Theology-Society-Centuries-Handbook-Oriental/dp/9004323171/
https://www.amazon.com/Theology-Society-Centuries-Handbook-Oriental/dp/9004323171/
https://www.amazon.com/Theology-Society-Centuries-Handbook-Oriental/dp/9004323171/

wordtrade.com| spotlight

3.2 Consciousness of Sin and Individual
Responsibility

3.3 Divine Grace and Pred