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Preface

This book was begun before the Covid-19/Coronavirus crisis of 2020 (as of this writing, still ongoing), and yet Günther Anders (1902–92), the philosopher of modern media technology, is perhaps more significant than most philosophers today not least because his was explicitly a philosophy of isolation, what Anders called “home-working,” a kind of labour distinguished by being mediated and effected by the media. Anders argued that such homework focused on the homeworker, was conducted alone, and potentially without limit. In addition, this homework was often self-elected, without any direct connection between the worker and the industry that profited from that labour and that that ‘homework’ was often self-financed to boot: one paid in order to have the privilege to provide such work on behalf of corporate benefit, a kind of sharecropping practice in the age of what Anders’ named the “second industrial revolution” and which we know as the age of social media. For this reason, Anders’ argument seems uncannily relevant to the conditions of life as we live today, even before recent social distancing restrictions, as many of us ‘lived’ online, by way of and through the screen, the cell phone, the tablet, and laptop/computer.

This makes Anders worth reading, and yet, like other scholars of his era, other thinkers in the tradition of philosophy called, for want of a better designation, “continental” as opposed to “mainstream” or “analytic” style university philosophy, simply in order to begin to read Anders, one must have a sense of his antecedents, his teachers, his tradition. It adds complexity to note that Anders, as one of the founders of the early Frankfurt School, having been present from the start along with his first wife, Hannah Arendt,would preserve his allegiance to critical theory throughout his thinking and his life.

But philosophers and cultural and critical theorists whether in sociology or ethnography or political theory have their habitual references, and Anders is not quite included among such references. When a proper philosophical biography is available—and this must await a full understanding of his thought—one will be able to argue that Anders was obscured from a light that, by any number of rights, he should have shared. The reason for this is not a matter of accidental or incidental inattention but at times calculatedly academic: scholars refused to read him, experts asked to vet translation proposals refused, presses that commission such expert judgement declined to publish his work, both his creative efforts and his theoretical writings or else, especially in the case of the former, delayed publishing until such time as it ceased to matter for the vital communicative energy essential for the life of scholarship. I have for years sought to draw attention to what is missed via silencing, failure to mention, failure to note. There is no way I can make up for this in this study, but in general I try to footnote references to alternate interpretations as well as further reading.

To be sure, this seems to be changing, and Anders is increasingly read. At the same time, access is often advanced in a narrow fashion that ignores or else dismisses other readings, other perspectives. A blinkered approach, if common in academia, given ‘received views,’ insider circles and publication cartels and such like, is not the best way to approach Anders, if only owing to the critical question of breadth: reading Anders requires all the background indicated earlier. One needs the resources of phenomenology, hermeneutics, including both theological and literary hermeneutics, sociology, including sociology of music and literature, media studies especially but not only radio and television, film and print media, all in addition to taking the politics of Anders’ own life, his own ‘situation’ very seriously and very much in his own way, read according to his own very particular and stylistically distinctive slant.

In addition, though this text can only graze this theme, Anders enjoyed a gnostic view of the world, even more so perhaps than Jacob Taubes or Hans Jonas, both of whom, unlike Anders, enjoyed a wide readership. The text to follow will only obliquely point to this dimension, fitting for the esoteric. At the same time, this text is predominantly philosophical, focused largely on technology. For this reason, it cannot encompass all arenas of Anders’ thought, though it seeks to do more than most as this is dictated throughout by Anders’ own focus as he mixed his own themes. There is always more to be done than has been done by other authors, and this book offers another perspective on Anders than can otherwise be found. There will, of course, be more to say.
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Introduction

Black Stars

The OED tells us that a “schlimazel” is a “consistently unlucky accident-prone person.”1

The meaning I grew up with (between Brooklyn and Manhattan) references bad luck inherited, as it were, from birth: no amount of decency, hard work, or effort can shift the odds in such a person’s favour. Thus, for the etymology, a slimazel is a Yiddish term combining the old High German slim—in today’s German that is schlimm—with the Hebrew, mazzāl, meaning luck. If Günther Anders might seem to fit such a description, he also utterly lacked any sense of fated ressentiment all the while being fully aware that favours were often denied him.

To this extent, this book seeks to avoid the typical Anders-cliché that one can find in many publications: emphasizing that Anders was, as indeed he was, one of the most persistently ignored thinkers of the twentieth century. Instead, attention to the complexities of ill-aspected fortune or luck can underscore that it is arguably the extent of Anders’ thinking that complicates his reception, as his thought ranges over Frankfurt School–style critical theory as well as phenomenology and hermeneutics via Edmund Husserl, Max Scheler, and Martin Heidegger, but also over sociology and literature and music, including literary theory and the sociology of music as articulated across the spectrum of music history and theory, composition, and performance practice, and also popular reception and musical critique, expression, and reception, quite in addition to a philosophical anthropology in the lineage of Scheler and Walter Benjamin, who was Anders’ cousin, and Theodor Adorno.

And then there is media criticism.

And then there is technology.2


Anders undertook to raise the question of the human being in an age of technologically intensified reproducibility, much along the lines that Benjamin had written about this technical capacity/promise. Rather than addressing the work of art as such, despite Anders’ interest in art as such, including music and literature, as well as, although critical reflection on this exceeds the limits of this study, Anders’ own creative writing as essayist and novelist, thinking the working of the literary work as art, and reflecting on the performative dimension of actively composing–, actively playing–, and actively listening-to-music, Anders was also interested in the soul.

Such was the topic of his first book on the outdated/antiquated human being whose “soul” Anders understood by way of a certain attuned or musical sense with reference to the Judaic tradition and its acoustics as also with reference to St Augustine and his musical examples intertwined with a reflection on time. This includes allusion to Kant and Husserl and Heidegger as a gnostic dimension, although as I have already noted, fully tracing out this last will be beyond the current focus, except in the most liminal way.

In a series of iterations, Anders’ book on “the second industrial revolution” is addressed to readers including both atheists and theologians in the era of not the Hegelian but the Nietzschean ‘death of God.’ For Anders, this is characteristic not of religious experience but its “frustration” at least as expressed variously by Rilke, Kafka, and Beckett, authors Anders counts as those—notice the formula—who “do not experience God. [daß sie Gott nicht erfahren]”3

Spanning two world wars, the instauration of the industrial turn in the twentieth century installs the human being, for Anders, in express counterpoise and, hence, note thereby Anders’ reference to shame and inadequacy, to a different kind of genesis, illuminated as deficient by contrast with the manufactured object, the Gerät, the gadget, the tech fetish or consumer product in a serried scheme and component part of the same industrial assembly Heidegger named Ge-Stell. Although a critic, Anders assumes and presupposes the Heideggerian Ge-Stell as the assemblage essential to the perfection of the Gerät, as the “must have” as this variable object changes in a social-historical constellation, materially speaking, from moment to moment. Our technological absorptions are thus articulated as a series of metonymic sediments, via the machine, as Kant epitomized the schema inherited from Descartes and Spinoza and, above all, Leibniz. Not a clock, not a computer (and today one can add genomic and nanotech technologies to the mix), in an era confident of the machine’s perfectibility and its progressing-accession, what is key is the next “new” thing. Different from Gilbert Simondon’s more popular object concerns, Anders’ soul musing in his “anthropological phenomenology”4

explores the fate of the human in a nihilistic era quite in place of deity and by phantasmatic contrast with a technological product of a system of technology and its products—Anders never forgets that this is a capitalist constellation, even in post-war cultures that claim the flag of communism or socialism—for the members of that technological society. There are parallels to be made with the work of the sociologists Jacques Ellul, Jean Baudrillard, and Paul Virilio in terms of symbol and sign and not less fetishized design qua mark of “distinction” and thereby also parallels with Pierre Bourdieu and Michel de Certeau and others. Thus, one can speak of sociology and anthropology or ethnography, as of psychology, but always in a philosophical and, for Anders, expressly phenomenological context.

Characteristic of Anders—and here perhaps the best parallels would be with Ivan Illich and, in a more contemporary voice, with Giorgio Agamben and, again, Virilio—is a clear focus on the postlapsarian condition. This all-too-human condition was expressed via the language of shame: the shame of having been born as such but not as contrasted with deity in its eclipse, much as Heidegger also emphasized following a long theological tradition of reflection on silence as speech and as medium of encounter. Anders’ focus on the soul was also a focus on technology, and to this extent he undertook a theological turn in critical theory, raising questions that were not always received and were often otherwise unasked with respect to “the world,” as Anders spoke of it, as “phantom and matrix,” adumbrated through the spectral echoing of radio broadcasts, ghosts of television and film, and doubling and displacing humans in what had been a different situatedness in the world, now directed by a set of programmes to which the human being himself or herself actively attended, directed, and curated and, ultimately, in which they lived their lives. For Anders, this is all about copies in the age, as Benjamin spoke of it, of technological reproducibility and digital reproducibility. This is our world today, and Anders can help us to understand it.

Anders’ two main works correspond less to conventional academic monographs—Anders lacked an academic position which also meant that he was free from the tribal tithes required of the same—than collections of expositions, deliberately arrayed variations in the spirit of the phenomenological tradition in which he was trained. Thus, the aforementioned focus on the soul [die Seele] could be allied to musical sociological and phenomenological anthropological reflections articulating nothing less than the world around the human being, the human in medias res of the world, music, radio, film, television, literature, and theatre but also war and in particular the atomic bomb that made wartime a never-ending affair. To this extent, Anders offers us a philosophical reflection on what may also be named a phenomenological anthropology of the human being, and to this same extent he tends to steer clear of the Hegelianism that had in his era so dominated the twentieth century and that still continues to reign, typically associated with other names, in the twenty-first century.

If Anders argues in his first book that the human soul had undergone a series of transformations in the second industrial, technological epoch, in his second book (collection) he reflected on the transforms effected by the third industrial age, inaugurated, as he wrote of the succession of such eras and well in place by the mid-twentieth century. In each case, the human being was antiquated/outdated by no less effective means than that of his own projections, against which that same human being found himself or herself lacking. In his first book, the shame was in being a creature rather than a precision product manufactured to specs, corrigible and thus perfectible to infinity. Today’s GMO/mRNA transforms fit this as well, if more concerned with ‘gain of function’ (again to spec) and trackability.

Anders’ phenomenological anthropology is thus articulated as a critical theory of technology; its concerns include broadcast media and, given his own cultural theoretical interests, music. In addition, and this addition presented for some readers a certain dissonance, Anders includes a reflection on violence, personalized and reflected and unremitting. These reflections range from not only the First World War, which he observed in France as a member of a youth corps, but also the Second World War, including the violence in the Pacific as well as, on its cusp, the atomic bombing of Hiroshima and Nagasaki, through to Korea and Vietnam and a range of wars that followed, including, at the end of Anders’ life, Grenada and the Gulf War itself, mediated via television and embedded or circumscribed reportage. Anders’ philosophy takes us beyond his century into our own, as we meet the new face of war, increasingly conducted from the sky and with the sky, and now given air pollution and socially mandated masks, through the air we breathe (or do not breathe), all the way to the force multipliers of climate manipulation, with scalar and sonic warfare, uncontrolled forest fires, earthquakes, and geo-forming, along with drone warfare at a distance, literal weather warfare, and geoengineering.

On the “We” of the “With-World” and Social Media

It is a characteristic of reflections on Anders that these typically begin by focusing on the fact that Anders’ name is not his name. Thus the name Anders is often read as a mark of distinction. Anders means “other,” or “otherwise,” and to this extent, underscores the character of an outsider, Aussenseiter, a Fremdling, a word Anders also uses to describe himself.5

But it is characteristic of human nature that those who are other, those excluded, are often regarded as an object of some envy by the groups that excluded them. This dynamic is certainly part of what Hegel analyses as his master–slave dialectic, and yet we need more, if only because the Hegelian dialectic as such will not suffice, not after Nietzsche,6

nor, even more specifically, after Anders himself as not after Adorno (given his Negative Dialectics),7

nor after Horkheimer, or Paul Virilio or Jean Baudrillard. “Etc., etc.,” just to quote Anders’ own tribute to the excess that belongs to any such listing in the recollected course of his recollection of his conversations with Hannah Arendt.

The dynamic between exclusion–persecution and resentment–envy is complicated. Thus, Anders observes that everyone in a technological age can take himself or herself to be an outsider, to be as Moses once found himself, a stranger in a strange land, a designation taken over by a popular science fiction author for a crucial and crucially successful novel in the genre. Anders himself would not have success with his own novels, but he nonetheless characterized today’s very human condition: today we are all outsiders, no one more than anyone else; all of us are onlookers, spectators, consumers captivated by programmes (today that can be no more than a social media feed) advertising the newest news along with the newest consumer products. Here the parallel is with Nietzsche’s language of the “all-too-human” rather than the numinous constellations that underly “posthuman” ambitions. Anders thus advanced the consequences of the claim that we are alienated from ourselves, “shamed” by means of nothing less “concrete” than radio programmes and television broadcasts, transmissions, and mediations. These are the vapours Marx and Engels allude to when they write in 1848 in their Communist Manifesto:


All fixed, fast-frozen relations, with their train of ancient and venerable prejudices and opinions, are swept away, all new-formed ones become antiquated before they can ossify. All that is solid melts into air, all that is holy is profaned, and man is at last compelled to face with sober senses his real conditions of life, and his relations with his kind.8


Marx’s allusion to what becomes “antiquated” resonates in the title of Anders’ constellation of intersecting reflections on human antiquatedness, Die Antiquiertheit des Menschen.9

At the same time that Marx foregrounds, quite as Anders does, the “constant revolutionizing of the instruments of production,”10

ageing before time (think of new products and new ages, space-, computer-, information-, digital-, Anthropocene-), including for Marx the transformation of guilds and traditional mastery, Anders highlights the becoming-antiquated effected by ghosts, shadows, on and with radio, the projections of film, programmed television broadcast, permanently returned in closed circuits, cable or wired access, wirelessly networked, now streaming, live or on YouTube or social media videos on demand, with- or without-your-leave in public squares, on mass transit, in taxis, in sports bars.

Pocket convenience turns out to be the mode for Dick Tracy-style wristwatch walkie-talkies, Star Trek-era communicators not at all unlike (depends on the model) our cell phones. Today’s smartphones and tablets do the same job: we are become-cyborg via the same transportable means Anders describes invoking transistor radios, and connected or meaning to be connected at all times, we carry our instruments of alienation on our person, or even embedded as digital hacks or via injection, more conventionally, at all times. In a literal sense, we are all Americans-by-proxy, living as global citizens, quite as Nietzsche described the new world ethos of American ambition, driven by speed, “One thinks with a watch in one’s hand, the one eats one’s midday meal, with one eye on the financial papers, one lives as if one way continually might ‘miss out on something’” (FW, §329).

Anders’ term seems to be Dick Tracy dated, “gadget-envy,” but it is an enduring condition to this day. Hence, by updating Goethe’s 1797 tale, Der Zauberlehrling, “The Sorcerer’s Apprentice,”11

Anders appropriates the second-century (CE) Lucian’s morality tale, complete with mystery cults and roses and the seemingly as if made for TV, transmogrifications that could turn a boy into an ass, and Shakespeare draws on the same magic, transmogrifications that trap him in that new condition—the Pinocchio story simply tells this account in reverse, ditto the mechanical mystery dolls of the Tales of Hoffmann. Anders tells the same cautionary tale by way of Goethe, who himself took over Wieland’s translation of Lucian’s account, in order in the middle of the 1950s to tell us ourselves in the age of the gadget quite up to the current day as we await not the second coming but the next iPhone, apple computer, new camera, new car, new booster shot. But by now we are talking about transhumanism.

Today, this is mediated by pocket electronics, “pocket robots,”12

as such things are the hacks that rather than jetpacks turn out to be the essence of the transhuman. For some, especially among the young, but also among the disaffected, this complex dynamic of voyeurism and trolling characterizes all of us. Richard Seymour writes in his book titled with reference to Paul Klee’s 1922 painting of the same name, The Twittering Machine,13

that “we are all addicts” and “we are all trolls”—whereby both addiction and trolling are effected, and this is the beginning point of my The Hallelujah Effect, by nothing more than the miniscule feedback of a click—liking or sharing or retweeting something.

It was to analyse media programming on social media, Facebook and Twitter, that I began the reflections that led to The Hallelujah Effect, musical observations initially published in an online music magazine, with the glorious name PerfectSoundForever. The essay focussed on YouTube music videos, specifically Leonard Cohen’s Hallelujah (and k.d. lang’s interpretation and gender norms and expectations and so on), on the face of it a vastly more innocuous phenomenon by contrast with the attention shock of Seymour’s example, as he begins by describing a series of self-curated suicide videos.14


Here we note the ongoing consequences of homeworking in extremis, as Anders had already analysed in “The World as Phantom and Matrix,”15

already published in English more than half a century ago as the world-estranged “situation” of the human being in a technologically mediatized epoch, not metaphorically but even before Lockdown: “Only after the human being has closed the door behind him, does the outside world become visible to him; only after we have been transformed into windowless monads, does the universe reflect itself in us.”16


The mix of distracted fascination, as Adorno and Anders (and so I would argue Nietzsche likewise) tell us, using the first-person plural form for emphatic inclusion—“we” like what we recognize—combined with the transient urgency of responding to this in real time, the sooner the better — for Seymour, “we are all celebrities,” or, as I remark in a lighter mode, regarding our affective lives: “we are all royals.”17


This can shed further light on the “outsider” condition that is a consequence of sustained self-preoccupation. In his Art & Fear, Paul Virilio highlights some of the darker consequences of the streaming human condition that has for some time corresponded to video culture.18

And there are compounding factors, as recently the analytic philosopher Kate Manne has described a phenomenon called “himpathy,” a phenomenon of kipped sympathy, in this case a tendency to privilege the male offender over his (often) female victim, which is no exception but mainline.19

This is also the dynamic of George Orwell’s dystopian 1945 fantasy, Animal Farm, where some are more favoured—the current global “pandemic” only dramatizes this with greater urgency—and some are more “equal” than others.

The mix in these foregoing introductory reflections of themes (and more besides) is necessary to read Anders. He approached the problems of his day—problems that continue to be contemporary problems—with insights drawing upon and across classical philology and theology, anthropology, sociology, and musicological and musical critical reflections which made up his particular stylistic kind of continental philosophy (I have argued that continental philosophy is primarily a stylistic distinction,20

as opposed to a geographic one or as opposed to subject matter or focus on any given historical figure).

Earlier I referenced Kate Manne’s notion of “himpathy” because it may illustrate what can seem to be strangely characteristic of the privileged, who can tend to insist on the singular quality of their own sufferings, claiming exceptionality in all respects, including the “exceptionality” of exclusion, even persecution as one can see this in the phenomenon Manne also analyses of men’s rights groups, including their self-designation as “incels.” This last complex of privileged self-absorption is the stuff of psychology—about which Anders knew a great deal from his earliest years—his psychologist mother analysed and publicized his childhood—as it is also about competition. In our media-driven, exposed age, this can appear as the desire to claim exceptional status (the tag line of Garrison Keilor’s radio comedy show, Lake Woebegone, “where all the children are above-average”), deserving of consideration, compensation, sympathy, and understanding and, above all, more regard than others, has never been more widespread.

Life and Legacy

Analyses of addictive self-absorption are not rare but Anders was a born Aussenseiter. Born as Günther Stern in Breslau, on July 12, 1902, he died on December 17, 1992, in Vienna. There have been a number of books on Anders in the decades of what nonetheless continues to be dampened reception, and one of these exemplifies what has become cliché in the interim, introducing him as “the most neglected German philosopher of the twentieth century.”21

In addition, Anders’ scholarship tends to be insular (specialized scholarship is generally so); thus, the claim is less than accurate. Thus, Christopher John Müller and David Mellor can point to an explosion of interest in his work, counting some fifty books over the past two decades.22

But this is not to say that today scholarly inattention has been overcome, and Anders’ name retains its outsider qualities largely because his concerns, as I argue, are not reflected in today’s mainstream philosophical canon. In addition, Christian Fuchs argues that Anders is not prominent in media studies.23

To the disciplinary roster, as I have already-noted theology and political theory, anthropology/ethnography and sociology, hermeneutico-phenomenological approaches are rare enough in any case, and I hardly need to add music studies despite the fact that there are studies of Anders and music. That Anders also has vital contributions to critical cultural theory more broadly, including poetry and aesthetics, has had the effect of making it harder, and not easier, to receive him, even after all this time, quite in spite of the efforts of many scholars, generating a kaleidoscope of various claims to have “discovered” him.

To be sure, there are similar issues when it comes to other “outsider, outlier” thinkers like the reception/non-reception of the already-noted Jacques Ellul or Ivan Illich (parallels may also be found in the reception, as it comes and goes, of the more mainstream Michel de Certeau). But what can be done? It seems scholarly habitus, to echo Bourdieu, to constitute pockets of scholarship that turn on themselves. In this way, fiefdoms are established, and scholars exclude in their own turn consideration of other authors who work on the same thinker, while other scholars similarly tend (quite for the most part) themselves to exclude others in their turn as opposed to including other scholars on the same path. This is done with a good conscience as one from time to time reflects that one cannot read everything. The conundrum haunts the academy if it is, at the same time, the precisely normativizing essence of what Thomas Kuhn defined as “normal science.” Indeed, outsiders conduct themselves quite as insiders in their turn.

The point here with respect to Anders goes beyond inadvertence or neglect. There is a legacy of scholarship on Anders, and yet, and at the same time, this scholarship is insular, excluding, unless one takes pains to do otherwise, attention to different voices. This exclusi
on plays out on many levels, ranging from analytic or mainstream philosophy to so-called “continental” philosophy with the result—the tactic is self-destructive—that such scholarship tends in turn to be ignored.24

“Nevertheless”—to quote Katherine Hepburn’s response to a hostile German captain in the 1951 film, The African Queen, challenging the fact that she and Bogart successfully traversed a putatively unnavigable swamp—Anders remains an essential thinker for our over-surveilled, digitally absorbed era, and this is a book about him.

A Star Among Other Stars

Anders’ fame is of the metonymic variety as he is associated with the well-known. And Hannah Arendt begins her “Introduction” to the translation of the collection of Walter Benjamin’s Illuminations by writing about fame, under the title of the Roman goddess Fama: observing of “posthumous fame” that it is hardly to be aspired to—“rarer and least desired”25

(an odd contention given that Kant himself predicted philosophical fame as at best to be attained only after an interval of a century, and Nietzsche described himself as “posthumous,” and Heidegger, her former lover, apparently dedicated himself, so it has been argued, to the pursuit of little else). Even more perplexing is Arendt’s twofold contention, the first part of which is indisputable but the second (regarding the lucrative value of the work) precisely not so, whereby “The one who stood most to profit is dead and hence it is not for sale. Such posthumous fame, uncommercial and unprofitable, has now come in Germany to the name and work of Walter Benjamin.” And all of this is true of Benjamin.

It is almost inevitable that I start with Arendt and Benjamin, as Anders is arguably the most famous ex-husband in philosophy—as Arendt’s first husband—or else the most famous relative—Anders was Benjamin’s cousin26

and, in the same lineage, Anders was the brother of the Holocaust hero, Eva Michaelis-Stern.27

He was also, as already noted, famous as a child for being a child: the subject of a certain intimate notoriety as mid-born son of famous experimental psychologists in a book authored by his father and mother, William and Clara Stern (complete with scenes from his childhood featuring in a popular case study account of child rearing) and a further Tagebuch published by his mother.28

Name-wise, Anders was also his father’s son, his father having been the famous William Stern, inventor of the IQ test.

Besides his ex-wife and his famous cousin—for many, Benjamin has more star value than both Adorno and Heidegger put together—and apart from serving as case material for his famous father’s research in developmental child psychology, Anders was also a student of leading philosophical movements of the day, both the famous and the faded. He studied with Heinrich Wölfflin and Wolfgang Köhler, among others, as well as Husserl and Heidegger. In 1924, he wrote his doctoral dissertation on situational categories and logical propositions under Husserl.29


Anders went on to work (with less-than-concretely positive results) with Paul Tillich, and he was from the start a member of the original Frankfurt School—which one must say to distinguish it from what it became after Adorno’s death from the 1970s onwards—with Adorno, Horkheimer, the elder Marcuse, and others. This proximity led some (Hannah Arendt) to blame Adorno for Anders’ lack of advances, while others faulted the then-increasing Nazi politics in Frankfurt. Although Anders worked with Max Scheler (he was briefly his assistant) and with Helmut Plessner on philosophical anthropology,30

he sought to habilitate himself with a project in the situational sociology of music under Tillich: Philosophische Untersuchungen über musikalische Situationen.31

The habilitation project failed to come to fruition for a host of reasons—things of this kind are fairly overdetermined—but most decidedly because Tillich asserted his incompetence as reader.32


Anders published his doctoral dissertation, quite as one must, along with a monograph on the nature of “having,”33

reflecting the influence of Husserlian phenomenology. The latter was to influence Gabriel Marcel, who took it over.34

Importantly, given Anders’ hostility to him, Heidegger’s influence is patent both in Anders’ monograph on having/not having (published one year after Being and Time) and Anders’ musical phenomenological reflections on “listening-to.”35


In his musical phenomenology, beginning 1927 onwards and under the influence of Husserl and others, Anders, who played piano and violin, followed the experimental psychology of Carl Stumpf, the research framework being practically familiar to him from his own father’s technical study (and invention) of the tone variator (a device used in psychological research to study tone perception).36
 Anders thus raised the question of the phenomenology of music from the experiential perspective of the musician, especially the composer but also the performer who lived, as it were, “in-music,” to use Anders’ lived experiential term. His existential-phenomenological orientation afforded Anders a perspective from which he might underscore the difference between lifeworlds, as he argued
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