
[image: Cover.jpg]


After Heidegger?


New Heidegger Research

Series Editors:

Gregory Fried, Professor of Philosophy, Suffolk University, USA

Richard Polt, Professor of Philosophy, Xavier University, USA

The New Heidegger Research series promotes informed and critical dialogue that breaks new philosophical ground by taking into account the full range of Heidegger’s thought, as well as the enduring questions raised by his work.

Titles in the Series:

After the Greeks, Laurence Paul Hemming (forthcoming)

After Heidegger?, edited by Gregory Fried and Richard Polt

Correspondence 1949–1975, Martin Heidegger, Ernst Jünger, translated by Timothy Quinn

Existential Medicine: Essays on Health and Illness, edited by Kevin A. Aho (forthcoming)

Heidegger and the Environment, Casey Rentmeester

Heidegger and the Global Age, edited by Antonio Cerella and Louiza Odysseos

Heidegger in the Islamicate World, edited by Kata Moser and Urs Gösken (forthcoming)

Heidegger and Jewish Thought, edited by Micha Brumlik and Elad Lapidot (forthcoming)

Heidegger in Russia and Eastern Europe, edited by Jeff Love

Heidegger’s Gods, Susanne Claxton

Making Sense of Heidegger, Thomas Sheehan

Proto-Phenomenology and the Nature of Language, Lawrence J. Hatab

The Question Concerning the Thing: On Kant’s Doctrine of the Transcendental Principles, Martin Heidegger, translated by Benjamin D. Crowe and James D. Reid (forthcoming)


After Heidegger?

Edited by Gregory Fried and Richard Polt

[image: Figure]
London • New York



Published by Rowman & Littlefield International Ltd
Unit A, Whitacre Mews, 26–34 Stannary Street, London SE11 4AB
www.rowmaninternational.com

Rowman & Littlefield International Ltd. is an affiliate of Rowman & Littlefield
4501 Forbes Boulevard, Suite 200, Lanham, Maryland 20706, USA
With additional offices in Boulder, New York, Toronto (Canada), and Plymouth (UK)
www.rowman.com

Copyright © 2018 Gregory Fried and Richard Polt
Copyright in individual chapters is held by the respective chapter authors.

All rights reserved. No part of this book may be reproduced in any form or by any electronic or mechanical means, including information storage and retrieval systems, without written permission from the publisher, except by a reviewer who may quote passages in a review.

British Library Cataloguing in Publication Data
A catalogue record for this book is available from the British Library

ISBN: HB 978-1-7866-0485-9
    PB 978-1-7866-0486-6

Library of Congress Cataloging-in-Publication Data is Available

ISBN 978-1-78660-485-9 (cloth: alk. paper)
ISBN 978-1-78660-486-6 (pbk: alk. paper)
ISBN 978-1-78660-487-3 (electronic)

[image: ]The paper used in this publication meets the minimum requirements of American National Standard for Information Sciences—Permanence of Paper for Printed Library Materials, ANSI/NISO Z39.48–1992.

Printed in the United States of America




Contents

Abbreviations

Editors’ Introduction

Gregory Fried and Richard Polt

PART I: OVERVIEWS

 1 Heidegger: Enduring Questions

Drew A. Hyland

 2 On Beyond Heidegger

Gregory Fried

 3 In Heidegger’s Wake

Daniel O. Dahlstrom

 4 The Critical Appropriation of Heidegger’s Philosophy: Five Motifs

Peter E. Gordon

 5 But What Comes Before the “After”?

Thomas Sheehan

PART II: AFTER THE BLACK NOTEBOOKS

 6 What Is Left of Heidegger: On the Future of a Philosopher

Donatella Di Cesare

 7 Thinking-Time: Or, Why Do “We” Ask About the Future of Heidegger’s Thinking?

Peter Trawny

 8 Getting Ourselves on the Hook

Julia A. Ireland

 9 Aftermath

Babette Babich

PART III: POLITICS AND ETHICS

10 Heidegger: Beyond Anti-Semitism and Seinsgeschichte

John McCumber

11 Ecce Homo/Ecce Cogitatio: On Heidegger’s Politics and His Philosophy

Lawrence J. Hatab

12 Thought, Action, and History: Rethinking Revolution After Heidegger

Arun Iyer

13 Ethics After Heidegger

Dennis J. Schmidt

PART IV: LIFE AND EXISTENCE

14 Becoming Hermeneutical Before Being Philosophical: Starting Again After Heidegger

Robert C. Scharff

15 The Strangeness of Life in Heidegger’s Philosophy

Eric S. Nelson

16 Alienation and Belongingness

Charles Guignon and Kevin Aho

17 Being at Issue

Richard Polt

18 Heidegger’s Schematizations

Lee Braver

19 Dasein: From Existential Situation to Appropriation in the Event

Theodore Kisiel

PART V: PHENOMENOLOGY AND ONTOLOGY

20 Of Paths and Method: Heidegger as a Phenomenologist

Steven Crowell

21 Still, the Unrest of the Question of Being

Katherine Withy

22 What Is the Meaning of the Meaning of Being?

Simon Critchley

23 The Future of Thought: Of a Phenomenology of the Inapparent

François Raffoul

PART VI: THINKING WITH LATE HEIDEGGER

24 On the Essence and Concept of Ereignis: From Technē to Technicity

William McNeill

25 Learning to See Otherwise: The Transformative Appropriation of Vision

David Kleinberg-Levin

26 On the Meaning and Possibility of Thought

Miguel de Beistegui

27 Clearing and Space: Thinking with Heidegger and Beyond

Günter Figal

28 Thinking Bodily Time-Spaces with and Beyond Heidegger

Daniela Vallega-Neu

29 The Appeal of Things: Ethics and Relation

Andrew J. Mitchell

30 Overcoming the Subjectivisms of Our Age (or Why Heidegger Is Not a Phenomenologist)

Richard Capobianco

PART VII: OPENINGS TO OTHERS

31 Thinking Heidegger’s Postmodern Unthought: From Ontotheology to Ontological Pluralism in Technology, Education, Politics, and Art

Iain Thomson

32 East–West Dialogue After Heidegger

Bret W. Davis

33 This Is Not a Love Story: Robot Girl and das Rettende After Heidegger

Trish Glazebrook

Index

About the Contributors


Abbreviations

The following abbreviations for texts by Heidegger are used in this volume. When both a German text and a translation are cited, the German pagination is followed by a slash and the English pagination. When no translation is cited, any translation is the author’s own. The abbreviation “tm” indicates that a translation has been modified, and “em” indicates that emphasis has been modified.

BEING AND TIME


	SZ = Sein und Zeit. Tübingen: Niemeyer, 1953. Later editions share the same pagination, which is also provided in the English translations and in the Gesamtausgabe edition (GA 2). The first edition was published in 1927.

	MR = Being and Time. Tr. John Macquarrie and Edward Robinson. New York: Harper & Row, 1962.

	SS = Being and Time. Tr. Joan Stambaugh, revised by Dennis J. Schmidt. Albany: State University of New York Press, 2010.



GA = GESAMTAUSGABE

All volumes of Heidegger’s Gesamtausgabe are published in Frankfurt am Main by Vittorio Klostermann. The date of publication, or dates if there is more than one edition, is followed by the date of original composition in parentheses. A translation is listed when available.


	GA 1 = Frühe Schriften. Ed. Friedrich-Wilhelm von Herrmann. 1978 (1912–1916).

	GA 3 = Kant und das Problem der Metaphysik. Ed. Friedrich-Wilhelm von Herrmann. 1991, 2010 (1929)./Kant and the Problem of Metaphysics. 5th ed. Tr. Richard Taft. Bloomington: Indiana University Press, 1997.

	GA 4 = Erläuterungen zu Hölderlins Dichtung. Ed. Friedrich-Wilhelm von Herrmann. 1981, 2012 (1936–1968)./Elucidations of Hölderlin’s Poetry. Tr. Keith Hoeller. Amherst, NY: Humanity Books, 2000.

	GA 5 = Holzwege. Ed. Friedrich-Wilhelm von Hermann. 1977 (1935–1946)./Off the Beaten Track. Tr. Julian Young and Kenneth Haynes. Cambridge: Cambridge University Press, 2002.

	GA 6.1 = Nietzsche I. Ed. Brigitte Schillbach. 1996 (1936–1939)./Nietzsche: Volumes I and II. Tr. David Farell Krell. New York: HarperOne, 1991.

	GA 7 = Vorträge und Aufsätze. Ed. Friedrich-Wilhelm von Herrmann. 2000 (1936–1953).

	GA 8 = Was heißt Denken? Ed. Paola-Ludovika Coriando. 2002 (1951–1952)./What is Called Thinking? Tr. J. Glenn Gray. New York: Harper & Row, 1968.

	GA 9 = Wegmarken. Ed. Friedrich-Wilhelm von Herrmann. 1976, 1996, 2004 (1919–1961)./Pathmarks. Ed. William McNeill. Cambridge: Cambridge University Press, 1998.

	GA 11 = Identität und Differenz. Ed. Friedrich-Wilhelm von Herrmann. 2006 (1955–1963).

	GA 12 = Unterwegs zur Sprache. Ed. Friedrich-Wilhelm von Herrmann. 1985 (1950–1959)./On the Way to Language. Tr. Peter D. Hertz and Joan Stambaugh. New York: Harper & Row, 1971.

	GA 13 = Aus der Erfahrung des Denkens. Ed. Hermann Heidegger. 1983, 2002 (1910–1976).

	GA 14 = Zur Sache des Denkens. Ed. Friedrich-Wilhelm von Herrmann. 2007 (1927–1968)./Partial translation: On Time and Being. Tr. Joan Stambaugh. New York: Harper & Row, 1972.

	GA 15 = Seminare. Ed. Curd Ochwadt. 1986, 2005 (1951–1973)./Partial translation: Four Seminars. Tr. Andrew Mitchell and François Raffoul. Bloomington: Indiana University Press, 2003.

	GA 16 = Reden und andere Zeugnisse eines Lebensweges. Ed. Hermann Heidegger. 2000 (1910–1976).

	GA 17 = Einführung in die phänomenologische Forschung. Ed. Friedrich- Wilhelm von Herrmann. 1994, 2006 (1923–1924)./Introduction to Phenomenological Research. Tr. Daniel O. Dahlstrom. Bloomington: Indiana University Press, 2005.

	GA 18 = Grundbegriffe der aristotelischen Philosophie. Ed. Mark Michalski. 2002 (1924)./Basic Concepts of Aristotelian Philosophy. Tr. Robert D. Metcalf and Mark Basil Tanzer. Bloomington: Indiana University Press, 2009.

	GA 19 = Platon: Sophistes. Ed. Ingeborg Schüßler. 1992 (1924–1925)./Plato’s “Sophist.” Tr. Richard Rojcewicz and André Schuwer. Bloomington: Indiana University Press, 1997.

	GA 20 = Prolegomena zur Geschichte des Zeitbegriffs. Ed. Petra Jaeger. 1979, 1988, 1994 (1925)./History of the Concept of Time: Prolegomena. Tr. Theodore Kisiel. Bloomington: Indiana University Press, 1992.

	GA 21 = Logik. Die Frage nach der Wahrheit. Ed. Walter Biemel. 1976, 1995 (1925–1926)./Logic: The Question of Truth. Tr. Thomas Sheehan. Bloomington: Indiana University Press, 2010.

	GA 22 = Die Grundbegriffe der antiken Philosophie. Ed. Franz-Karl Blust. 1993, 2004 (1926)./Basic Concepts of Ancient Philosophy. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 1997.

	GA 24 = Die Grundprobleme der Phänomenologie. Ed. Friedrich-Wilhelm von Herrmann. 1975, 1997 (1927)./The Basic Problems of Phenomenology. Tr. Albert Hofstadter. Bloomington: Indiana University Press, 1982.

	GA 26 = Metaphysische Anfangsgründe der Logik im Ausgang von Leibniz. Ed. Klaus Held. 1978, 1990, 2007 (1928)./The Metaphysical Foundations of Logic. Tr. Michael Heim. Bloomington: Indiana University Press, 1984.

	GA 27 = Einleitung in die Philosophie. Ed. Otto Saame and Ina Saame-Speidel. 1996, 2001 (1928–1929).

	GA 29/30 = Die Grundbegriffe der Metaphysik. Welt—Endlichkeit—Einsamkeit. Ed. Friedrich-Wilhelm von Herrmann. 1983, 2004 (1929–1930)./The Fundamental Concepts of Metaphysics: World, Finitude, Solitude. Tr. William McNeill and Nicholas Walker. Bloomington: Indiana University Press, 1995.

	GA 34 = Vom Wesen der Wahrheit. Zu Platons Höhlengleichnis und Theätet. Ed. Hermann Mörchen. 1988, 1997 (1931–1932)./The Essence of Truth: On Plato’s Cave Allegory and “Theaetetus.” Tr. Ted Sadler. London: Continuum, 2002.

	GA 36/37 = Sein und Wahrheit. Ed. Hartmut Tietjen. 2001 (1933–1934)./Being and Truth. Tr. Gregory Fried and Richard Polt. Bloomington: Indiana University Press, 2010.

	GA 39 = Hölderlins Hymnen “Germanien” und “Der Rhein.” Ed. Susanne Ziegler. 1980, 1989, 1999 (1934–1935)./Hölderlin’s Hymns “Germania” and “The Rhine.” Tr. William McNeill and Julia Ireland. Bloomington: Indiana University Press, 2014.

	GA 40 = Einführung in die Metaphysik. Ed. Petra Jaeger. 1983 (1935)./Introduction to Metaphysics. Tr. Gregory Fried and Richard Polt. Revised and expanded ed. New Haven: Yale University Press, 2014.

	GA 45 = Grundfragen der Philosophie. Ausgewählte “Probleme” der “Logik.” Ed. Friedrich-Wilhelm von Herrmann. 1984 (1937–38). / Basic Questions of Philosophy: Selected “Problems” of “Logic.” Tr. Richard Rojcewicz and André Schuwer. Bloomington: Indiana University Press, 1994.

	GA 46 = Zur Auslegung von Nietzsches II. Unzeitgemäßer Betrachtung “Vom Nutzen und Nachteil der Historie für das Leben.” Ed. Hans-Joachim Friedrich. 2003 (1938–1939)./Interpretation of Nietzsche’s Second Untimely Meditation. Tr. Ullrich Haase and Mark Sinclair. Bloomington: Indiana University Press, 2016.

	GA 53 = Hölderlins Hymne “Der Ister.” Ed. Walter Biemel. 1984 (1942)./Hölderlin’s Hymn “The Ister.” Tr. William McNeill and Julia Davis. Bloomington: Indiana University Press, 1996.

	GA 55 = Heraklit. Ed. Manfred S. Frings. 1979, 1987, 1994 (1943–1944).

	GA 56/57 = Zur Bestimmung der Philosophie. Ed. Bernd Heimbüchel. 1987, 1999 (1919)./Towards the Definition of Philosophy. Tr. Ted Sadler. New York: Continuum, 2000.

	GA 58 = Grundprobleme der Phänomenologie. Ed. Hans-Helmuth Gander. 1992, 2010 (1919–1920)./Basic Problems of Phenomenology: Winter Semester 1919/1920. Tr. Scott M. Campbell. London: Continuum, 2013.

	GA 59 = Phänomenologie der Anschauung und des Ausdrucks. Theorie der philosophischen Begriffsbildung. Ed. Claudius Strube. 1993, 2007 (1920)./Phenomenology of Intuition and Expression. Tr. Tracy Colony. London: Continuum, 2010.

	GA 60 = Phänomenologie des religiösen Lebens. Ed. Matthias Jung, Thomas Regehly, and Claudius Strube. 1995, 2011 (1918–1921)./The Phenomenology of Religious Life. Tr. Matthias Fritsch and Jennifer Anna Gosetti-Ferencei. Bloomington: Indiana University Press, 2004.

	GA 61 = Phänomenologische Interpretationen zu Aristoteles. Einführung in die phänomenologische Forschung. Ed. Walter Bröcker and Käte Bröcker-Oltmanns. 1985, 1994 (1921–1922)./Phenomenological Interpretations of Aristotle: Initiation into Phenomenological Research. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 2008.

	GA 62 = Phänomenologische Interpretationen ausgewählter Abhandlungen des Aristoteles zu Ontologie und Logik. Ed. Günther Neumann. 2005 (1922).

	GA 63 = Ontologie. Hermeneutik der Faktizität. Ed. Käte Bröcker-Oltmanns. 1988, 1995 (1923)./Ontology—The Hermeneutics of Facticity. Tr. John Van Buren. Bloomington: Indiana University Press, 1999.

	GA 64 = Der Begriff der Zeit. Ed. Friedrich-Wilhelm von Herrmann. 2004 (1924)./Partial translations: The Concept of Time: The First Draft of “Being and Time.” Tr. Ingo Farin. London: Continuum, 2011. The Concept of Time (bilingual edition). Tr. William McNeill. Oxford: Blackwell, 1992.

	GA 65 = Beiträge zur Philosophie (Vom Ereignis). Ed. Friedrich-Wilhelm von Herrmann. 1989, 1994, 2003 (1936–1938)./Contributions to Philosophy (Of the Event). Tr. Richard Rojcewicz and Daniela Vallega-Neu. Bloomington: Indiana University Press, 2012.

	GA 66 = Besinnung. Ed. Friedrich-Wilhelm von Herrmann. 1997 (1938– 1939)./Mindfulness. Tr. Parvis Emad and Thomas Kalary. London: Continuum, 2006.

	GA 69 = Die Geschichte des Seyns. Ed. Peter Trawny. 1998, 2012 (1938– 1940)./The History of Beyng. Tr. William McNeill and Jeffrey Powell. Bloomington: Indiana University Press, 2015.

	GA 70 = Über den Anfang. Ed. Paola-Ludovika Coriando. 2005 (1941).

	GA 71 = Das Ereignis. Ed. Friedrich-Wilhelm von Herrmann. 2009 (1941–1942)./The Event. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 2013.

	GA 73 (2 vols., 73.1 and 73.2) = Zum Ereignis-Denken. Ed. Peter Trawny. 2013 (1932–1970s).

	GA 75 = Zu Hölderlin—Griechenlandreisen. Ed. Curd Ochwadt. 2000 (1939–1970)./Partial translation: Sojourns: The Journey to Greece. Tr. John P. Manoussakis. Albany: State University of New York Press, 2005.

	GA 77 = Feldweg-Gespräche. Ed. Ingrid Schüßler, 1995, 2007 (1944– 1945)./Country Path Conversations. Tr. Bret Davis. Bloomington: Indiana University Press, 2010.

	GA 79 = Bremer und Freiburger Vorträge. Ed. Petra Jaeger, 1994, 2005 (1949, 1957)./Bremen and Freiburg Lectures: Insight Into That Which Is and Basic Principles of Thinking. Tr. Andrew Mitchell. Bloomington: Indiana University Press, 2012.

	GA 80.1 = Vorträge. Teil 1: 1915–1932. Ed. Günther Neumann. 2016 (1915– 1932).

	GA 89 = Zollikoner Seminare. Ed. Claudius Strube. 1987 (1959–1969)./Zollikon Seminars: Protocols—Conversations—Letters. Tr. Franz Mayr and Richard Askay. Evanston: Northwestern University Press, 2001.

	GA 94 = Überlegungen II-VI (Schwarze Hefte 1931–1938). Ed. Peter Trawny. 2014./Ponderings II-VI: Black Notebooks 1931–1938. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 2016.

	GA 95 = Überlegungen VII-XI (Schwarze Hefte 1938–1939). Ed. Peter Trawny. 2014./Ponderings VII-XI: Black Notebooks 1938–1939. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 2017.

	GA 96 = Überlegungen XII-XV (Schwarze Hefte 1939–1941). Ed. Peter Trawny. 2014./Ponderings XII-XV: Black Notebooks 1939–1941. Tr. Richard Rojcewicz. Bloomington: Indiana University Press, 2017.

	GA 97 = Anmerkungen I-V (Schwarze Hefte 1942–1948). Ed. Peter Trawny. 2015.



OTHER EDITIONS


	BH = Becoming Heidegger: On the Trail of His Early Occasional Writings, 1910–1927. Ed. Theodore Kisiel and Thomas Sheehan. Evanston: Northwestern University Press, 2007.

	BW = Basic Writings. Ed. David F. Krell. 2nd ed. New York: HarperCollins, 1993.

	EGT = Early Greek Thinking. Tr. David F. Krell and Frank A. Capuzzi. New York: Harper & Row, 1975.

	ET = The Essence of Truth: On Plato’s Cave Allegory and “Theaetetus.” Tr. Ted Sadler. London: Continuum, 2002.

	MFL = The Metaphysical Foundations of Logic. Tr. Michael Heim. Bloomington: Indiana University Press, 1984.

	OWL = On the Way to Language. Tr. Peter D. Hertz and Joan Stambaugh. New York: Harper & Row, 1971.

	PLT = Poetry, Language, Thought. Tr. Albert Hofstadter. New York: Harper & Row, 1971.

	QCT = The Question Concerning Technology and Other Essays. Tr. William Lovitt. New York: Harper & Row, 1977.

	TK = Die Technik und die Kehre. Pfullingen: Neske, 1962./The Question Concerning Technology and Other Essays. Tr. William Lovitt. New York: Harper & Row, 1977.

	UK = Der Ursprung des Kunstwerkes. Stuttgart: Reclam, 1960./“The Origin of the Work of Art.” Tr. Albert Hofstadter. In BW.

	WCT = What Is Called Thinking? Tr. J. Glenn Gray. New York: Harper & Row, 1968.

	WP = What Is Philosophy? Tr. Jean T. Wilde and William Kluback. New Haven: College & University Press, 1958.

	ZS = Zollikon Seminars: Protocols—Conversations—Letters. Ed. Medard Boss, tr. Franz Mayr and Richard Askay. Evanston: Northwestern University Press, 2001.




Editors’ Introduction

Gregory Fried and Richard Polt

The premise of the New Heidegger Research series is that Martin Heidegger’s thought remains thought-provoking. His voluminous and varied writings are, and will continue to be, philosophically relevant. Philosophy today takes place “after Heidegger” in that his views should not be accepted naively, and there are new issues and events that he did not directly address; but it also unfolds “after Heidegger” in that philosophers continue to think in the wake of important and legitimate questions that he raised.

However, this premise needs to be tested and explored. It is incumbent on Heidegger’s readers to explain why his thought remains worthy of consideration, to articulate and develop the questions that his work raises, and thus to take up those questions in their own way rather than only elucidating Heidegger’s way. This is why our title ends with a question mark.

The responsibility of questioning is especially pressing at a time when the publication of Heidegger’s so-called Black Notebooks has exposed some disturbing anti-Jewish views and has made it clear that, even after developing extensive critiques of Nazi ideology on the metaphysical level, he continued for years to affirm the necessity of the National Socialist movement as he understood it (GA 95: 408). Given this evidence, most readers would agree more than ever that Heidegger must not be the object of a “Heideggerian” cult. A mature reception of his work must guard against the temptation to take any of his positions as dogma. His writings continue to invite analysis and development—but, especially in light of his political affiliations, they must also be critiqued. To the extent that the questions he raised remain worthy of thought, then, this situation makes it all the more incumbent upon those inspired by Heidegger to make those questions their own, in their own idiom.

With this state of affairs in mind, as the editors of the New Heidegger Research series, we invited the members of our editorial board to write brief essays on what remains philosophically relevant and provocative in Heidegger’s work now. We challenged contributors to reflect on the most and least promising elements of Heidegger’s legacy and on where his thought leaves philosophy today, over forty years after his death.

Most members of the board were able to accept our invitation, and we were also able to include a few other voices from the diverse world of Heidegger research. The results will allow readers to discover a wealth of interpretive issues and lines of thought that a variety of successful scholars consider important. Our topic has brought out a spectrum of positions, some of which are quite critical of Heidegger even though the authors still see his work as philosophically significant. While some contributors have focused on the Black Notebooks, or on political or ethical issues more generally, others have taken the opportunity to look elsewhere for what they consider of lasting importance in Heidegger’s thought. All the authors reflect, to some extent, on the significance of Heidegger’s work in general, but they have chosen different emphases that allow us to group their chapters into seven categories.

I. Overviews: What are the key ideas and problems in Heidegger’s work as a whole? Drew A. Hyland praises Heidegger’s insistence on open questioning, while asking why nothing held him back from supporting a supremely “diabolic political regime.” Gregory Fried confronts Heidegger’s challenge, in the name of temporal finitude, to the Platonic legacy of the West. Daniel O. Dahlstrom and Peter E. Gordon sum up what they see as Heidegger’s greatest philosophical achievements and bluntly identify what they consider his greatest failings. As a propaedeutic to an “after Heidegger” Thomas Sheehan argues that Heidegger’s own thought, from beginning to end, was a phenomenology of meaningful presence and of appropriated “ex-sistence” as what makes meaningful presence possible.

II. After the Black Notebooks: Where do these unique and often troubling texts leave us? Donatella Di Cesare assembles the disquieting discoveries about what she calls Heidegger’s “metaphysical anti-Semitism” and explains why, in the view of many readers, they force us to rethink his work as a whole. Peter Trawny reflects on how “we”—the inevitably politicized academic establishment—have been shocked by Heidegger’s transformative yet compromised thinking in the Black Notebooks. Julia A. Ireland rejects any effort to get Heidegger off the hook, but she also wants to get “us” ourselves “on the hook” by way of closely examining the affinities and discrepancies between Heidegger’s thought and Nazi ideology. Babette Babich asks whether and how, in the “aftermath” of the Notebooks and in the “wake” of Heidegger’s problematic texts, life, and thought, we readers ourselves are thinking.

III. Politics and ethics: What is the root of Heidegger’s political and ethical errors? John McCumber points to the concept of the “history of being,” which he sees as a remnant of metaphysics; he finds more promise in Heidegger’s thoughts on mortality and temporality. Lawrence J. Hatab argues that, to a large extent, Heidegger’s analyses of existence and his approach to unconcealment are irreducible to any specific political ideology. Arun Iyer reminds us of the revolutionary impetus in Heidegger’s thought, which is not necessarily exhausted by his own failed attempts to participate in a profoundly misguided political revolution. Dennis J. Schmidt finds that Heidegger, despite his flaws, can help us appreciate the entwined phenomena of living philosophically and living ethically.

IV. Life and existence: What calls for attention in Heidegger’s thoughts on human life and finite existence? Robert C. Scharff proposes to renew Heidegger’s Dilthey-inspired “hermeneutic” challenge to modern philosophy and Husserlian phenomenology, only with “our” surroundings in mind more than his. Eric S. Nelson explains Heidegger’s early call to “concreteness,” but while he appreciates that call, he doubts that Heidegger does justice to actual life. Charles Guignon and Kevin Aho speak to the impact of Heidegger’s account of being-in-the-world and his vision of anxiety and authenticity. Richard Polt focuses on the thought that Dasein’s own being is at issue for it; he proposes to extend this insight by applying it to political philosophy and developing a “traumatic ontology.” Lee Braver admires Heidegger for fleshing out philosophical abstractions and helping readers become more aware of the traditions that they inhabit. Theodore Kisiel explores the interpretation of existing in Heidegger’s early work and connects it to his later concept of Ereignis.

V. Phenomenology and ontology: What is worth emulating in Heidegger’s styles of phenomenology and his approach to the question of being? Steven Crowell rejects what he sees as the non-phenomenological, objectionably esoteric aspects of Heidegger’s thought in order to take up a Heideggerian phenomenology of themes such as reason. Katherine Withy argues that, for Heidegger, meaningful presencing takes place in light of questionable norms. Simon Critchley takes up Heideggerian phenomenology as a call to notice and articulate what is already showing itself. In contrast, François Raffoul proposes that phenomenology must try to think of what can never be shown—the inapparent event of being.

VI. Thinking with late Heidegger: What calls for thought in Heidegger’s work after Being and Time? William McNeill focuses on the crucial word Ereignis and argues that it is rightly translated as “event,” although it is no ordinary, “actual” event. David Kleinberg-Levin explores Heidegger’s understanding of sight as an event of appropriation. Miguel de Beistegui reflects on the event of thought and argues that, although it is involuntary, as Heidegger claims, its conditions are not of the order of the gift, but of a provocation or shock, which warrants a new thinking of the aesthetic. Günter Figal adopts Heidegger’s phenomenology of the “clearing”—which is not as foreign to the philosophical tradition as Heidegger would have it—in order to think about space. Daniela Vallega-Neu points to Heidegger’s “poietic” and “middle-voiced” thought, and calls for a kind of thinking that is attuned to bodily time-spaces. Andrew J. Mitchell draws attention to Heidegger’s relational thinking of “things” and the “fourfold,” with its potential for a non-anthropocentric ethics. Richard Capobianco argues, through a close reading of a lesser-known lecture from the 1960s, that the late Heidegger leaves phenomenology behind him in order to affirm the independence of being as “Alētheia” in relation to the human being.

VII. Openings to others: Can Heidegger’s thought help us envision a postmodern, post-Eurocentric, or post-patriarchal future? Iain Thomson explains how Heidegger challenges all “ontotheological” systems and opens the door to postmodern pluralism. Bret Davis discusses an important form of such pluralism in which Heidegger took interest: the dialogue between Eastern and Western thinking. Trish Glazebrook closes our volume by exploring an issue to which Heidegger paid little attention, but where his thought can be drawn upon creatively: gendered ontology in a globalized and technologized world.

Readers who make connections across these chapters will find substantive disagreements about central messages in Heidegger’s thought. Does Heidegger succeed in returning to concrete life, or does he just succumb to a new kind of abstraction? Does he teach us to pay attention to the surface, to what appears, or does he challenge us to think about what can never appear directly? Was he always focused on the human, or does the greatest value of his work lie in helping us see past the human world? Is Ereignis a distinctive event, or not an event at all?

There are also differences in our authors’ hermeneutic approaches. After the publication of the Black Notebooks, has it become impossible to separate Heidegger’s politics from his philosophy? Should one always read his writings as a whole? Or is it perfectly legitimate to “cherry-pick” his most promising insights?

Are philosophers still trying to catch up to Heidegger, running “after” his far-seeing thought? Or are those who come “after” him able to appropriate the emancipatory and illuminating trends in his thought while avoiding his dead ends? What remains “unthought” in Heidegger’s thinking? What are the insights that he himself could not see?

As long as these questions are debated with both passion and thought, Heidegger is continuing to provoke reflection. It is our hope that this volume will help to keep his thinking alive—not as a system or school, but as a wide range of contestations and conversations.


Part I

Overviews


Chapter 1

Heidegger: Enduring Questions

Drew A. Hyland

I want to begin this short chapter by reaffirming the guiding assumption articulated by our two editors, that despite Heidegger’s deplorable political history, there is much, very much, philosophic work that remains to be done in response to his work. As I shall argue, the question of the relation between a philosopher’s political life (in the broadest sense of that phrase) and his or her philosophical writing is itself a philosophical issue, and certainly one not adequately addressed by rejecting Heidegger as a philosopher or relegating his work to the section of our libraries on the history of Nazism.

The editors have asked what are some of the most pressing and challenging issues for philosophy after—that is, in the philosophical wake of—Heidegger. I want to briefly discuss three issues: first, the centrality of the question as the core philosophical stance and speech act in Heidegger; second, and related, Heidegger’s development of the distinction between “calculative” and “meditative” thinking and his call to preserve meditative thinking under the threat of the total dominance of calculative thinking; and third, as mentioned earlier, the question of the relation between a philosopher’s thinking and the life lived, particularly if that philosophical thinking includes an affirmation of thinking as “beyond good and evil.” I turn first to the question of the question.

Book after book of Heidegger’s is titled as a question, and as if to underline the importance of this, Heidegger presses the limits of syntax to find alternative ways to formulate the question asked in his titles. Thus we find Die Frage nach dem Ding (The Question of the Thing), “Zur Seinsfrage” (On the Question of Being), Was heißt Denken? (What Is Called Thinking?), Was ist das, die Philosophie? (What Is Philosophy?), Was ist Metaphysik? (What Is Metaphysics?), among others. Even Sein und Zeit (Being and Time), though not titled as a question, makes it clear from the beginning that the whole purpose of this groundbreaking book is to raise the question of the meaning of Being. And of course, none of Heidegger’s texts ask the question of the title and then answer it in the book! The point of Heidegger’s thinking, that is, is not to “answer” this or that question but rather to deepen the question-worthiness of the issue at hand. One might say that the questions Heidegger asks call not for answers but for responses, where the difference would be that answers seek for a kind of closure on a given issue, whereas responses seek rather to open up that issue, to deepen our sensitivity to its nuances of meaning. In a world increasingly dominated by the kind of thinking that demands answers (more on this presently), Heidegger’s thought-path tries to keep alive a kind of thinking that attempts to dwell—and it will demand a dwelling—in what we might call the open of the question. That phrase hints at an even larger issue: for the call for questioning as the fundamental speech act of philosophy occurs as a response to an open, and an open which, if Heidegger is right, will ever remain open (even if always also partially hidden), not one that will be “closed” or “solved” by any future thinker. Throughout his career, Heidegger names this open with various provocative words: Being, event of appropriation (Ereignis), that-which-regions (das Gegnet), clearing (die Lichtung), and the Open. But for me, what remains “the same” through these various pathways is what Heidegger sees as the appropriate response to them, which remains, always, questioning. One might say that whereas for almost all of philosophy since Descartes, the fundamental philosophic speech act has been the assertion—the assertion of “truths,” of theories, of proofs, of conclusions, of refutations—Heidegger, by contrast, is trying to preserve for philosophy the fundamentality of that speech act which is questioning.

In this, it strikes me that there is a deep kinship with a thinker that Heidegger himself might be uncomfortable acknowledging as akin: the Platonic Socrates, and in particular, Socrates’s sustaining of aporia as his very stance of philosophy. In Plato’s Apology, at the very end of his life, Socrates characterizes his “human wisdom” precisely as his aporia, his recognition that he is not wise, a recognition whose appropriate response is always that of questioning. To be sure, in many dialogues, read superficially, Socrates seems to be seeking closure, to want a “definition” of courage, or friendship, or sophrosynē, or beauty, or knowledge itself. But we must note—and surely Plato wanted us to note this—that these attempted definitions, these apparent attempts at the closure of full knowledge, always fail. Do the dialogues therefore fail? Not at all! The dialogues succeed, succeed in opening up for us the question-worthiness of the issue at hand, help us to deepen our understanding of the call of the question concerning courage, or friendship, or knowledge. Socrates succeeds, moreover, not in reducing his interlocutors and us, Plato’s readers, to aporia, but in raising them up to the achievement of aporia. In this affirmation of aporia and its questioning, Heidegger will always be a Socratic. And in a world that increasingly demands answers, a world that increasingly understands questions as a kind of weakness to be overcome, Heidegger seeks to sustain for us a recognition of the power of the question and of the open that gives us the question. One task for philosophy after Heidegger, surely, is to continue cultivating this openness, to sustain the priority of the question for philosophy and for human living.

Second, and intimately related to this, is the preservation of what Heidegger calls in his “Memorial Address” to the citizens of Messkirch “meditative thinking,” or, in his “Conversation on a Country Path,” “releasement,” or sometimes simply “thinking.” The general point is this: Heidegger distinguishes between two basic kinds of thinking. The first is the one we use all the time in our “pragmatic” activities of life. In the “Memorial Address” he calls it “calculative thinking” (rechnendes Denken). It is characterized by being goal oriented, by its emphasis on order, system, and problem solving. Logic and mathematics are perhaps the paradigms of calculative thinking, though one gets the impression that almost all goal-oriented or problem-solving thinking counts as calculative. The second kind of thinking, “meditative” thinking, “releasement,” or just “thinking,” is quite different. Understandably, it is less precisely defined, since it is characterized not by logic, an urge to system, or a goal-oriented striving for closure on a given issue, but on an openness, yet not an openness to a specific, pre-calculated end. In the “Memorial Address” Heidegger calls this “openness to the mystery.” In the “Conversation on a Country Path” he speaks of it as “releasement” (Gelassenheit), a kind of “waiting” but not an “awaiting,” where the difference is that “awaiting” is an expectation of some specific happening, whereas “waiting” remains open to what may eventuate. It is in this openness that the kinship with questioning becomes clear. Both the questioning he espouses and the “releasement” he commends are characterized by a certain openness, not a predetermining of outcomes or even expecting certain outcomes. The English phrase “to hold open to question,” taken in its full sense, captures something of what Heidegger intends by this mode of thinking.

It must be emphasized that there is nothing in principle wrong with calculative thinking. To the contrary, it is imperative for “getting along” in the world, and the last thing that Heidegger would ask is that we do without it. The problem he sees is that particularly and increasingly in our epoch, calculative thinking threatens to become the only acceptable mode of thinking, indeed to be regarded as thinking itself. Meditative thinking, releasement, may be lost as a human possibility as the emphasis on technology, on calculation, on statistical analysis, takes over our lives more and more. The point of Heidegger’s drawing the distinction is to keep alive the very possibility of this other thinking, this thinking that, Heidegger seems to hold, in the end is what makes us human, for one fine day we shall learn that machines are much better than we are at calculative thinking.

I think that in this distinction Heidegger identifies a very important issue in the modern epoch. The dominance of technology, what might be regarded as the triumph of calculative thinking, is all around us. Even in the intellectual world in which we academics live, we see its dominance everywhere. We must all “document” our teaching ability through “measures” often called “learning assessment.” The legitimacy of traditional “liberal arts” education is being increasingly questioned precisely because its “practical” value is not obvious to all. In the “discipline” (itself a calculative word) of philosophy, the dominant understanding of philosophy today is called “analytic” philosophy, a movement whose explicit aim is to “solve philosophical problems.” Heidegger’s challenge in this regard is therefore ever more important and ever more difficult: how do we preserve that manifestly less “practical,” less goal-oriented, less closure-achieving thinking in an age where those very values are increasingly dominant? One “calculative” issue much discussed today has to do with the fact that machines—computers in particular—are increasingly capable of doing all the calculative thinking that we humans do, only more accurately and faster. Is Heidegger then perhaps right that it is this “other” thinking that would make and keep us human?

I turn to the third issue I want to address by noting that so far as I can see, not a thing I have discussed so far could be plausibly associated with a particular political standpoint, much less with the specific political standpoint which Heidegger himself took at least in the early 1930s, that of Nazism. Even less would questioning and meditative thinking have anything to do with anti-Semitism, a vice in which Heidegger also indulged. Yet questioning and this “released” mode of thinking are important and sustained themes in Heidegger’s thought-path. They both therefore stand as manifest refutations of any claim that Heidegger’s thinking is “through and through” Nazistic or anti-Semitic. Such a claim is nonsense.

Nevertheless, Heidegger was a Nazi, at least for a while, and an anti- Semite, and therefore the question must be raised: what are we to make of the fact that one of the greatest philosophers of the twentieth century was an enthusiastic advocate of what was surely the most diabolic political regime of that century? And we must also note that to ask this very question is to raise a philosophical issue.

As indicated earlier, the issue here should not be something like “Was Heidegger really a Nazi and anti-Semite, is his published thinking Nazistic and anti-Semitic, and therefore should we stop taking him seriously as a philosopher?” The answers to these questions are too easy: yes, he was, at least for a while, a Nazi and anti-Semite. No, his philosophic thinking is neither Nazistic nor anti-Semitic, at least not in any comprehensive sense. So, no, his work remains genuinely and profoundly philosophic and should continue to be taken seriously by serious philosophers. We can and should still wonder and be troubled by the few now notorious references to the “inner truth and greatness” of Nazism and the “Jewification” of culture, but doing so, I think, should not allow us to miss the genuinely philosophical issue at stake in this sorry situation.

The real issue for me has always been not “was Heidegger a Nazi or anti-Semite?” or “is his philosophy Nazistic or anti-Semitic?” both of which have been easily answered earlier, but rather this: why was there apparently nothing in his philosophy, nothing in his thinking, that enabled him, no, that demanded of him, to say “No!” to anything like the Nazis or anti-Semitism? To raise this question is to raise a most serious issue about the efficacy of Heidegger’s thought-project as a whole. But, as I shall argue, it raises that issue not just about Heidegger but about much of twentieth-century philosophy.

Considerations such as these lead me to suggest a different and in a way more demanding formulation of the question of Heidegger’s involvement with Nazism: was there anything in his philosophy that should have led Heidegger to reject National Socialism and its accompanying anti-Semitism, even though we know that it did not? And if not, what are we to make of a philosophic view that contains nothing within it that might call for the rejection of a political position as diabolical as Nazism?

I suggest that there is nothing in Heidegger’s thought that would have forbidden the affirmation of Nazism because from at least the time of Being and Time (1927), Heidegger claimed that all questions of ethics and politics were “ontic” questions of “everydayness,” whereas his thought, concerned always with the question of Being, was “ontological” and therefore prior to and independent of questions of ethics and politics. In Being and Time, developing the thesis that values are “ontic” and even “present-at-hand,” that is, treated as objective or quasi-objective “things” in the world, Heidegger argues that “these value characters themselves are rather just ontical characteristics of those entities which have the kind of Being possessed by things” (MR 132). Much later in the work, in the development of his notion of ontological “guilt,” and insisting that we must not think of guilt within the usual, “ontic” parameters of evil or good, he adds that “Just as the bonum and its privatio have the same ontological origin in the ontology of the present-at-hand, this ontology also applies to the idea of ‘value,’ which has been abstracted from these.”1

In a somewhat later work, the Letter on Humanism, Heidegger preserves the theme that the fundamental thinking of the sort that he pursues, the thinking of Being, is prior to and therefore independent of any thinking of values, that “here, as always, thinking in values is the greatest blasphemy imaginable against Being” (BW 251), and later adds that “such thinking [his thinking of Being] has no result. It has no effect. It satisfies its essence in that it is.”2 Given convictions such as these, it is hardly surprising that Heidegger’s thought would contain no teachings that would forbid—or affirm—a given ethical or political standpoint. Put differently, Heidegger’s thinking of Being, precisely when he is being consistent, is ethically and politically vacuous. It would seem to follow from Heidegger’s position, given the radical separation of this “thinking of Being” from all questions of value or the good, that, when faced with “ontic” questions of political commitment or moral choice, this greatest of fundamental ontologists has no more philosophic foundation for his ethical and political commitments than any other “good old boy,” whether from the Black Forest or elsewhere.3 His own philosophic position allows and even implicitly warrants his being dictated in such choices by local prejudice. After all, on his view, what else is there?

To repeat, in my view the problem with Heidegger’s position is not that it is inherently wicked but that it is ethically and politically vacuous. That is, the fault of his position is not that it led him to Nazism, or that it is implicitly or explicitly a defense of Nazism, but rather that there was nothing there to prevent it, to say no to it. Heidegger’s situation teaches us that the “space” opened up by a philosophy “beyond good and evil,” a philosophy which claims to excuse itself from questions of political and ethical commitment, is all too likely to be filled by unreflective local prejudice.

However, having said this of Heidegger, it must immediately be added that he is hardly alone in this predicament among twentieth-century philosophers. From the positivists’ call for “no value judgments” to the “pure description” of phenomenology, from analytic philosophy to structuralism and deconstruction, it would not be an exaggeration to say that the separation of ethical and political commitment from “genuine,” “deep,” “fundamental,” or “authentic” philosophic thought, and therefore almost inevitably the reduction of such commitments to convention or prejudice, has been characteristic of much—although happily not all—of twentieth-century philosophy. How we arrived at this point would take a long, complicated study of the history of philosophy. Nevertheless, having criticized Heidegger for this predicament, I hasten to add that he is just one particularly painful and troubling instantiation of a problem of twentieth-century philosophy itself.

To return our focus to Heidegger, I want to acknowledge that the position I am espousing puts me in a complicated situation. On the one hand, I want to insist that despite Heidegger’s deplorable ethical and political conduct in his own life, particularly his affirmation of Nazism and his rather vulgar anti-Semitism, there is much in his philosophy that is nevertheless profound and provocative in the best sense. But on the other hand, I would not want this to be interpreted as excusing Heidegger—or any other thinker—from the demand of the Platonic Socrates that one’s philosophy should surely have something to do with the quality of a life lived by the lights of that philosophy. Something was clearly missing from Heidegger’s thinking, something that would have, should have, enabled him to reject the deplorable politics and prejudice that he nevertheless affirmed, something like, again to return to Socrates, a concern with the good. Surely it is vital for those of us moved by the power of Heidegger’s thinking to rethink his own work with an eye to either finding hidden in it or by adding to it, an affirmation of the concern with the good.4

It is crucial to note that I say a concern with the good. The Platonic Socrates, to return to him briefly, fully appreciated the issue here. When, in Plato’s Republic, Socrates raises the issue of what he calls at first “the idea of the good,” and then more often simply “the good,” he does so by acknowledging both the absolute fundamentality of the issue of the good, yet the enduring instability of our access to it. In his very first introduction of the good, at Republic 505a, he first states how fundamental it is, that “it is by availing oneself of it along with just things and the rest that they become useful and beneficial,” and even more strongly that “this is what every soul pursues and for the sake of which it does everything,” but then immediately follows it with a second acknowledgment, that “we don’t have sufficient knowledge of it.” This coupling of two great insights, of the affirmation of the fundamental inescapability of the issue of the good, yet of our sustained and inevitable aporia concerning it, gets repeated virtually at every subsequent mention of it. On the one hand, against Heidegger (and all too much of modern philosophy), Socrates would insist that there is nothing “merely ontic” about the good. On the contrary, it is an unavoidable issue of our very being, indeed of the being of the whole. That is to say, using Heideggerian language, the good is ontological through and through.5 The thinking of Being cannot avoid the issue of the good if it wants to be comprehensive, for nothing, Socrates says, is more comprehensive to our being—indeed to the being of the whole—than the good. On the other hand, and here Heidegger would have the thought-space to acknowledge this, our access to the good, always and in every situation, is open to question. We do not and cannot know the good, yet we cannot avoid its issue and its power.

The Platonic Socrates, in my judgment, has his own complicated response to this predicament.6 Heidegger, by contrast, seeks to avoid it altogether, by jettisoning the very issue of the good from the realm of “fundamental” thinking. I close by urging us all to reconsider the power, the urgency, and the necessity of the Platonic response, which is to say, to reconsider whether we can avoid including in our philosophical thinking, at the deepest level, the question of the good.

NOTES

1.MR 332 (Heidegger’s emphasis). For other indications of the ontic status of value, see MR 37, 91, 133, 190, 191, 264, and 265.

2.BW 259; see also pp. 261–69. For a view which does not cite passages such as these but otherwise plausibly develops the basis in Heidegger’s philosophy both for his early involvement with National Socialism and for his later “withdrawal” from it, see Karsten Harries, “Heidegger As Political Thinker,” Review of Metaphysics 29:4 (June 1976): 642–69.

3.For a study that argues, in effect, that this absence is precisely its virtue, that there can be no “foundational principles” for our political commitments, see Reiner Schürmann, Heidegger on Being and Acting: From Principles to Anarchy (Bloomington: Indiana University Press, 1987). For the best account that certain ethical principles are at least implicit in Heidegger’s work, see Lawrence Hatab, Ethics and Finitude: Heideggerian Contributions to Moral Philosophy (New York: Rowman and Littlefield, 2000).

4.The first of these challenges has been best responded to by Lawrence Hatab in his Ethics and Finitude.

5.Or even “supraontological,” since Socrates insists at Republic 509b that the good is “beyond being.”

6.I have attempted to support this claim at some length in my “Aporia, the Longer Road, and the Good,” Graduate Faculty Philosophy Journal 32:1 (2011): 145–75, and in my “Philosophy, Political Ideology, and the Good: The Case of Martin Heidegger,” presented at Suffolk University, April 2016.


Chapter 2

On Beyond Heidegger

Gregory Fried

In considering what it might mean to think “after Heidegger,” it is well to remember Heidegger’s motto to his Collected Writings: we should read these texts as “Wege, nicht Werke,” “Ways, not works” (GA 1: 437). This fits with his wish not to have “Heideggerians” as his followers. At his most generous, then, Heidegger did not want those who read him to become overly entangled in the claims and terminology of his published work (e.g., GA 14: 30/24), but rather that we find our way into the questions that animate that work and make them our own, in our own way. This has always been a serious challenge, because of the mesmerizing power of Heidegger’s ideas and the hermetic difficulty of his conceptual vocabulary, both of which require a great deal of patience and devotion to understand well enough to engage on one’s own terms—and by then it may be too late for independent thinking. And so, if what is most important is entering into the way of thinking, we need to say more about what those most significant pathways are and what can continue to motivate our own inquiring.

The first signpost for a path on beyond Heidegger is his daring. Daring is an explicit theme in Heidegger’s work, beginning with his interpretation in Introduction to Metaphysics (1935) of Sophocles’s so-called Ode to Man in Antigone, where Heidegger attributes daring—in Greek, tolma, in German, Wagnis—to the one who ventures forth beyond the given





















NOTES







OEBPS/Images/Cover.jpg
AFTER
HEIDEGGER"

'Ean‘wE‘n BY e e S
“GREGORY FRlED -~ NEW HEIDEGGER
RchARD P0|.T - RESEARCH






OEBPS/Images/frn_fig_001.png
ROWMAN &
LITTLEFIELD

INTERNATIONAL





OEBPS/Images/frn_fig_002.png





