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Chapter-by-Chapter Synopsis


	Introduction – Rosi Braidotti, Amy Kit-sze Chan and Kin Yuen Wong

	Defamiliarization and the Act of Reading World Literature, Grant Hamilton



In her recent book on the posthuman, Rosi Braidotti briefly outlines a confronting new critical theory by which a new humanities could emerge. First is the nod towards ethical accountability, and then an overwhelming privileging of trans-disciplinarity. Next is the imperative of bringing together critique and creativity, the championing of non-linearity and the associated sites of memory and the imagination. The last feature of Braidotti’s new critical theory emphasizes the productive act of defamiliarization. Of these, this chapter concerns itself with the notion of defamiliarization.

This chapter argues that the most productive aspect of world literature is captured in those moments when the reader finds himself or herself unable to draw on his or her own experience (literary or otherwise) in order to maintain the fiction of meaning in a text. Drawing on the work of Deleuze, this chapter reads such an interruption to the process of meaning-making (such explicit defamiliarization) as a kind of stuttering. However, and importantly, it is this stuttering that leads to an unanticipated and undirected becoming. Because of this, far from being a negative state, defamiliarization is shown to be the genesis of ‘the new’ – new understanding, new perspectives and new ideas.


	3. Transversally Yours: Deleuzian Love and Taoist Qing, Sebastian Hsien-Hao Liao



Love in Deleuze is an important, but under-discussed, concept. Recent discussions have broken ground by connecting it with the encounter with the otherwise Other, which ‘expresses a possible world’. It is through breaking up the stabilized identity, the boundaries between subject and object established by the Western philosophical tradition, that ‘love’ occurs and provides the possibility of creation and novelty. The ethical implications of Deleuzian love include, among other things, the configuration of a relationality that is alternatively called ‘transversal ethics’, an ethics that connects while fully respecting differences. The distinction between the human and non-human forms of love compares interestingly and fruitfully with the Taoist concept of qing or feeling, which also distinguishes between the ‘human qing’ and the non-human or transhuman ‘Tao qing’. In both the Deleuzian and Taoist systems, the non-human or transhuman form of love (or ‘schizo love’) belies the naturalness and stability of human consciousness and its accompanying values and allows access to an ontological truth, often called ‘Life’ by Deleuze, that features flow and change and thereby facilitates deeper connections between individuals (rather than subjects). Hence, Deleuze’s remark: ‘Love is life itself’. In a word, the non-human or transhuman form of love ensures constant becoming of the individual and enables others (animate as well as inanimate) to become and thereby manifests a transversal ethics that goes beyond the phenomenological affective turn that still clings to the notion of intersubjectivity.


	4. Deleuze and Ikeda: Two Concepts of Revolution, Tony See



Deleuze is known for resisting the traditional image of the subject as a fixed substance in favour of a ‘subject’ that is merely the provisional outcome of a process of subjectivation. Instead of a unitary and unchanging subject, there is an assemblage of heterogeneous and changing elements that is always under construction. In Empiricism and Subjectivity, Deleuze explains that this subject arises from the twin processes of an intensive, integrative act of our practical interest, together with the associative rules of our speculative interest (Boundas 2005: 268). This subject in turn gives rise to fictitious things such as ‘God’ and ‘the world’ with valorizes a transcendence which now negates its own immanent powers. Thus, Claire Colebrook has suggested that although it has become commonplace to see the world as being constructed by an isolated subject, the fact is that the idea of an isolated subject is just one more form of transcendence (Colebrook 2002: 73). Although Deleuze’s theory of subjectivity has been discussed at length in contemporary Deleuze scholarship, relatively little has been focused on its relationship with theoretical constructions of the subject in the philosophical traditions of Asia. This gives us much food for thought as Deleuze’s theory of subject has resonances with notions of subjectivity in Buddhist phenomenology, one which denies a permanent substance in favour of a becoming subject that is ‘representation-only’ (weishi: 唯识). This chapter seeks to bridge this immense chasm by exploring the resonances between Deleuze’s theory of subjectivity and with the idea of ‘self’ or subjectivity in Mahāyāna Buddhism. It argues that there are deep resonances between Deleuze’s theory of subjectivity and its relation to the idea of revolution (Nail 2013), with the idea of a ‘revolutionary subject’ in Mahāyāna Buddhism. The author aims to contribute towards a thoughtful and mutually informing discourse between Deleuze studies and Buddhist studies, thereby bringing about a revitalization of the humanities in an age of capitalist domination and technological possession.


	5. An Encounter with Lufsig: Political Affect Meets the Nomadic Post-Colonial Subject, Evelyn Wan



In December 2013, the accidental (mis)translation of the IKEA Lufsig doll (路姆西), coupled with its Red Riding Hood wolf character, turned the stuffed toy into an Internet sensation and the symbol for Hong Kong’s political activism overnight. Lufsig, like Donna Haraway’s cyborg figure that stands for new feminist subjectivities, comes to figure as Hong Kong’s very own ʻnomadic subject’, reflective of the complex configuration of political subjecthood in the post-colonial/metropolitan/multilingual city. The IKEA doll is itself an assemblage of symbols, narratives, locations and languages – from a Swedish company, with a French/European fairy tale narrative, a (badly) translated Chinese name and so on – and now also an agent of affects of humour and laughter as well as anger and frustration in Hong Kong.

Deleuze and Guattari define affect as ʻbecomings’ in A Thousand Plateaus, focusing on affect’s capacities to produce emergent effects in entering assemblages. Building upon Spinoza’s ʻaffectus’, these emergent effects either augment or diminish the body’s capacity to act. While affect operates on the physiological and psychological dimensions, it also extends beyond the personal subject through imbricating the social and somatic in forming a body politic (John Protevi). The completely sold-out IKEA doll demonstrates such an assemblage of forces as a (con)temporary subject/object that animates (affective) politics.

Inspired by Rosi Braidotti’s work on ʻnomadic subject’ as a performative metaphor for unlikely encounters and creative becomings, I focus upon the affective force of Lufsig in its encounters with the political subjectivities of local citizens. I study the doll as a rhizomatic site of solidarity and resistance and through it, analyse the multi-layered and complex forms of post-colonial political subjecthood that may be observed in Hong Kong today.


	6. Deleuze, the Image of Thought and Art: Representation and the Meaning of Art in Henry James’s ‘The Real Thing’, Jason Cham Sum Leung



In this chapter, I shall reflect on Deleuze’s idea of ‘image of thought’ in his work Difference and Repetition from the perspective of art. According to Deleuze, the image of thought can be understood through eight postulates about how thought should function in principle and the postulates run the risk of mistaking representations of thinking for thinking itself. I would argue that the image of thought not only is a hindrance to the philosophy of difference but also challenges the concept and role of art due to the reinforcement of common sense and good sense in the process of making art. I shall also look into the problems of representation and Deleuze’s image of thought with discussions on Henry James’s short story ‘The Real Thing’ in which the dilemma of the artist in creative production can help us to reflect on some fundamental issues in art. I would argue that in the making of art, the artist’s awareness of the rigidity of representation and the essence of difference are essential.

I would then demonstrate the limitations of representation in the understanding of Chinese art in the form of classical paintings and discuss the concept of hua yi (畫意). The notion of hua yi, which literally means the meaning of a picture, can be seen as a way of perceiving art and connecting the artist and the viewer. I shall also bring in the Deleuzian perspective of art to articulate the value of art, in which despite the risk that the image of thought presents, art itself should be a compound of sensations which connects the subject and the object as well as to open up new ways of seeing and possibilities to generate new ideas and thoughts.


	7. Staging Attempts on Her Life in Taiwan: Kimmy Liu’s Production at Nanhai Gallery, Lia Wen-Ching Liang



As Alan Pottage (1998: 1) argues, following Michael Foucault, contemporary society is one in which ‘man’ has already and irrevocably vanished from sight. In its stead, it is what Deleuze would consider as affect, created by assemblages of information, communication and media, that becomes the object for the exercise of power. This reconstitution of ‘man’ and the social could be witnessed in contemporary theatre, especially in the body of works of what may be called postdramatic theatre. Martin Crimp’s Attempts on Her Life (1997), now generally being considered an exemplary work in postdramatic theatre, provides one such occasion for analysis (Jürs-Munby 2006: 6). Crimp had spent the past few years attempting – to use one of Crimp’s favourite terms – to reinvent the form of British Theatre. Crimp’s mistrust of theatrical realism leads him to marry various styles of narrations, which resulted in fragmented storylines that propose ‘a non-linear vision of memory as imagination, creation as becoming’ (Braidotti 2013: 165). Despite the depiction of British scenes, Attempts on Her Life invites open interpretations and adaptations, as the play finds resonance in many societies elsewhere. The play has now been staged or play-read quite a few times in Hong Kong and Taiwan, following the emerging interests in ‘New Writing’ in contemporary British Theatre. Focusing on a recent Taiwanese staging of Crimp’s play, directed by Kimmy Liu (Jung-Chun Liu) for In-Yer-Face Festival, this chapter discusses the play’s shifting affects brought about by different cultural and social contexts in which the performance is staged.


	8. Two Meditations on ‘Becoming-Animal’, Territory and the Origin of the Artwork, Gregg Lambert



What is the relationship between an environment, a ‘territory’ and a world created by the work of art? This will be the question that I will address with a series of mediations that have no beginning or ending, naturally, because what we are lacking is a territory to begin with, that is, a distinctive location to pose this question. For example, I will not ask ‘What is a territory’ (in geographical or geopolitical terms) and then seek to apply this notion to the specific formation that belongs to literature or painting (e.g. Korean landscape painting), which would only be a metaphorical equivalence. Instead, I will ask, following Deleuze and Guattari’s notion, what is a ‘territory’ that is specific to the work of art? How does one make a territory with the work of art? To illustrate this meditation, I will refer to the early Korean landscape artist, Kim Hong-do, who belonged to the ‘true view’ movement during the period of the Joseon dynasty (1392–1910). I will then conclude with some reflections on the relationship between establishing a territory in the artwork and the origin of national and cultural understandings of style.


	9. Classical Chinese Medicine and the New Humanities, Amy Kit-sze Chan



In Negotiations, 1972–1990, Gilles Deleuze writes that ‘it’s organisms that die, not life’ (1995: 143). The obscurity of this statement comes from the different Greek words that refer to ‘life’. One of the words is ΖΩΗ (Zoe) which refers to both of physical and of spiritual existence. Spiros Zodhiates in his Greek Word Study defines ‘zoe’ as follows: ‘life; referring to the principle of life in the spirit and soul. Distinguished from bios, physical life’ (cited in ‘Zoe Life’). Braidotti in her Transpositions defines zoe as ‘the generative vitality of non- or pre-human or animal life’ (2006: 37). Another Greek word for life is βίος (bios) which refers to the physical life. ‘Zoe stands for the mindless vitality of Life carrying on independently of and regardless of rational control . . . whereas bios refers to the specific social nexus of humans’ (37).

Traditional Chinese medicine (TCM), as compared to Western medicine, has a distinctive view on organic life at large and human body, in particular. People always say that TCM takes a holistic approach to curing diseases. Not only that the human body is viewed as a holistic organism, but it can also be seen as a machine in the Deleuzian sense: ‘A machine may be defined as a system of interruptions or breaks. . . . Every machine, in the first place, is related to a continual material flow (hylè) that it cuts into’ (Deleuze and Guattari, 1983: 36). In other words, the human body is a machine in relation to the large machine that consists of other organic and inorganic life forms.

The thesis of this chapter is to argue that TCM also adopts the view that human life is zoe instead of bios, the human body is a Deleuzian machine and the human species is an assemblage. In the first part, I will read into the Compendium of Materia Medica (本草綱目), a sixteenth-century compilation of medical materials, in which the formation of human life is mentioned. I will then explain how the concept of qi 氣 and the principle of yin-yang in The Yellow Emperor’s Classic of Medicine constitute human life as zoe. I would like to propose that TCM provides an exemplary paradigm for envisioning a future for the Humanities programme in tertiary institutions.


	10. The Yin-Yang Assemblage and Deleuze’s Transcendental Empiricism: How Daoism Became Posthuman, Kin Yuen Wong



This chapter proposes to create a new concept of inter-assemblage between the Chinese yin-yang cosmology and Deleuze’s transcendental empiricism. This is accomplished through an effort of drawing upon Deleuze and Guattari’s ‘collective assemblages of enunciation’ (ATP, 504) for an encounter with a number of Chinese expressions which display the very combination format of intensification characteristic of Deleuze’s ‘superior’ empiricism. By offshooting the yin-yang cosmology towards systems of coordinates of, say, active material agents, embracing astrology, mathematics, biology, ecoethics and sociology, this chapter endeavours to delve into the implications of the later separation of yin and yang under Confucianism and Daoism, respectively, within a dualistic structure of hierarchical values. It is therefore my argument, or rather my experimenting with an argument, that the yin-yang assemblage, particularly with the part Daoism plays in it, could be considered a major moving force towards our theme of how we can dislocate any sense of cultural centrism for an emergence of a new humanities in tertiary education worldwide. To do so we need to delineate new and specific ways to bring together the yin-yang assemblage and Deleuze’s transcendental empiricism, alongside the lately developed ideas summarily called posthumanism by scholars such as Hayles, Braidotti and Wolfe. In order to argue convincingly that Chinese Daoism which upholds a yin principle has all along embodied posthuman elements, we need to briefly venture into the second-order systems theory of what M. Hansen calls the ‘systems-environment hybrids’ (Hansen 2009: 113–142), all of which form the backbone of the contemporary philosophy of posthumanism itself.


	11. Getting In and Within: Matter-Realist Feminism, Deleuze and Alice’s Adventures in Wonderland, Clara Hei Man Tang and Cynthia Wing Nga Lam



The proposed chapter aims at revisiting the children literature classic Alice’s Adventures in Wonderland by Lewis Carroll, from a matter-realist feminism perspective alongside the ideas of Gilles Deleuze and Daoism.

The work has been visited and analysed by many in different perspectives. The use of a young female protagonist and her defeating the threatening enemies are certainly acts of female empowerment. Nevertheless, the Wonderland is more than merely female agency when we go further. In this chapter, we try to see the Wonderland from a different angle and analyse the Wonderland with Deleuzian concepts of Body without Organs, in which the ideas of territorialization, deterritorialization and reterritorialization are introduced. We also attempt to explore how the Daoist ideas interact and have a dialogue with this Western children classic so as to give a deeper meaning of feminine power. Chinese Classics including Daodejing《道德經》(Classic of the Way and the Power) and Soushenji《搜神記》(In Search of the Supernatural) offer insights to analyse Alice’s Adventures in Wonderland from an Asian perspective, and we hope to conduct an intertextual reading of the texts. Woven by the childish utterance and nonsense of Alice, a non-linear, anti-logical, anti-phallic world emerges from the lines. Decentring itself by the idea of madness, the lines of the characters and its repetition open a possibility of feminine articulation. We are not just getting in the Wonderland but also getting within.


	12. Bringing Them into the Fold: Deleuze, Francis Bacon and Three Images for an East-West Humanities, Michael O’Sullivan



Deleuze’s notion of the ‘Fold’ is an interesting conceptual space for imagining how cross-cultural interdisciplinary work in the humanities might resolve itself in the age of open access, ‘parasitic cross-talk’ and the Massive Open Online Course (MOOC). Recent work in cognitive neuroscience and consciousness studies recalls some Deleuzian figures. Christof Koch describes the nervous system as an ‘organ’ that is made up of diverse ‘sophisticated processors’ (neurons), ‘membrane-bound machinery’ and ‘output wire[s]’ (16). The discovery of such electrical ‘“parasitic” cross-talk’ allows us to revisit Deleuzian notions of the body and immanence that Deleuze never wants to give up despite the lack of organs.


In The Fold, Deleuze uses a Western-centric conception of the Baroque to develop a notion of the Fold that can contribute to a new sense of ‘perfect harmony’. Harmony is perhaps the most important Chinese existential concept. Harmony is also what is needed in the university more than ever as the old academic ‘machines’ of the United States and the United Kingdom are challenged by Asian academies. Even though Deleuze barely references the Asian perspective in The Fold, he does begin to suggest a possible opening out of his Fold to a harmonious East-West humanistic experience. He writes that ‘harmony does not at all confirm the hypothesis of a soul of the world or of a universal spirit, [but] to the contrary attests to the irreducibility of “particular breezes” distributed through many pipes; the world’s soul implies a confusion that belongs to pantheism’ (148–149). The recourse to natural imagery, pantheism and a rejection of ‘soul’ – what are typically Chinese substitutes for a Western logocentric and Judeo-Christian world view – allows us to re-imagine how East-West humanities might begin to conceive of itself. This means for re-imagining the space of harmony between East and West humanities also responds to the work of Roger Ames who describes the work of New Confucians in terms of a ‘naturalistic view of the vital life forces that animate[s] the cosmos wherein the goal of the consummate human being is to participate fully in optimizing the harmony of the totality’ (78).

This chapter will therefore read Deleuze’s work on the Fold and on ‘perfect harmony’ in the light of both new expressions of the body as machine and in the light of recent attempts to bring East and West humanities together around the notion of harmony.
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Chapter 1

Introduction

Rosi Braidotti, Amy Kit-sze Chan and Kin Yuen Wong

If Foucault’s prediction that ‘one day, the century will be Deleuzian’1 is to gain any credibility in our globally interconnected and mediated world, the question of the inter-relations between Western and Asian philosophies needs to come centre stage. It is less a question of developing comparative perspectives – which would inevitably raise issues of common standards, hierarchies of values and power relations – than of composing together margins of overlapping concerns and webs of shared cultural and ethical passions. This is why we wanted this book to happen as a trans-disciplinary philosophical event. Deleuze’s philosophy is very well known across Asia, as testified by the large number of scholarly conferences dedicated to his work, and his theory of subjectivity has been discussed at length in contemporary scholarship across the world. It is however the case that not enough attention has been paid to the specific relationship of Deleuze’s philosophy of Life and difference, to the naturalistic and holistic traditions of Asian and notably Chinese philosophy. While carefully avoiding any attempt at a cultural synthesis, this volume stresses the multiple convergences between Buddhism and Daoism on the one hand and Deleuze’s ecosophy and vital materialism on the other.

Our volume pursues these lines of encounter and enquiry in a rigorous, critical and yet creative way. First, it gathers leading scholars in the trans-disciplinary field of Deleuze scholarship, in full respect of the tradition of academic excellence. Second, it brings in scholars from Europe and other regions who have not yet been heard very much in Asia, and vice versa, so as to contribute to the growth and expansion of the international academic debates. Third, it contributes to a critical evaluation of the reception and creative adaptation of Deleuze and of other continental philosophers in the Austral-Asian region, with special focus on China.

The project took off from Deleuze and Guattari’s idea that the task of thinking is to create new concepts, an idea which we consider as a great source of inspiration not only for critical theory but also for the humanities in the contemporary world. This definition further supports the parallelism between philosophy, science and the arts, dear to Deleuze and Guattari’s hearts. The equal worth attributed to these domains, however, is not to be mistaken for a flattening out of the differences between them but should rather be seen as a way of stressing the unity of purpose among the three branches of knowledge. Deleuze and Guattari take care to stress the differences between the distinctive styles of intelligence that philosophy, science and the arts, respectively, embody. They also argue, however, that they remain indexed on a common plane of intensive, self-transforming life energy. This continuum sustains the ontology of becoming, that is, the conceptual motor of both nomad and critical posthuman thought.2

In so far as science has to come to terms with the real physical processes of an actualized and defined world, it is less open to the processes of becoming or differentiation that characterize Deleuze’s monistic ontology. Philosophy is at an advantage, being a subtler tool for the probing intellect, one that is more attuned to the virtual plane of immanence and the unstoppable force of a generative universe, or ‘chaosmosis’, which is nonhuman and in constant flux.3 The arts, however, have a head start in sustaining intensities and creating affective territories of encounter with the virtual potential of life.

For Deleuze, as a radical neo-Spinozist, thinking is the conceptual counterpart of the ability to enter modes of relation, to affect and be affected. The point of thinking is to equip us with the capacity to sustain qualitative shifts and creative tensions, in a manner that echoes the artist’s approach and matches the intensive prerogative of art. Critical theory therefore has a major role to play in helping us enter into these encounters and, just as importantly, to sustain them. In other words: the monistic ontology that sustains this vision of life as vitalist, self-organizing matter also allows the critical thinker to reunite the different branches of philosophy, the sciences and the arts in a new alliance. We believe such a transversal re-composition of knowledge is necessary in view of the staggering advances in knowledge production that are occurring today and not only in the sciences and the technological fields but also right across the social and cultural spectrum. We also think that they can be inspirational for the contemporary university as a whole and for the humanities in particular.

The edited volume we are presenting here is the result of sustained creative relationality: it is the product of intensive intellectual cooperation and conceptual affinity that propelled us in the direction of productive and hybrid cross-pollination. The co-operation culminated in an international conference that took place in Hong Kong4 and focused on the engagement between Asian thought and Deleuzian philosophy. It gathered multiple, situated East-West scholars and explored several applications of nomadic thought. This diverse, but focused, assembly was able to compose and reflect a privileged site of intercultural exploration with a range of interlocking themes, privilege in the sense of both the unique location of Hong Kong and its timeliness in the twenty-first century and beyond.

This collection of chapters is consequently framed by an ongoing international dialogue about the multifaceted ways in which Deleuze’s philosophy offers key navigational tools to confront the intellectual and institutional challenges of our times – both in the East and in the West. One of the transversal lines of enquiry of this book is the question of how the traditional humanities may be revitalized specifically through an emphasis on a nomadic encounter between the East and the West. The volume therefore contains many contributions that aim at mapping and/or recreating the cultural boundaries and intellectual trading zones between these vast and complex regions. In this regard, the nomadic approach provides a productive methodology that allows researchers to open up the boundaries of their expertise and vested research interests and to encounter new perspectives. This opening up of relational exchanges allows for experiments with new concepts so as to create inter-assemblages between them: a mutual en- and unfolding of possibilities. It is this volume’s mission to dislocate any sense of unitary disciplinary identity and cultural centrism, while relocating the very boundaries and areas of these encounters or interfaces within the context of a globalized, intercultural and sustainable nomadology in the twenty-first century. Let us rhizome together!

The chapters gathered here therefore offer zig-zagging itineraries across a thousand plateaus of East-West encounters within the classical humanities – notably literary theory, comparative literature, art history and criticism. They also move across interdisciplinary and more recent fields of scholarship, such as cultural, media and performance studies, to touch on issues of gender, sexuality and multicultural identities. This double movement opens towards over-arching concerns about the mission of contemporary cultural criticism and even more broadly towards the critical function of the humanities in today’s world.

This transversal cross-disciplinary approach marks the Deleuzian signature of this volume, which explores the resonances and interconnections of nomadic themes and posthuman approaches across the humanities, in order to elaborate new collaborative strategies. The questions that organized this aspect of our enquiry are as follows: How do contemporary discourses and practices in the humanities East and West interfere with each other? What are the potentials as well as the limits of trans-disciplinary connections and methods? Considering the immense imaginary force of literature and the arts, to what extent can the minor/minoritarian turn in literary and cultural criticism, and revitalize the practice of the contemporary humanities?


Furthermore, assuming that we have entered the era of the ‘Anthropocene’,5 which combines staggering technological advances with the depletion of resources and earth species, threatening even human survival, how does the project of working towards a sustainable posthuman and nomadic subjectivity help redefine a post-anthropocentric notion of inter-dependence without hierarchies? What kind of discourses and institutional practices could do justice to the affective and transformative alliances involving both human and non-human (both organic and technological) actors? How can we re-imagine the academic humanities as a community constructed through the method of ‘transversal intercultural assemblages’? Last but not least, what are the specific contributions of feminist and post-colonial theorists and activists to the debate on Deleuze scholarship in Asia, about the ‘New’ humanities and concerning the posthuman turn?

The volume contributors profile themselves at the background of ongoing theoretical and methodological discussions guided by a posthuman, global and transformative perspective that is re-defining the ways in which we experience and represent the relation between the human and the non-human agents. This displacement of methodological anthropocentrism unfolds differently in the Asian context than within the European tradition and it has deep consequences for the humanities. We humans are representational beings, having the habit of saying ‘I’, and we tend to rely on an assumption that the world is constructed through our language and culture. We do not think of plants, molecules and machines to grant them some kind of culture or a world of their own.

The material presented in this volume proves that the humanities in the posthuman era of the Anthropocene are not sticking to the human – let alone ‘man’ or ‘anthropos’ – as its proper object of study. On the contrary, the field is benefitting by being free from the empire of humanist man, so as to be able to access in a post-anthropocentric manner issues of external and even planetary importance, such as scientific and technological advances, ecological and social sustainability and the multiple challenges of globalization. Such a change of focus requires assistance from other social and scientific actors as well as the research community.

This volume actively argues that Deleuze’s philosophical critique of European Humanism opens up new perspectives for the academic practice of the humanities. Because Deleuze’s philosophy engages extensively with the nonhuman – events, actors and time-frames – it has the ability to renew the agenda of the humanities in a productive manner. Questions of humanism, but also of anti-humanism and of posthumanism, but also post-anthropocentrism add a critical dimension to Deleuze’s thought. How is Deleuze’s thought contributing to the debate on the value of the ‘human’ and of ‘humanism’ in the humanities, in the East and the West?


What comes after the humanist subject of knowledge? How do Deleuzian ‘becomings’ help sustain alternative processes of subjectification? What are their implications for globalized and sustainable higher education towards nomadic subjectivity? What are the methodological premises?

The implications of these new approaches are explored in the different contributions of this volume, in a variety of disciplinary fields, from literature to the arts, media and cultural criticism, politics and ethics. This is how the volume is organized:

In his opening and agenda-setting chapter, ‘Defamiliarization and the Act of Reading World Literature’, Grant Hamilton outlines a confronting new posthuman critical theory, which has the potential to renew not only the function of criticism itself but also the mission of the humanities today. The features of posthuman criticism according to Hamilton, inspired by Braidotti, are as follows: ethical accountability, methodological trans-disciplinarity and the imperative of bringing together critique and creativity, the championing of non-linearity and the associated sites of memory and the imagination. A crucial tool is the productive act of defamiliarization, which in the work of Deleuze is rendered as ‘stuttering’. Hamilton applies this notion to the analysis of ‘world literature’ and more specifically to the literary terrain of Singapore. This is an experience which is likely to throw the readers out of their expected comfort zones. Far from being a negative state, defamiliarization is defended as an unanticipated and undirected becoming and shown to be the genesis of ‘the new’ – new understanding, new perspectives and new ideas.

In ‘Transversally Yours: Deleuzian Love and Taoist Qing’, Sebastian Hsien-Hao Liao addresses the relatively under-discussed issue of love in Deleuze, that is to say the encounter with the otherwise Other, which ‘expresses a possible world’. As a disruptive, but productive, force, love breaks up the stabilized identity, the boundaries between subject and object established by the Western philosophical tradition and provides the possibility of creation and novelty. This relational and transversal ethics connects all entities while fully respecting differences. The distinction between the human and the non-human forms of love compares fruitfully with the Taoist concept of qing or feeling, which also distinguishes between the ‘human qing’ and the non-human or transhuman ‘Tao qing’. In both the Deleuzian and Taoist systems, the non-human or transhuman form of love (or ‘schizo love’) belies the naturalness and stability of human consciousness and its accompanying values and allows access to an ontological truth, often called ‘life’ by Deleuze, that facilitates deeper connections between singularities. This transhuman form of love also ensures constant becoming of the individual and enables animate as well as inanimate others to become.

Tony See in ‘Deleuze and Ikeda: Two Concepts of Revolution’ seeks to bridge the chasm between Deleuze’s theory of the subject and notions of subjectivity in Buddhist phenomenology. Both approaches deny a permanent substance in favour of a becoming subject that is ‘representation-only’ (weishi: 唯识): instead of a unitary and unchanging subject, there is an assemblage of heterogeneous and changing elements that is always under construction. By exploring the resonances between Deleuze’s theory of subjectivity with the idea of ‘self’ or subjectivity in Mahāyāna Buddhism, Tony See argues that there are deep resonances particularly between Deleuze’s idea of revolution and the idea of a ‘revolutionary subject’ in Mahāyāna Buddhism. The author aims to contribute towards a thoughtful and mutually informing discourse between Deleuze Studies and Buddhist Studies, thereby bringing about a revitalization of the humanities in an age of capitalist domination and technological possession.

Evelyn Wan in ‘An Encounter with Lufsig: Political Affect Meets the Nomadic Post-Colonial Subject’ focuses upon the affective force of Lufsig in its encounters with the political subjectivities of Hong Kong’s resisting citizens. The IKEA doll is taken as an assemblage of symbols, narratives, locations and languages – from a Swedish company, with a French/European fairy tale narrative, a (badly) translated Chinese name and so on, which turns into an agent of affective force and humour as well as anger and frustration. Wan studies the stuffed toy as a symbol for Hong Kong’s political subjecthood and activism and a rhizomatic site of solidarity and resistance. Lufsig thus becomes a political figuration, like Donna Haraway’s cyborg, or Braidotti’s ‘nomadic subjects’ that acts a performative figuration for unlikely encounters and creative becomings, and also reflects the complex power configurations in the post-colonial/metropolitan/multilingual city. By arguing that the highly popular IKEA doll composes an assemblage of forces beyond the subject/object divide and that it activates an affective politics, the chapter explores the mutual imbrication of the social and somatic in forming a transversal body politic.

In ‘Deleuze, the Image of Thought and Art: Representation and the Meaning of Art in Henry James’s “The Real Thing”’, Jason Cham Sum Leung reflects on Deleuze’s idea of ‘image of thought’, from the perspective of art and brings it to bear on a cross-analysis of Chinese art forms and the concept of hua yi. Leung argues that Deleuze’s critique of the representational theory of thought is foundational not only for his philosophy of positive difference but also as a redefinition of the role of art itself. This case is illustrated firstly with a discussion on Henry James’s short story ‘The Real Thing’, in which the dilemma of the artist in creative production reflects more fundamental issues in art, namely, the tension between the artist’s awareness of the rigidity of representation and the powers of difference. It is further explored in the analysis of Chinese art in the form of classical paintings, through a discussion of the concept of hua yi (畫意), which literally means the meaning of a picture but can be seen as a way of perceiving art and connecting the artist and the viewer. The author concludes that this transversal relationality is what art itself aims at, as a compound of sensations which open up new ways of seeing and generates new images of thought.

Lia Wen-Ching Liang in ‘Staging Attempts on Her Life in Taiwan: Kimmy Liu’s Production at Nanhai Gallery’ explores the reconstitution of ‘man’ and the social, in contemporary theatre, especially in the body of works called postdramatic theatre. The latter is exemplified by Martin Crimp’s Attempts on Her Life (1997), which is an explicit attempt to reinvent the form of British Theatre. The author connects this anti-realistic and non-linear theatrical genre to Michel Foucault’s analysis of the death of ‘man’, which Deleuze further elaborates into affects, assemblages of information, communication and media, which can become also the object of power (potestas). The play Attempts on Her Life resonates in many other societies and geopolitical locations and has been staged successfully in Hong Kong and Taiwan. The chapter discusses a recent Taiwanese staging of Crimp’s play, directed by Kimmy Liu (Jung-Chun Liu) for In-Yer-Face Festival, and assesses the shifting affects brought about by the different cultural and social contexts in which the performance is staged.

Gregg Lambert, in ‘Two Meditations on “Becoming-Animal”, Territory and the Origin of the Artwork’, explores the relationship between an environment, a ‘territory’, affect and a world created by the work of art, through a series of mediations. The notion of a territory is not addressed in geopolitical terms, but as an intensive state that explores dynamic trajectories of becoming a ‘voyage’ that is specific to art. What kind of active affect composes the specific formation that belongs to literature or painting? How does one make a territory with a work of art? What is a ‘territory’ that is specific to the work of art and which would go beyond mere metaphorical equivalence? The chapter concentrates on Korean landscape painting as its case-study and refers especially to the early Korean landscape artist, Kim Hong-do, who belonged to the ‘true view’ movement during the period of the Joseon Dynasty (1392–1910). It concludes with some reflections on the relationship between establishing a territory in the artwork and the origin of national and/or cultural understandings of style.

Amy Kit-sze Chan in ‘Classical Chinese Medicine and the New Humanities’ reads Deleuze’s philosophy of life alongside traditional Chinese medicine (TCM) and its approach to the body. Chan departs from the classical Greek distinction between ΖΩΗ (Zoe) as distinct from bios and builds on Braidotti’s further distinction between human (bios) and non-human life (zoe). She argues that TCM also adopts the view that human life is zoe instead of bios, the human body is a Deleuzian machine and the human species is an assemblage. Chan starts with an analysis of the Compendium of Materia Medica (本草綱目), a sixteenth-century compilation of medical materials about the formation of human life. She then explains how the concept of qi 氣 and the principle of yin-yang in The Yellow Emperor’s Classic of Medicine constitute human life as zoe. The chapter also forcefully argues that Deleuze can be compared to TCM in terms of his holistic approach but also through the notion of ‘machinic assemblage’. Not only is the human body viewed as a holistic organism, but it can also be seen as a machine, in relation to the large machine that consists of other organic and inorganic life forms. In the conclusion, the author proposes that TCM can provide an exemplary paradigm for envisioning a future for the academic humanities today.

Kin Yuen Wong in ‘The Yin-Yang Assemblage and Deleuze’s Transcendental Empiricism: How Daoism Became Posthuman’ proposes a new concept of inter-assemblage between the Chinese yin-yang cosmology and Deleuze’s transcendental empiricism. This is accomplished by drawing up an encounter between Deleuze and Guattari’s ‘collective assemblages of enunciation’ (ATP, 504) and a number of Chinese concepts; for instance, Kin Yuen Wong makes the yin-yang cosmology resonate towards systems of active material agents, embracing astrology, mathematics, biology, ecoethics and sociology. He then delves into the implications of the later separation of yin and yang under Confucianism and Daoism, respectively, within a dualistic structure of hierarchical ethical and social values. The alliance between the yin-yang assemblage and Deleuze’s transcendental empiricism also opens productive connections to posthumanism, which Chinese Daoism upholds as a yin principle, including second-order systems theory, all of which form the backbone of the contemporary philosophy of posthumanism itself. The chapter concludes that the yin-yang assemblage, particularly the Daoist part of it, can be activated to dislocate any sense of cultural centrism and for the emergence of a new humanities in tertiary education worldwide.

Clara Hei Man Tang and Cynthia Wing Nga Lam in ‘Getting In and Within: Matter-Realist Feminism, Deleuze and Alice’s Adventures in Wonderland’ revisit the children literature classic, Alice’s Adventures in Wonderland by Lewis Carroll, from a matter-realist feminist perspective alongside the philosophies of Gilles Deleuze and Daoism. Building on classical feminist criticism, the authors argue that Alice’s Adventures in Wonderland is about a female protagonist defeating threatening enemies, hence it expresses acts of female empowerment. Relying on Deleuze’s analysis of this literary masterpiece, they also analyse the Wonderland with Deleuzian concepts of Body without Organ. This foregrounds the ideas of territorialization, deterritorialization and reterritorialization, which they then bring into an inter-textual encounter with Daoist ideas about feminine power. Chinese Classics, including Daodejing《道德經》(Classic of the Way and the Power) and Soushenji 《搜神記》 (In Search of the Supernatural), offer insights to analyse Alice’s Adventures in Wonderland from an Asian perspective.

In the chapter that concludes this collection, ‘Bringing Them into the Fold: Deleuze, Francis Bacon and Three Images for an East-West Humanities’, Michael O’Sullivan revisits Deleuze’s notion of the ‘Fold’ as a conceptual space for imagining how cross-cultural interdisciplinary work in the humanities, in the age of open access, ‘parasitic cross-talk’ and the MOOC. The author brings the notion of the Fold close to the Chinese existential concept of ‘perfect harmony’. Even though Deleuze barely references the Asian perspective in The Fold he does begin to suggest a possible opening out of his Fold to a harmonious East-West humanistic experience. This chapter therefore reads Deleuze’s work on the Fold and on ‘perfect harmony’ in the light of both new expressions of the body as machine and in the light of recent attempts to bring East and West humanities together around the notion of harmony. Harmony is also what is needed in the university more than ever as the old academic ‘machines’ of the United States and the United Kingdom are challenged by Asian academies. The recourse to natural imagery, pantheism and a rejection of ‘soul’ – what are typically Chinese substitutes for a Western logocentric and Judeo-Christian worldview – allows us to re-imagine how East-West humanities might begin to conceive and what modes of harmonious relation may be set up between them.

This edited volume presents these zig-zagging itineraries as a set of critical and yet creative modes of encounter. The emphasis of our project falls on the relation itself, the relational mode and the force of that relational interaction across vast distances of space, time and cultures. In this respect, this book composes a plane of academic immanence, that is to say a shareable working-bench as the space of academic becoming. Our collection expresses the desire to go out into the world and help compose one of the thousand and many more plateaus, where critique joins forces with creation to make the unthinkable into reachable ideas and tangible projects. We – scholars in the field of Deleuze scholarship from multiple backgrounds, continents, ages, classes, genders and sexualities – want to actualize the virtual into materially embedded and embodied, affective and relational entities, practices and institutions.

We hope that our attempts to contribute to a critical evaluation of the reception and creative adaptation of Deleuze and of other continental philosophers in the Austral-Asian region, with special focus on China, will resonate with readers across the spectrum. The best we can do is to go on becoming-Deleuzian, in an intensive, nomadic manner that empowers us to act affirmatively together.


Notes
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5The term ‘Anthropocene’ was coined in 2002 by Nobel Prize winner Crutzen to describe the current geological era as dominated by human action through technological mediation, consumerism and destruction of planetary resources. The Anthropocene was officially adopted as a scientific term by the International Geological Congress in South Africa in August 2016.




Chapter 2

Defamiliarization and the Act of Reading World Literature

Grant Hamilton

In her recent book on the posthuman, Rosi Braidotti outlines a confronting posthuman critical theory by which a new humanities could emerge. With a desire to overturn the immanent hierarchies of the humanist image of thought, Braidotti argues that the critic must first give an ethically sound self-reflective account of the location(s) of her criticism – that is to say, an account that is ‘theoretically based and politically informed’ (Braidotti 2013: 164). Then he or she must give overwhelming privilege to trans-disciplinarity. Next, the critic must endeavour to bring together the often misaligned sites of creativity and critique with the aim of championing the kind of non-linear thought exhibited in the associated sites of memory and the imagination (163). It is, though, the last feature of Braidotti’s critical theory with which this chapter concerns itself – the productive act of defamiliarization (163). For Braidotti, such defamiliarization results in a subject that not only becomes ‘relational in a complex manner that connects it to multiple others’ but also ‘explodes the boundaries of humanism and anthropocentricism at skin level’ (167). I argue here that the act of reading world literature results in precisely this kind of defamiliarization of the reading subject – that is, a reader who is not absented by a posthuman humanities but rather one that is made to rediscover her place as a relational subject within a world that is full of subjects, only some of whom are human.1 As such, world literature offers itself up as la littérature exemplaire of an emergent new humanities.

Let me begin, then, by making clear what is to be understood by the phrase ‘world literature’ in this configuration. Even those who have just a passing familiarity with the field will nevertheless know that there has been a long-running debate over the constitution of such a literature; between those who think of world literature as an object of sorts and those who prefer to think of it as a process.2 To my mind, world literature is best understood as a process because understood as object it quickly reduces to a conversation over canonicity – that is, world literature as the ‘best’ literature that each national literature has to offer. Quite apart from the fact that, as Claudio Guillén observes, a canon of world literature would test both the wallet and appetite of the most voracious reader (1993: 38), it seems certain that ‘world literature’ as a concept must do or offer something quite distinct to either our traditional account of literature or literary criticism. That is to say, as Franco Moretti writes, world literature ‘has to be different’ (2004: 149).

It is in an attempt to write this ‘difference’ that my own particular approach to world literature leads me to conclude that ‘world literature is a description of the process by which texts inevitably escape the boundaries of national literature; it is the rush of “disorder” that one witnesses as an ordered system is put to flight’ (Hamilton 2014a: 1016). Or, put more economically, ‘world literature is nothing more than a description of the entropy of national literature’ (1016). The simple point to be made here arrives from our common experience of literature – that is, as the critic tries to organize literature in some way (as a national literature, say), she finds it inevitably slipping through its bonds. It is then those texts which slip their bonds and in doing so find their way across cultural or linguistic borders that we eventually end up calling world literature.

The question that this particular theorization of world literature raises therefore is why literature ‘inevitably escapes’ from the very acts of definition necessary to bring it into the fold of a national literature. Put another way, how does one account for the slipperiness of such literature? And it is here that I think one must turn to the work of Gilles Deleuze and Félix Guattari, for it becomes clear that this ‘slipperiness’, this seemingly inherent resistance to organization, is a constitutive feature of every book. They write


A book has neither object nor subject; it is made of variously formed matters, and very different dates and speeds. To attribute the book to a subject is to overlook this working of matters, and the exteriority of their relations . . . . In a book, as in all things, there are lines of articulation or segmentarity, strata and territories; but also lines of flight, movements of deterritorialization and destratification. Comparative rates of flow on these lines produce phenomena of relative slowness and viscosity, or, on the contrary, of acceleration and rupture. All this, lines and measurable speeds, constitutes an assemblage. A book is an assemblage of this kind, and as such is unattributable. (Deleuze and Guattari 1987: 4)



This is a conceptually demanding description of a book, but one, if we are patient with it, which makes clear why texts must escape from acts of definition. If books are never ‘about’ anything, then it is the unique way in which the reader both subconsciously and consciously engages with the book in his or her hand that determines what we have always been schooled to call ‘the meaning of the text’. That is to say, the meaning of a text arises from the particular way in which a particular reader connects to it. As such, the meaning of a text is always a private matter, one that emerges only from the encounter between text and reader, and that makes it something for which there can be no legislation.3 To be clear, in Deleuze and Guattari’s account of things, books do not host a secret waiting to be discovered (that which the book is ‘about’); rather they offer various handholds by which a reader can begin to make sense of what she is reading. These handholds are formed by the moments of recognition upon which a reader begins to base his or her reading (her interpretation) of the text, thus it is these handholds that are the ‘strata and territories’ to which Deleuze and Guattari refer here – they are the product, for example, of the reader who begins to recognize the significance of the repetition of a certain phrase in a poem, or the product of the reader who becomes cognizant of the fact that a particular image dominates a novel.

But it is what happens when the reader begins to not only become cognizant of but also grasp these handholds that are important to us here. Because this is the moment at which the text begins to resist organization – the moment that Deleuze and Guattari term the ‘line of flight’. Lines of flight are complicated things that work in many different directions and dimensions simultaneously,4 so it is useful when one stumbles across a definition of them that at least allows one to begin to use and think of them productively. This is exactly what Tamsin Lorraine has done. At its simplest, Lorraine thinks of a line of flight as ‘a path of mutation precipitated through the actualisation of connections among bodies . . . that releases new powers in the capacities of those bodies to act and respond’ (2010: 147). With this in mind and put into the context of a discussion of the literary encounter, one can say then that lines of flight are the product of the reader and text coming together. But they are important for the fact that they are passageways that have the potential to transform our way of thinking about (any aspect of) the world. Put simply, when a reader and the text come together, there is potential for new thought, and such revisionary thought is born along the line of flight of the literary encounter.

Again, then, the meaning of a text is seen to lie beyond the words on the page. In fact, if understood like this, it becomes clear that literary meaning takes place far from the text – in the way in which the text is deconstructed and reconstructed or, more accurately, deterritorialized and reterritorialized in the literary encounter. What is the hope of organizing this into something like a ‘national literature’? None. Rather what we are left with is a rather good reason for talking about world literature in terms of entropy. If one thinks of entropy as the inevitable disorganization of a system over time, then this is a precise description of the literary encounter that proceeds by proliferating lines of flight. World literature escapes from acts of organization because no book, let alone a stable of books, can ever be a completed, self-contained, or totalized object of enquiry. For this reason, world literature is always to be understood as an inherently disorganized event. Yet, because such disorganization must be understood in a very particular way within a discussion of entropy,5 it is clear that world literature must therefore concern itself with the multiple ways in which a literary text can be rearranged or rethought.

Of course, the way in which a text can be rearranged or rethought is most visible in those moments when it crosses cultural, linguistic or national borders. David Damrosch, for example, is well known for his insistence that world literature gains in translation (2003: 291). But this must be thought of as just one example of the way in which texts can be rearranged and rethought. World literature opens itself up to the critique of not just how a text leaves, escapes, flees or flies from the binds of a national literature but also the product of the (unique) lines of flight that will emerge from the encounter between text and reader. To this end, if the criticism of world literature is to be ‘different’ as Moretti argues, then to my mind at least it must dedicate itself to examining the way in which the reader’s power to act is changed through following the lines of flight that are engendered in the literary encounter.

It is, though, the quality of such literary encounters that I want to pursue here, because to do so highlights the significance of the defamiliarization that Braidotti lauds in her account of a posthuman critical theory of the new humanities. Of course, defamiliarization enters the common lexicon of the literary theorist through the writings of the Russian formalists who worked during the opening decades of the twentieth century. It is though a term that is most closely associated with the work of the remarkable Russian literary theorist and critic Viktor Shklovsky. In his early essay ‘Art as Technique’ (which is also sometimes translated as ‘Art as Device’), Shklovsky argues that literary language (or ‘literariness’) is our language of the everyday defamiliarized. That is to say, it is a language that interrupts the habitual, one might also say, automatic perception of the word and, in that, the world. He puts it like this, ‘Habitualization devours works, clothes, furniture, one’s wife, and the fear of war. . . . Art exists that one may recover the sensation of life; it exists to make one feel things, to make the stone stony’. He continues


The purpose of art is to impart the sensation of things as they are perceived and not as they are known. The technique of art is to make objects ‘unfamiliar’, to make forms difficult, to increase the difficulty and length of perception because the process of perception is an aesthetic end in itself and must be prolonged. Art is a way of experiencing the artfulness of an object: the object is not important. (Shklovsky 2007: 778)




For Shklovsky, the key to getting beyond such habitualization of perception and thought is therefore interrupting our interpretative faculty – to interrupt the way in which we regard something and thereby slow down the engine by which perception becomes cognition. In this arrangement, habit is our unthinking passage through life. It is the ‘to do again’ we undertake without being mindful of the act itself. As Shklovsky says a little earlier in the same essay, it is the difference between ‘holding a pen or speaking a foreign language for the first time [and] performing the action for the ten thousandth time’ (2007: 778). For this haze of habit to be broken, to recover ‘the sensation of life’, the world must be rendered unusual or unfamiliar for the reader so that he or she pauses in order to actively consider what is being said. It is in this moment of the pause, Shklovsky says, that the reader begins to experience the world anew. To return to Shklovsky’s example above, this literary technique makes the reader experience the artfulness of the stone rather than simply regard the stone as object.

However, what is important to realize here is that this quality of the encounter that attends the experience of reading world literature is not so much a matter of technique as it is a constitutive feature of world literature itself. That is to say, in its escape from the binds of national literature across cultural and linguistic borders, world literature can do no other than present itself as a literature of defamiliarization, a literature of pause and a literature of slow and patient engagement.6 To all intents and purposes, world literature exists because it renders the odd, the strange and the uncanny (to its reader).7 And it can do so at the level of language or, more in line with Shklovsky’s own thoughts on defamiliarization, through a process of readerly disidentification. J.M. Coetzee’s novels almost without exception instruct this kind of disidentification, but the point is perhaps made even more forcefully if one is asked to consider the relationship that develops between Vladimir Nabokov’s Humbert Humbert or Sony Labou Tansi’s Martial and the reader.8

Let me turn towards the use of language, though, as a rather easier example of the way in which world literature begins a process of defamiliarization for its reader. In Amos Tutuola’s now-infamous novel, The Palm-Wine Drinkard (1952), the reader becomes immediately aware of English being re-sculpted and presented in a strange new way. The novel begins,


I was a palm-wine drinkard since I was a boy of ten years of age. I had no other work more than to drink palm-wine in my life. In those days we did not know other money, except COWRIES, so that everything was very cheap, and my father was the richest man in our town. (Tutuola 1952: 7)



All of the words in this opening passage of Tutuola’s novel are familiar to the reader of English – save perhaps the word ‘cowrie’, which is the shell of a marine mollusc that was used as currency in some communities along the western coast of Africa. However, even though one recognizes every word in this passage, I would imagine that there is a strong aura of the unfamiliar about this style of writing for the non-Nigerian reader, an unfamiliarity that is not reducible to the use of individual words. That is because there is something more interesting going on here than the simple imposition of a ‘local’ word or two in a standard text written in English. As one continues through the novel, one begins to realize that it is not so much the oddity of the unfamiliar word that takes our attention as it is Tutuola’s continuous ‘misuse’ of English grammar.

However, if one talks of Tutuola’s ‘misuse’ of English grammar, one must do so in a very particular way and for very particular reasons. Although some critics have written of the way in which Tutuola ‘unconsciously’ produced his text by simply making English words sit on top of the structures of the Yoruban language, it seems to me that there is nothing ‘unconscious’ about such an act.9 In fact, it seems clear that Tutuola intentionally ‘(mis)uses’ language in this way – and of course not just the English language. In this novel, Tutuola brings both the English language and the Yoruban language into conversation, and the result is a narrative that reflects at the level of language itself the complex relationship between British and Yoruban cultures in the first half of the twentieth century. Regarded in this way, what the noted Ugandan writer Taban lo Liyong has to say in defence of Tutuola’s use of language in the novel is important:


Is he ungrammatical? Yes. But James Joyce is more ungrammatical than Tutuola. Ezekiel Mphahlele has often said and written that African writers are doing violence to English. Violence? Has Joyce not done more violence to the English Language? Mark Twain’s Huckleberry Finn is written in seven dialects, he tells us. It is acknowledged a classic. We accept it, forget that it has no ‘grammar’, and go ahead to learn his ‘grammar’ and what he has to tell us. Let Tutuola write ‘no grammar’ and the hyenas and jackals whine and growl. (Liyong 1975: 116)



Liyong exposes the unpalatable ideological bent of such criticisms of Tutuola’s writing here, but it is the fact that this kind of literature can be wholly disorientating to the Anglophone reader that is important to us. The Palm-Wine Drinkard is a novel that escapes across national and cultural borders and results in the reader experiencing an uncanny moment, one that emerges from the experience of feeling irremediably distanced from what looks on the face of things like a very familiar language.

For Deleuze, this uncanny feeling that the Anglophone reader experiences arises from a text that reveals the ‘foreign language that resides within every language’; the moment language itself becomes ‘delirious’ (Deleuze 1998: 5–6). While some will try to overcome such feelings by attempting to smooth over the divergent trajectories of sense produced in the act of reading, for Deleuze, this experience of estrangement and disorientation is something to be embraced. Indeed, for Deleuze, this is the hallmark of the most profound aspect of literature. Somewhat in the vein of the Russian Formalists, Deleuze argues that such estrangement and disorientation are akin to a kind of ‘stuttering’ (1998: 107–114). When a reader encounters a text that neither his or her experience of life nor his or her experience of literature helps him or her to understand, then the seemingly flawless semiosis that develops between the text and the reader begins to falter. This hesitation in the act of comprehension, which Shklovsky describes as a feature of defamiliarization, means that the reader must consciously work at the text in order to derive meaning. In order to do so, one is compelled to innovate, create and produce. In short, such literature results in the reader becoming much more active in the writing of the text. And so, it is in this way, importantly, that new ideas are born.

Understood like this, it is clear why Deleuze chose to stress the affective aspect of the literary event. Here, it is the reader’s engagement with the text, rather than the text itself, that is the most important aspect of meaning making. This is why one hears the voice of the influential American literary theorist Stanley Fish when Deleuze talks about literature. For both Deleuze and Fish, the fact that the reader becomes active in the writing of a text means that we must learn to ask of texts not ‘what do they mean?’ but rather ‘what do they do?’ (for me/for us). The text may prompt and cajole the reader in certain ways,10 but in this arrangement of the event of literature, it is the reader himself or herself to whom we must pay most attention.

Of course, one of the most pressing anxieties over empowering this kind of personal response to literature (amongst a host of others)11 is that the ideas that one may form around certain texts will not be ‘good (enough)’ or, in fact, ‘correct’. But as Deleuze well knew, such ideas do not have to be (Deleuze and Parnet 2002: 9). Rather what is important here is the formulation of the idea itself, because such ideas that come into being through the reader’s attempt to engage with a text are, as we have already noted, the very fabric of ‘the new’. Put simply, the stuttering encounter between a text and its reader produces the line of flight that serves as the groundwork for the genesis of the new.

Interestingly, the most compelling feature of world literature as I have described it here is that it must constantly urge its reader to follow such lines of flight and thereby engage in this production of the new. World literature estranges and disorients us in one way or another, but the result is that every time we stutter in our reading we are obligated to think in new and interesting ways about the text. Of course, the literary event will stutter in different places and in different ways for every reader, but with each moment of pause, the reader is driven away from thinking about the text in terms of the already-said and the already-known and towards the new. That is to say, the reader is led towards the realm of Nietzsche’s ‘gay science’ or Antonin Artaud’s ‘crowned anarchy’ or Michel Foucault’s ‘outside thought’ (Massumi 1987: xiii). On the outside of the cogitatio universalis which every community must inaugurate in one way or another, the reader must always innovate and create.

Therefore, like all other instances of world literature, Leong Liew Geok’s poem ‘Forever Singlish’ demands that we either devise a new way to make sense of the text or risk being forever lost to it. The poem begins,


We don’t care: we like to speak it leh;

When we end with lor, hor, lah,

People say our English kana-sai

Why they care? Hard core kaypoh –

Bo dai chi cho. (2000: 130)



We read in many different ways but all at the same time. When we read this opening stanza of Leong’s poem, we are simultaneously its judge, its translator, its medic (repairing the grammar again), its inventor and many more besides. Such actors explore different strata and territories of the poem, and in so doing produce a sense of what the poem is ‘about’ (for the particular reader). It is this agility of thought that lets us confidently claim that what stands before us is a poem about the kind of language that has emerged in the province of Singapore over the past fifty years or so. But for those who choose to stress rather different strata and territories of the poem, for those who wish to explore some of the less obvious lines of flight that emerge between the text and reader, quite a different poem comes into focus. Here is a poem ‘about’ the complex weave of cultural and linguistic influence in Singapore; here is a poem ‘about’ the (authoritarian) politics of language use in Singapore; here is a poem ‘about’ the emergence of an a non-directed cultural identity; and so on. Importantly, such conclusions are reached only as the actors of our different ways of reading search for a passageway in the text that will lead them to the insubstantial, yet nonetheless vital, space of the yet-to-be-said – which is to say the space of the new.

For Deleuze, this is the moment of a ‘becoming’ between text and reader, which is to say the moment in which something new emerges from the encounter of two bodies. A notorious concept in Deleuzian thought for the fact that it is so easy to misappropriate, becoming describes the line of flight that emerges from the communion between two or more bodies. Obviously annoyed by the constant misapprehension of the concept, Deleuze once told an interviewer, ‘The question “What are you becoming?” is particularly stupid’ (Deleuze and Parnet 2002: 2). It is ‘particularly stupid’ because the concept of becoming specifically negates the teleology upon which such a question is premised. As a present participle, becoming refuses the notion of either an explicit or implied end-point, destination or moment of arrival. Thus, I am never becoming anything; rather, I am just becoming. The point is clarified in A Thousand Plateaus:


Becoming is certainly not imitating, or identifying with something; neither is it regressing-progressing; neither is it corresponding, establishing corresponding relations; neither is it producing, producing a filiation or producing through filiation. Becoming is a verb with a consistency all its own; it does not reduce to, or lead back to, ‘appearing’, ‘being’, ‘equalling’, or ‘producing’. (Deleuze and Guattari 1987: 239)



Perhaps the clearest way to think of a becoming, then, is as a conversation. Indeed, just like a conversation, a becoming takes place between the terms of an encounter (two or more ‘bodies’). However, even though both a conversation and a becoming share the curious position of a relationally defined autonomy, neither can be reduced to a property of one (or both) of the terms. In fact, each claims its own kind of life, residing simultaneously between and outside the terms of the encounter. That is to say, just as a conversation evolves, involves and transforms in a manner that is largely independent of the intention of the terms of the encounter, so too does a becoming. For this reason, just like every conversation, every becoming is unique – something that can never be repeated even if the terms of the encounter are identical.

What is important for us to recognize here, though, is that such a becoming begins the process by which the reading subject loses itself to that which emerges from the conversation between reader and text. In short, such a becoming marks the point at which the reader decentres himself or herself in favour of experiencing the product of becoming relational – to experience the new in the act of ‘becoming-intense, becoming-animal, becoming-imperceptible’,12 but at the expense of (possibly) everything that one had previously held dear. Understood like this, such a becoming is therefore a record of the way in which the boundaries of humanism and anthropocentricism are exploded for the reader of world literature. Importantly, it is not by absenting the figure of the reader that one gets to this economy of things but by encouraging the exploration and examination of the very affect of reading which has been consciously written out of so much contemporary literary criticism.13 Thus, we should conclude that a posthuman humanity must begin with the critic rediscovering and learning to value again (her own) private responses to texts.


Since I am arguing for what can only be described as a radical revision to the art of criticism – that is, to restore the sense of value to private responses to literary works, and to abandon the search for literary meaning in favour of asking what a text does (how it changes our perception of and therefore capacity to act in the world) – I think I owe it to the reader to offer at least a brief example of what such a criticism might look like. To this end, what follows can be regarded as my own tentative steps into the world of a posthuman literary criticism. I begin then by reflecting on a review that I wrote for an anthology of new Singaporean speculative fiction, titled Fish Eats Lion (2012). In the review, I noted the emergence of an image in a number of the collected short stories that was, to my mind at least, very curious and certainly unanticipated. The relevant paragraph of the book review reads


Read together, the stories certainly enliven an unexpected image of the Lion City – from the repetition of the iconography of the fish, captured most explicitly in Shelley Bryant’s ‘Rewrites’, grows a genuine interest among the writers in the marine (Wei Fen Lee’s ‘Welcome to the Pond’ and Noelle de Jesus’ ‘Mirage’). Stories such as these exhibit an eco-critical voice that allows one to bring this interest in the marine into the wider context of a concern for the natural world – something that in this collection is often put in contrast to the cancerous form of the concrete city. While one might expect Singaporean fiction of all kinds to exude a strong scent of the mistrust of authority – and, indeed, one smells it in Lundberg’s collection, too – it is this turn to the aquatic that is fascinating. Why the fish rather than the lion? Why the sea rather than the jungle? Why the natural world over the world of Man? (Hamilton 2014b)



In the review, I chose to answer the last of these three questions for the simple fact that I could offer no account for why this collection of new speculative fiction from Singapore should voice such interest in the sea. But, a year or so later as I read the opening poems of Eddie Tay’s Remnants (2000), himself a Singaporean writer of some stature, an interesting way to respond to the questions that I had left unanswered in my book review began to present itself.

For me, Remnants is a collection of poetry that concerns itself with the way in which ‘space’ becomes ‘place’ through the act of narration, and the way in which specific narratives, over time, become mere fragments within a larger (but not necessarily more complicated or nuanced) narrative. In other words, it is a collection of poetry that is interested in the mythos of place and the way in which such mythos is re-imagined and re-narrated by those who come next. The canvas for such ideas is Singapore, as Tay makes clear in the opening poem of the collection. ‘Beast’ casts Singapore as the mythological animal prowling the jungle. And of course, it is this mythological tiger/lion hybrid that will ultimately give Singapore its name – the Lion City, Singapura (from the Sanskrit), Singapore.


It is the second poem in the collection, ‘Utama’, which provides us with the context for reading the first poem in this way. ‘Utama’ is narrated through the voice of Sang Nila Utama, the Sumatran prince who first founded Singapore in 1299 and who lands on Singapore after ‘a battle with the sea’ (Tay 2000: 3). We know this is the voice of Sang Nila Utama not so much because of the title of the poem, but because of the reference to his father in the poem’s second stanza, ‘Raja Chulan the warrior king’ (3). Of course, the figure of Raja Chulan comes to us through the Malay Annals, a literary work written in the late fifteenth century that gives a romanticized history of the origin, evolution and demise of the Malay maritime empire of the Malacca Sultanate. In the Malay Annals, Raja Chulan is described as a great Indian warrior who has decided to invade China. En route, however, he pauses for some respite from the arduous sea journey in a place called Temasek – that is, the earliest known name for the territory that we now call Singapore. Somehow knowing of Raja Chulan’s sojourn on the land, the Emperor of China deceives him into abandoning his conquest by sending a ship of half-crazy old men to Raja Chulan’s camp. These old men tell him that China is so far away that he would never be able to reach it.14 Believing their story, Raja Chulan abandons his dream of conquering China and returns to India.

That ‘Utama’ closes with Sang Nila Utama encountering the beast of the first poem and announcing to all, ‘I will capture him in my story/give him a name. . . . In the Malay Annals/he will be my prisoner’ (4) is significant, and explains why I have laboured for so long over the story of Raja Chulan. What Tay makes clear here is that he is interested in the literary aspect of the birth of Singapore – of the stories that are told of certain experiences and that come to be encoded as history. In making Sang Nila Utama’s voice, the first human voice to which the reader listens, a voice both contextualized by and intimately related to the mythic and legendary accounts given in the Malay Annals, Tay not only demonstrates the importance of the literary event in the production of history but also necessarily stakes a claim for his own poetry to be taken as a participant in such things.

The third poem in the collection, ‘Hinterland’, describes Sang Nila Utama’s struggles as he tries to explore the interior of this new land. It is a landscape that mocks the explorer’s desire to dominate: ‘the wilderness echoes with laughter/and my feet sink into nets of thorns. . . . I have passed this fallen tree/a thousand times. Every rock and hill/withholding their secret, bears a familiar face’ (5). Understood like this, the land is again cast as a beast that reacts to the perhaps unwanted human presence. Here the land/beast tests the explorer, and history tells us that it is the land/beast which triumphs. After Sang Nila Utama founded Singapura in 1299, it became a thriving port city. But for a host of different reasons, by the fifteenth century, the jungle had reclaimed the land, and the civilization that had been there was all but forgotten – except of course for those references to it ‘captured’ in the Malay Annals.15

Then, as is well known, British interest in the territory began to grow at the beginning of the nineteenth century. It was thought that Singapore would once again make an excellent trading port for the huge amount of European ships that were doing business in the region. In 1819, Sir Stamford Raffles re-founded Singapore. And it is indeed the voice of Raffles that one hears in the next four poems of Tay’s collection. In the poem ‘New Arrivals’, the reader finds himself or herself several centuries further along the chronology of Singapore’s history. Raffles approaches the Singaporean coastline with ‘waves black with forbidding intent/lick[ing] the bottom of our ship’ (6). And as he sets foot on the unwelcoming land, he plants that arch-symbol of imperialism, the flag, into the ground – the flag of empire, of possession and of domination. It is the first time that Tay lets us think of the land/beast being tamed. All that Sang Nila Utama experienced as tumult is given order under imperial control, so that the true imperial imperative – that which Tay writes as the ‘want of profit’ (9) – is unhindered.

However, there is a cost to this literally profitable ordering of the land/beast of Singapore. In the second stanza of ‘Lieutenant-Governor’, Raffles reflects on the way in which the desire for profit has ultimately ‘unburdened hills of their myths’ (9) – which is to say, the very myths and legends that began this series of poems. With such myths brushed aside, the lore of capitalism strides into ascendancy and Raffles has his conscience pricked as he witnesses the gradual erasure of local life because of its singular devotion to the trade of gambier and pepper: ‘In my study I write to Farquhar/of my conscience that, like the fire-crackers/at Kramat, disturbs my sleep’ (9).

From here I want to jump to one of the later poems in Tay’s collection, ‘Walking Around’, because this poem dials the chronology of Singapore’s history right to the present moment. If Raffles was a ‘new arrival’, then one can think of the persona in ‘Walking Around’ as perhaps the ‘newest arrival’ to Singapore – that is to say, here is the voice of a contemporary Singaporean. In this poem, Singapore is presented as the inevitable consequence of Raffles’s ordering of the land/beast:


Our houses take on conveniences

of pigeonholes, square as a blueprint.

There are no words on the pavement,

not even whispers of leaves –

our city planners took care of them. (Tay 2000: 39)



The environment is rather too clean, too ordered, too intentional, and because of that somewhat unnatural to the human eye. And it is this sense of the overly ordered character of contemporary Singapore, we are told, that eventually comes to weigh heavily on the shoulders. Indeed, the very next stanza of the poem reads, ‘Sometimes I get tired of walking around/of shopping, of posters/of cafes and blinking lights’ (39). The point here is that the highly ordered nature of the city robs one of interest. That is to say, the ‘sameness’ of the environment leads to a certain kind of exhaustion, an exhaustion of engagement. It is as if the city is too literal, that it ‘lacks metaphors/the kind that makes the soil/breathe with freshly cut grass’ (39). And in lacking metaphor, the city closes down every opportunity for discovery, creativity and adventure.

This becomes an extremely significant observation once one reads it in the context of the poems that open Tay’s collection. If those poems are about anything, then they are about precisely the kind of discovery, adventure and creativity the absence of which the contemporary Singaporean laments. That is to say, they are about the explorer’s encounter with the land, about running up against the land/beast, about testing themselves against it, about being bettered by it and, of course, about eventually taming it. Today’s Singaporean may have benefitted from this mythos, from the legends and histories of Singapura, but they can claim no experience of doing such things. Theirs is a life dominated by a lore of capitalism that, again, ‘unburdened hills of their myths’ (9) – that is to say, theirs is a life of shops and cafes. Understood like this, the last line of the poem takes on added significance – ‘I crave for rhythm and salt-water’ (39). At this moment, the persona refuses to live a life of exhaustion and, in so doing, announces the desire to encounter her country in the same way that it was encountered by Raja Chulan, Sang Nila Utama and Stamford Raffles. It is the desire to approach from the sea and test oneself against the territory. While it would be too grand a claim to say that this line gives entryway to what one might think of as a vital element of the Singaporean psyche (that Singaporeans are in thrall to the desire to struggle with their city in order to make space for its rediscovery), I am at least willing to say that this line goes some way to answering the questions that I posed in my review of Fish Eats Lion – ‘Why the fish rather than the lion? Why the sea rather than the jungle?’ (Hamilton 2014b). Such images arise as a consequence of the desire to share in a new discovery of Singapore.

In my review of Fish Eats Lion, I began by questioning what it means to think of this anthology as a collection of specifically Singaporean writing; what makes these short stories identifiably Singaporean acts of speculative fiction? My answer was that if one refuses to accept the death of authenticity in a globalized world, ‘if one believes that authenticity is something that can be retrieved against all odds, then one must be prepared to interrogate the less obvious spaces of literature’ (Hamilton 2014b). One such ‘less obvious space’ for contemporary Singaporean speculative fiction I would now argue is the aquatic. Read as a route to the mythic and legendary origins of Singapore, it is an interest that betrays the desire for challenge, examination and genuinely testing encounters with the world (i.e. those encounters with unknown, unanticipated consequences).

So concludes my brief example of a posthuman literary criticism – a discussion of how a curiosity lingered in the imagination of the reader until it became reanimated as a crucial way of thinking about the authenticity of Singaporean literature in general. But let me conclude this chapter by addressing the obvious objection that one may have of my characterization of world literature and the literary event. It is true that my description of the book and the way in which I position the reader here is not unique to the domain of world literature; that what one sees in this arrangement of things is the same as in every literary event. But this has never been my claim. Rather, my claim here is that this economy of the text and reader is most visible and most palpable in the appreciation of a world literature; that world literature, because of the way it unavoidably instructs a radical defamiliarization of the reader, inevitably works to relativize the reader in a way that makes him or her shed the subterranean tenets of humanism and anthropocentricism. Simply put, my claim has been that world literature makes the reader innovate and create, and in this production of the new rediscover himself or herself as a relational subject in a world full of subjects.


Notes

1I borrow the sense of this pronouncement from Graham Harvey. See Harvey (2006: xi).

2For a useful discussion of the positions of the major voices in this debate, see D’haen et al. (2013), esp. xiii–xxi.

3It is this encounter as the moment of genesis for meaning that leads Derek Attridge to refer to the literary work as an ‘event’. See Attridge (2004: 9).

4See Deleuze and Guattari (1987: 9).

5‘Disorganization’ has a very particular meaning in discussions of entropy. For example, a four-page pamphlet makes sense only if the pages are ordered in the traditional manner – one through four. However, the pamphlet can be organized in twenty-three other ways, even though each of these other arrangements is considered ‘disorganized’. That is to say, the ‘correct’ or ‘ordered’ sense of things is merely one state among twenty-four possible states. This example also makes clear the statistical likelihood of so-called disorganized states.

6On the notion of ‘patient reading’, see Spivak (2008: 23).

7This is why the English reader cannot necessarily experience Dickens or Trollope or Eliot as world literature even though one could argue that this is precisely the way in which they are experienced in non-English contexts. In short, my world literature is probably not the same as your world literature.

8I refer, of course, to the narrator in Vladimir Nabokov’s Lolita (1955) and the main protagonist in Sony Labou Tansi’s novel Life and a Half (1979 in French; 2011 in English).

9See, for example, Irele (2001: 17). Also, for a full discussion of Tutuola’s use of English, see Lindfors (1975).

10See Fish (1970).

11See the seminal criticism of this position noted in Wimsatt and Beardsley (1949).

12I refer of course to the title of the important chapter on becoming in A Thousand Plateaus. See Deleuze and Guattari (1987: 232–309).

13Fredric Jameson, for example, thinks a defining feature of postmodern culture to be ‘the waning of affect’ (1991: 10).

14The historian C. M. Turnbull gives a fuller account of this tale. See Turnbull (2009: 21).

15See Turnbull (2009: 19–23).




Bibliography

Attridge, Derek. 2004. The Singularity of Literature. London: Routledge.

Braidotti, Rosi. 2013. The Posthuman. London: Polity.

Damrosch, David. 2003. What Is World Literature? Princeton, NJ: Princeton University Press.

Deleuze, Gilles. 1998. Essays Critical and Clinical. Translated by Daniel W. Smith and Michael A. Greco. London: Verso.

Deleuze, Gilles and Claire Parnet. 2002. Dialogues II. Translated by Hugh Tomlinson, Barbara Habberjam and Eliot Ross Albert. New York: Columbia University Press.

Deleuze, Gilles and Félix Guattari. 1987. A Thousand Plateaus: Capitalism and Schizophrenia II. Translated by Brian Massumi. London: Athlone.

D’haen, Theo, César Domínguez and Mads Rosendahl Thomsen, eds. 2013. World Literature: A Reader. London: Routledge.

Fish, Stanley. 1970. ‘Literature in the Reader: Affective Stylistics’. New Literary History 2 (1): 123–162.

Guillén, Claudio. 1993. The Challenge of Comparative Literature. Translated by Cola Franzen. Cambridge: Harvard University Press.

Hamilton, Grant. 2014a. ‘On World Literature: When Goethe Met Boltzmann’. Textual Practice 28 (6): 1015–33.

Hamilton, Grant. 2014b. ‘A Test of Authority: Jason Erik Lundberg’s Fish Eats Lion: New Singaporean Speculative Fiction’. Cha: An Asian Literary Journal 24 (June). Accessed 28 March 2016. http://www.asiancha.com/content/view/1769/453/.

Harvey, Graham. 2006. Animism: Respecting the Living World. New York: Columbia University Press.

Irele, Abiola. 2001. The African Imagination. Oxford: Oxford University Press.

Jameson, Fredric. 1991. Postmodernism, or, the Cultural Logic of Late Capitalism. Durham, NC: Duke University Press.


Leong, Liew Geok. 2000. Women without Men. Singapore: Times Books International.

Lindfors, Bernth, ed. 1975. Critical Perspectives on Amos Tutuola. Washington: Three Continents Press.

Liyong, Taban lo. 1975. ‘Tutuola, son of Zinjanthropus’. Critical Perspectives on Amos Tutuola, edited by Bernth Lindfors, 115–122. Washington: Three Continents Press.

Lorraine, Tamsin. 2010. ‘Lines of Flight’. The Deleuze Dictionary: Revised Edition, edited by Adrian Parr, 147–48. Edinburgh: Edinburgh University Press.

Lundberg, Jason Erik, ed. 2012. Fish Eats Lion: New Singaporean Speculative Fiction. Singapore: Math Paper Press.

Massumi, Brian. 1987. ‘Translator’s Foreword’. A Thousand Plateaus: Capitalism and Schizophrenia II, edited by Gilles Deleuze and Félix Guattari. Translated by Brian Massumi, xi–xv. London: Athlone.

Moretti, Franco. 2004. ‘Conjectures on World Literature’. Debating World Literature, edited by Christopher Prendergast, 148–163. London: Verso.

Shklovsky, Victor. 2007. ‘Art as Technique’. The Critical Tradition: Classic Texts and Contemporary Trends, 3rd edition, edited by David H. Richter, 774–84. Boston: Bedford/St Martin’s.

Spivak, Gayatri Chakravorty. 2008. Other Asias. Oxford: Blackwell.

Tay, Eddie. 2000. Remnants. Singapore: Ethos Books.

Turnbull, C. M. 2009. A History of Modern Singapore, 1819–2005. Singapore: NUS Press.

Tutuola, Amos. 1952. The Palm-Wine Drinkard. London: Faber and Faber.

Wimsatt, W. K. and M. C. Beardsley. 1949. ‘The Affective Fallacy’. The Sewanee Review 57 (1): 31–35.




Chapter 3

Transversally Yours

Deleuzian Love and Taoist Qing

Sebastian Hsien-Hao Liao

Prologue

Love is one of the perennial subjects on which philosophers ruminate, be it romantic love or for that matter attachment to things in general. The vicissitudes of love, being a fundamental source of human frustration and tristesse, often instigate contemplation on whether there is a way to ‘overcome love’. What I will be doing in this chapter is compare Deleuzian love and Zhuangzian qing, both of which are proposed as a way to do this job: overcoming a conventional emotional category or practice that is more or less reminiscent of what we at present understand as ‘love’.

At first sight, this comparison may not seem that appropriate as Deleuze and Zhuangzi belong to ages that are about a millennium apart. And the idea of distinctly romantic love developed much later in China than in the West. Nevertheless, the fact that the Chinese have since antiquity used the term ‘qing’ to denote a wider emotional spectrum, which already includes romantic love and has caused thinkers back then (including the author of Zhuangzi) to produce profound reflections on it indicates that qi can be compared with modern Western ‘love’ fruitfully in terms of how it is believed that this emotional category should be overcome. Besides, what matters in this comparative study is the comparability between the end-products of their respective enquiries rather than the concepts with which they begin them.

Suffice it to just look at a quote from John Protevi and we will have an idea of what this project will look like:


But couldn’t one just as well say that Derrida and Deleuze think about nothing but love? What have they written that isn’t linked rather directly to desire, to alterity, to getting outside oneself, even if ‘love’ isn’t among their most widely recognised concepts? (2003: 183)



In other words, the kind of love Deleuze is concerned about and advocates, Hannah Stark argues, ‘is the negotiation of alterity through the explication and generation of difference’ (2012: 108–109). So is the kind of qing that Zhuangzi endeavours to attain to.

Deleuzian love

Now how does the earlier given statement by Protevi come about? In his scattered references to love, Deleuze always has two forms of love in mind while showing the need for one to overcome the other. First, there is the Oedipalized love, which is a common practice in Western cultures and is, according to Deleuze and Guattari, a rather limiting form of love in which ‘fusion or merging’ is privileged (Hardt 2009: 2). This conception of love is mainly derived from our conviction about identities which compels us to believe that the one we love is a being rather becoming. The loved one has an ‘essence’ which we have been searching all our lives and on which our love is focused. This platonic belief, attributed to Aristophanes, that our loved one is our missing half has captured the imagination of Westerners for centuries.1

In short, this kind of love is molar love or love of molarity, which cannot accommodate change in the loved one. The loved one is taken to be the most special thing among all things because of its ‘heart of gold’, an unchangeable ‘essence’ within, that meshes with the lover’s seamlessly. In fact, however, it focuses on a very limited part of our potentiality and, furthermore, exercises a pernicious influence on our understanding of individual human being as well as the society at large. But for Deleuze, following Nietzsche, molar love is love of arresting becoming and congealing force, and therefore love of death (Pearson 1997: 61–63). As Deleuze and Guattari argue, ‘Sexuality and love do not live in the bedroom with Oedipus, they dream instead of wide open spaces, and cause strange flows to circulate’ (1983: 116). For Deleuze then, love in fact is anti-Oedipality itself (Protevi 2003: 187). It is the ability to enter into ‘open spaces’ and to produce differences that constitutes Deleuzean love. These open spaces are nothing other than the smooth space beyond as well as beneath striated spaces.

Undoubtedly, then, Deleuze’s work on love is ‘part of his project of critiquing identity and identitarian systems’ (Stark 2012: 100). But this critique does not stop at identities that are directly derived from oedipality. To be more precise, the questioning of personal identity is just a beginning of a critique that is aimed at all thing-identities, as they are ultimately all derived from oedipality. A more comprehensive theorization of the twin poles of ‘love’ can be found in Proust and Signs (hereafter PS) and Difference and Repetition (hereafter DR) where Deleuze moves on to radically debunk the ‘illusions of identity’ (Roffe 2012: 105; Williams 2003: 19). While it is romantic love that tricks us into believing the unchanging identity of the loved one in an interpersonal relationship, it in fact is merely a part of the larger phenomenon where things are not taken as signs but as substances in themselves. But this attachment to things is not easily overcome. Even results such as resonances that are resultant from involuntary memory and seem to have liberated us from the constraints of the present still keep us tethered to things, a relationship which Deleuze calls Eros (1994: 111) and James Williams calls ‘attachment’ (2003: 10).

According to Deleuze, it is death which he defines as ‘the last form of the problematic, the source of problems and questions’ that causes us to be attached to things or molar identity, a general form of oedipal love (1994: 112). In PS, his study of Proust’s In Search of Lost Time (hereafter Search), which is filled with ruminations on uncertainty and death, Deleuze explores specifically the relationship between love and death in terms of the cognition of time. From the comment Pearson made, echoing Deleuze, on the moment involuntary memory confronts Marcel with the memory of his grandmother’s death: ‘This death seems to haunt life, to highlight the contingent nature of our affections and attachments, our loves, and to rob life of any enduring meaning or sense’ (2010: 184), we see clearly how death traumatizes Marcel even as involuntary memory seems to be raising him above contingency. Thus, Deleuze warns us of the deceptiveness of involuntary memory and highlights the capacity of art to bring about a non-linear cognition of time as a way of overcoming the understanding of death as the power that deprives us of meaning.2

Deleuze distinguishes four kinds of signs in Proust’s apprenticeship in signs in Search: the worldly signs, signs of love, sensuous signs and signs of art. The much celebrated moment when Marcel drinks his linden-flower tea with a morsel of madeleine seems to indicate the moment when he is transported into a state that has transcended death: ‘I’ve ceased to feel mediocre, contingent and mortal’ (J’avais cesse a me sentir mediocre, contingent, mortel) (2006: 24). But Deleuze’s reading of Search in PS is meant precisely to alert us to the fact that ‘resonances’ achieved at such a moment is not the end of Marcel’s apprenticeship (Bogue 2001: 2). Implied in Deleuze’s reading is a revelation that on the other side of this apprenticeship in signs is actually an apprenticeship in death, of learning how to cope with death, which does not end with the retrieval of a forgotten past by means of involuntary memory.

Both in PS and DR, Deleuze postulates that there are two kinds of death: one is the inevitable biological death, the other is ‘death instinct’, ‘an internal power which frees the individuating elements from the form of the I or the matter of the Self in which they are imprisoned’ (1994: 259). Therefore, ‘Every death is double, and represents the cancellation of large differences in extension as well as the liberation and swarming of little differences in intensity’ (259). And the latter actually can serve as the liberating power that releases one from the fear of death as well as attachment to things. Thus, the real opposition is not actually between ‘romantic love’ and a higher form of love that covers over death, that is, the ‘erotic effect of memory’ which involuntary memory is presumed to bring about (1994: 88); rather it is the opposition between Eros (attachment to things) and a higher form of love that confronts death, as there might be ‘too much Eros in the discoveries and revelations of involuntary memory’ (Pearson 2010: 168). How do we account for this ‘higher’ form of love? Again Protevi’s quote is where we should start. In discussing an alternative kind of love, Deleuze is concerned with how one can ‘get outside oneself’, that is, venture out of one’s molar identity, in order to be open to what Deleuze calls ‘life’. For ‘love is complexity producing novelty, the very process of life’ (Protevi 2003: 191).

But how do we proceed to practise Deleuzian love, which opens us up towards life? Protevi suggests to start with the idea of ‘becoming woman’ or, to be more precise, ‘becoming girl’ or ‘girling’ (2003: 189–191). But as this concept tends to be controversy-prone, I believe the ‘encountering with the otherwise Other’, suggested by Deleuze in his essay on Michel Tournier and elaborated by Hannah Stark, would do a better job.3 According to Deleuze, the human being is usually constituted and conditioned by ‘the Other as structure’ or simply the ‘Other structure’, which is a system of social values through which we recognize ourselves and learn to behave (1990: 305–306; Stark 2012: 104). But as Deleuze argues in his article on Tournier, when Robinson is ushered into a state where there are no longer any others around him, the Other structure disappears, and he becomes aware of this otherwise Other, one that is usually eclipsed by the Other structure (1990: 317). It is this encounter with ‘the otherwise Other’ that dissolves the categorizations such as Self and Other and enables differences and novelty to emerge. That is the moment when we are depersonalized and our never-ending individuation re-activated. And that is also the moment of Deleuzian love (Stark 2012: 106).

Thus, the trigger point for love that goes beyond oedipal love is the otherwise Other, which is ‘the expression of a possible world’ (1990: 309). At the encounter with the otherwise Other, the individual is transformed from an enclosed subject into an expressive structure that he or she should have been all along. What happens at this point is a ‘depersonalization’ or ‘individuation’ of the person(s) involved (2000: 37; Stark 2012: 106). And in Search, it is made even clearer that this is a product of art. This art, however, is no ordinary art but art as having assumed an impersonal or apersonal point of view. As Bogue observes, ‘The final interpretation of signs through the work of art involves the establishment of an apersonal point of view from which unfolds a world that includes the interpreter as a constituent component’ (2001: 28). At this point, the ‘I’ becomes a ‘we without content’ (22).4

That is why in Anti-Oedipus, Deleuze and Guattari write the following: ‘We always make love with worlds’ (1983: 294). But again we fall in love with worlds not because they contain what they at first sight make us believe they do but also because there is a residue to the world that we perceive (Stark 2012: 107). To be more precise, Deleuzian love not only goes beyond romantic love in which the loved one is considered a molar lost half (object) of the subject but also shakes off all vestigial belief in things (including representations) themselves as containers of meaning. Thus, Deleuzian love is distinguished from ordinary romantic love in the way it interprets signs; in other words, where we locate the meaning of a sign is crucial. The secret of the Other as sign, comments Bogue, ‘lies in neither the designated object nor the interpreting subject, but in the “essence” enfolded in the sign’ (2001: 7). But the ‘essence’ here is no longer the unchangeable essence of platonism but the ‘essence’ which is that residue that tantalizes and is waiting to be ‘revealed’. But what is revealed is difference, ‘the absolute and ultimate Difference’ rather than identity or truth (2000: 41). While Deleuze observes in DR that ‘there is no love that does not begin with the revelation of a world as such, enwound in the other that expresses it’ (1994: 261), the ‘world enveloped by essence is always a beginning of the World in general, a beginning of the universe, an absolute, radical beginning’ (2000: 44). In other words, ‘essence’ in this case is ‘not the ideal ipseity of Platonic Forms’ (Roffe 2012: 122) but something else that can bring about the new or difference. Ultimately, ‘essence’ is nothing but ‘event’, which is to become Deleuze’s new term that replaces this slightly confusing one (1994: 248; Roffe 2012: 108).

To do so, we need further to move away even from resonances that are produced by involuntary memory, among other things. For while resonance seems to have retrieved a lost past, it in fact reveals a more fundamental attachment to things, to the belief that what is summoned into the present is actually the lost past (Pearson 2010: 170). This ‘erotic relationship with memory’ has to be shed off in order for the ‘residue’ of the world of the Other to emerge (Stark 2012: 105). That means to confront the death instinct mentioned in PS. In other words, resonance is not the ultimate goal of life. For ‘Beneath the ecstasies, was there not already lurking the idea of death and the slipping away of the earlier moment’ (2000: 157)? How ‘death’ can be placated is crucial. Thus, what Deleuze argues to be Proust’s project is in fact to ‘attach it to an order of production, thus giving it its place in the work of art’ (2000: 159–160) rather than leaving death and art to be opposed to each other.


But art can become a redemptive power only if the death instinct could be alternatively understood as ‘desexualized Eros’ as Deleuze argues in DR, so that ‘the correlation between Eros and mnemosyne [memory] is replaced by that between a narcissistic ego without memory, a great amnesiac, and a death instinct desexualized and without love’ (1994: 111). What Deleuze does here is propose a quite different conception of death; it becomes the ‘non-being where every affirmation is nourished’ (112). Death therefore ‘is not a material state; on the contrary, having renounced all matter, it corresponds to a pure form – the empty form of time’ (112). At the moment death intervenes and causes resonance to break down, ‘it is time itself that becomes sensuous: Time that is usually not visible, that in order to become so seeks bodies and, wherever it finds them, seizes upon them in order to project its magic lantern upon them’ (2000: 160). The moment one comprehends that the death instinct is time itself, one has attained Deleuzian love, a love that is no longer ‘erotic’, no longer attached to things. As Deleuze has argued, ‘Eros is constituted by the resonance, but overcomes itself in the direction of the death instinct which is constituted by the amplitude of a forced movement’ (122), which is time itself. And time is the brave new world to which the ‘residue’ of the world of the Other open us.

Time, argues Bogue, is the true subject of PS; it is the apersonal ‘we without content’ that actively ‘produces signs and the unity effects of the Recherche’ (2001: 2), for, according to Deleuze, ‘such is time, the dimension of the narrator, which has the power (puissance) to be the whole (le tout) of these parts without totalizing them, the unity of these parts without unifying them’ (2000: 203). When time seizes upon a body to reveal death, it is showing more than just bodily decaying; it in fact gives us a new body. This body would not give us immortality but would allow us to know eternity, for at the moment of seeing the death instinct in the aging of people, we feel the pure immanence or ‘desexualized Eros’. As Protevi observes:


All love then must be a material dismantling of the organism and the subject to reach the ‘body’, that is, a reshuffling of the stereotyped patterns and triggers of Oedipal living. (2003: 189)



The body we want to reach here is no ordinary body, which can never go beyond a kind of ‘attachment’ (Williams 2003: 10) or molar belief, but the ‘body without organs’. Our ordinary perception of body is strictly regulated by the Oedipus, which imprisons all the multiplicities. And love, Deleuze and Guattari argue, brings about the ‘most intense discernibility in the instantaneous apprehension of the multiplicities belonging to him or her, and to which he or she belongs’ (1983: 40). Deleuzian love, then, is an attempt to liberate the body or more precisely body without organs from all constraints imposed upon it in the name of oedipality.


But the otherwise Other always as it were takes the initiative in a relationship of love as it is that which triggers love, or depersonalization, as well as thought. As Deleuze observes, ‘We shall not ask who chooses. Certainly no self, because we ourselves are chosen, because a certain self is chosen each time that “we” choose a person to love, a suffering to experience, and each time this self is no less surprised to live or relive, and to answer the call, whatever the delay’ (2000: 127–128; original emphasis). As a result, ‘The “subject” of the Search is finally no self, it is that we without content that portions out Swann, the narrator, and Charlus, distributes or selects them without totalizing them’ (2000: 156; original emphasis). Thus, at the moment of the encounter, what we should do is, argues Ronald Bogue,


To affect and be affected, to suspend, as much as one can, the categorization and comprehension of the other, and to open oneself to the undetermined, hidden possible worlds that are expressed in the affective signs of the other. (2007: 13)



And once one is liberated from the narrower form of love and becomes a body without organs,


[One has] become capable of loving, not with an abstract, universal love, but a love [one] shall choose, and that shall choose [one], blindly, [one’s] double, just as selfless as [one]. One has been saved by and for love, by abandoning love and self. Now one is no more than an abstract line, like an arrow crossing the void. Absolute deterritorialization. One has become like everybody/the whole world (tout le monde), but in a way that [no one] can become like everybody/the whole world. One has painted the world on oneself, not oneself on the world. (Deleuze and Guattari 1983: 199–200)



What one sees happening here ultimately has nothing to do with personal salvation but adumbrates an ethics that has been called by some critics as ‘transversal ethics’ (Bogue 2007: 5). The encounter with the otherwise Other provides us with a reconfiguration of love which, Stark observes, ‘necessarily relocates the ethical relation and the possibility for intimacy beyond identity and constructs an ethics in which difference is not merely enabled but affirmed’ (2012: 109). This ‘transversal ethics’


brings together isolated signifying regimes by transversals . . . without ever gathering the multiple within the One, without ever reassembling the multiple in a whole, but affirming the very original unity of this particular multiple, affirming without uniting all [tous] these irreducible fragments within a Whole [Tout]. (Deleuze 2000: 126)



But in the end, the transversal ethics has to be underlain by what Deleuze terms the ‘belief in the world’ (1989: 172). The belief in this world, mundane as it may seem, is in fact, as Ronald Bogue has pointed out, a belief ‘in this world seen and thought “otherwise”’ (2003: 180). Or, in Massumi’s words,


What [belief in the world] is saying is that we have to live our immersion in the world, really experience our belonging to this world, which is the same thing as our belonging to each other, and live that so intensely together that there is no room to doubt the reality of it. The idea is that lived intensity is self-affirming. (Zournazi 2003: 242)



Without it, there would be no transversal ethics because ‘the link between man and the world is broken’ (Deleuze 1989: 171). And the regaining of ‘belief in the world’ has everything to do with the encounter of the otherwise Other, for what that Other enables us to have access to is not just another world, but the whole plane of consistency. As Protevi observes,


When bodies join in the mutual experimental reterritorialization that is love, we find Deleuze and Guattari’s most adventurous concept: the living, changing, multiplying virtual, the unfolding of the plane of consistency. Love is complexity producing novelty, the very process of life. (2003: 191)



And it is through the plane of consistency or immanence that a transversal ethics is possible.

Zhuangzian Qing

As mentioned earlier, in Chinese antiquity, qing has a larger semantic field than Western love, covering a whole range of different emotions, traditionally categorized as ‘joy, anger, sadness, fear, liking, dislike, and desire’ (Book of Rites). But in Zhuangzi, all the different qing boil down to the idea of ‘emotional attachment’. Zhuangzi’s concern with qing is directly motivated by his ruminations on life and death, a motif that is central to his conceptualization and promulgation of the Tao, the univocal ontological substance that underlies as well as saturates all beings.5 And the contemplation on life and death in turn is focused on the body that undulates with emotions. As, according to Zhuangzi, it is emotions that ‘harm’ us and prevent us from re-embracing the Tao, its main thesis concerning qing is ‘wu-qing’ or ‘not to have qing’ (‘By ‘not to have qing’ I mean ‘not harming our body with likings and dislikings. We should follow the natural course and avoid trying to increase our share of life’ (‘The Seal of Virtue’). One can actually go so far as to argue that the whole Zhuangzi is an endeavour to deal with ‘emotions’: how to enable one to become untrammelled by emotions while enjoying life to the fullest extent. And to achieve that goal, one has to begin with re-shaping our understanding of the body whose possibilities have been constrained by common sense.


For Zhuangzi, the reason why the body stands in the way to our awakening into the Tao is very obvious: we believe that death is the end of our being and therefore are eager to protect our body from death by giving it all kinds of concrete and abstract additions and decorations to make it look larger than life. From there, we develop emotional attachment to things and the concomitant idea of ‘gain’ (de) and ‘loss’ (shi). We therefore feel a sense of fulfilment when we possess an object that we desire and a sense of loss when we cannot possess it or lose it after having possessed it. And this emotional attachment to things and identity is what Zhuangzi calls ‘thing-emotions’ (wu-qing) (‘Humans are harrowed by not getting what they want; this is called thing-emotions’ [‘The Grand Master’]).6

That is why people blindly pursue what they believe to be valuable ‘things’, be it valuables, personal reputation, family glory or kingdom’s intactness (‘Since the Three ancient dynasties, the whole world have come under the influence of things and lose their inborn virtue: the petty person risks death in accumulating profits, the intellectuals in pursuing personal fame, the officials in securing family glory, and the sagely man in maintaining the kingdom’ (‘Webbed Toes. . .’)). But these things that we work enthusiastically to own as metaphorically represented by ‘caps of leather, the bonnet with kingfishers’ plumes, the memorandum tablets, and long girdles’, all of these things a government official wears and carries, only make one look like a captured criminal ‘whose arms are tied together and fingers subjected to the screw’ (‘Heaven and Earth’). This is what Zhuangzi means by ‘being tethered to things’ (wu-you-jie-zhi) which it compares to ‘tigers and leopards caught in sacks or cages still believing they have got (all they could wish)’ (‘Heaven and Earth’). And addicted to hoarding things, these people become merely ‘the house for storing things’ (wei-wu-ni-lu) (‘Mr. Zhi Roams Northward’). They are lost in things and suffer the most excruciating pain, what Zhuangzi compares to ‘being hung upside down’ (‘People who lose themselves in things and their inborn virtue in mundane pursuits are called ‘people hung upside down’ (dao-zhi-zhi-min) (‘Correcting One’s Nature. . .’)). And what they are in dire need of is ‘to be released from being hung upside down’ (xuan-jie) (‘Master of Nourishing Life’).

To enable a ‘release from being hung upside down’, we have to tackle the belief in the boundedness and fixity of things, or molarity, which is ultimately derived from a ‘pre-formed mind’ (cheng-xin), which, shaped and fortified by knowledge, ‘the source of catastrophe’ (Xu 380), is reminiscent of the Deleuzian ‘Other structure’. With a ‘pre-formed mind’, ‘one leaves for Yue today and arrived there yesterday’, which means ‘believing there is being where there is not’ (‘On Equaling All Things’). To escape from incarceration by thing-emotions, the fundamental thing to do is to dissolve this ‘pre-formed mind’. And that requires that one see life and death in a non-commonsensical way.


For life forms to appear and function, Zhuangzi argues, there has to be some kind of collecting or enfolding of the qi or vital forces: ‘When the qi is collected or enfolded (ju), there is life; when the collected or enfolded qi is dispersed (san), there is death’ (‘Mr. Zhi Roams Northward’). That the qi is both the actual and virtual dimensions of the Tao means the life and death of the myriad things are only following each other as the becomings of the Tao.7 Thus, rather than being absolutely opposed to each other, life and death are simply different ways the qi or the Tao is manifested. But human perception of things turns everything into fixed and isolated objects and beings, which ‘congeal the qi’ and result in what, as mentioned earlier, is described in Zhuangzi as ‘being tethered to things (wu-you-jie-zhi)’ (‘The Grand Master’). And the goal of Taoism is to ‘de-congeal’ (jie) the congealed qi in us so that we are no longer enslaved by things (‘we should respond to becoming and be released (jie) from things’ (‘Under the Heaven’).8

Thus, the first step towards wrestling away from thing-emotions, or in Zhuangzi’s own words, ‘to be released from things’, is to realize that there were no fixed and self-contained categories to begin with:


qi

The ancient (wise) man’s intelligence was the best. Why so? Because they believed there were no things in the beginning . . . then there were those who believed there were things but not boundaries . . . then there were those who believed there were boundaries but not right and wrong. (‘On Equaling All Things’)



To this purpose, what Zhuangzi does is bring in the perspective of the Tao, so that the perspectives adopted by or from things themselves, or what can be called ‘thing-perspectives’, are exposed as parochial and therefore inadequate. But one has to go through a tough self-cultivation to attain to this realization of ‘no things’ (chapter 14, Tao-te Ching) or the dissolving of the thing-perspective by paradoxically liquidating the identity of the self, the basis of all identities. This self-cultivation is variously named ‘sitting into oblivion (zuo-wang)’, ‘fasting the mind (xin-zhai)’ or ‘I abandoning self (wu-sang-wo)’. Whichever way it is called, it is a cultivation that aims at ridding oneself of the ‘pre-formed mind’, or the identity that we are given to believe, and opening up our organism to the plane of immanence Zhuangzi calls the Tao. As Zhuangzi repeatedly reminds us, this process is dedicated to ‘de-organ-izing’ ourselves: ‘chop off your limbs, and shut off your ears and eyes, abandon your body and relinquish your intelligence, and you will merge with the great Undifferentiated’ (‘The Grand Master’). In other words, the body that needs to be ‘de-organ-ized’ is merely the social body, whereas after this ‘de-organization’, we attain to the ‘qi body’, which can be very fruitfully compared with the Deleuzian body without organs.9

The end result of this cultivation is a state of ‘no-action’ (wu-wei). But this state is far from one in which one ‘does nothing’. On the contrary, this is a state in which one is at one with the Tao, which is the immanence itself and therefore the intensities in toto. He who can engage in ‘no action’ in fact invests in and creates out of everyday existence a great amount of intensities, as corroborated by the parable of the ultra-skilful butcher named Pao-ding in Zhuangzi who dissects oxen with ‘no action’. When the king praises his technique, he answers, ‘What I like is the Tao instead of technique. . . . Now when I dissect oxen, I encounter them with my spirit (shen) rather than with my eyes; my organs stop functioning whereas my spirit moves on’ (‘Nourishing the Lord of Life’; emphasis added).10 ‘No action’ does not suggest ‘doing nothing’ but rather doing something with such intensity that one is no longer goal-oriented or organ-bound and therefore becomes at one with the Tao. That is why ‘no action’ has to do with ‘nourishing life’ (yang-sheng) because ‘nourishing life’ does not mean nourishing one’s social body but one’s qi body or the Tao body. This parable illustrates how best to nourish one’s life: not by means of protecting the social body but rather by means of forgetting it in order to retrieve one’s qi body (Cheng 2008: 42).

When one is successfully de-tethered from things, one is able to adopt the perspective of the Tao which enables one to see that there is no intrinsic value or essence to things (‘Now the earth is wide and huge, but one uses only a small piece just big enough to stand on. But if we remove all soil surrounding this piece all the way to the depth of the Underworld, would this piece still be useful?’ (‘External Things’)). And henceforth we will no longer be disturbed by either ‘gaining’ or ‘losing’ (‘one is not elated when having what one wants and not saddened when losing what one has’ (‘The Floods of Autumn’). For the awareness of death and life being both grounded in the Tao (Deleuzian ‘dead time’ or ‘time out of joint’) that creates and nourishes life, one can attain to the dynamic existential state wherein one is ‘not elated because of having a life and not distressed because of impending death’ (‘The Floods of Autumn’). Only by breaking the pre-formed habits of mind can one truly ‘gain’ the Tao rather than being caught forever in the desire for merely ‘gaining something’


But it would be different if we ride on the Tao and the Te to roam and revel, then we wouldn’t feel praise or criticism; we are sometimes dragons flying high and other times snakes crawling on the ground, simply becoming as time evolves and not bound by any fixation. We become things without being limited by them, and what burden do we have? (‘Mountain Woods’)




Having gained the Tao, one is no longer concerned about the social body since one has already ‘gained a full life’ (quan-sheng) as a result of relinquishing attachment to things and returning to a natural way of life:


The way to have a full life – the learner cannot learn it, the executor cannot execute it, the analyst cannot analyze it, and the intelligent man cannot know it. Only when one discontinues learning, forget about executing, abandon analyzing, relinquish cognizing, and take the natural course, can one ‘gain’ it. (Wang 2008: 154)



In the end, one becomes what Zhuangzi calls a ‘zhen-ren’ or ‘true man’ who can you or ‘roam-revel’ and is no longer affected by the wu-qing or thing-emotions.11 The only qing he has now is the Grand qing (da-qing) or qing of the Tao and with that he is able to truly rejoice in living, which is what you or ‘roam-revelling’ suggests. Thus, even though nature created him with bodily shapes, and conferred on him both life and death, he knows how to cope with mutability. He is no longer focused on his own body and identity but simply goes with the flux and flow of becomings:


If you hide away a boat in the ravine of a hill, and hide away the hill in a lake, you will say that (the boat) is secure; but at midnight there shall come a strong man and carry it off on his back, while you in the dark know nothing about it. You may hide away anything, whether small or great, in the most suitable place, and yet it shall disappear from there. But if you could hide the world in the world, so that there was nowhere to which it could be removed, this would be the grand Passion (da-qing) of the ever-enduring Tao. (‘The Grand Master’)



The boat is the symbol of the things that we treasure for which our body or biological life serves as the primary example. But how do we keep it from ‘being stolen’? The best strategy is actually to immerse oneself in the mundane human existence and thereby expanding ourselves infinitely (‘hide the world in the world’). That is the trope for becoming at one with the Tao of which the typical manifestation is becoming at one with the myriad things (‘When one can immerse oneself in things, there is no longer a boundary between one and the things’ (‘wu-wu zhe yu wu wu-ji’) (‘Mr. Zhi Roams Northward’).

But immersing oneself in things by no means presupposes retaining the belief that things are bounded and fixed entities. Having become at one with the Tao, which is the Great Becoming,12 one is able to ‘become things while not limited by them’ (‘wu-wu er bu wu-yu-wu’ (‘Mountain Woods’)). He simply joins the flow of becoming and rejoices in living or you or ‘roam-revel’. And this new relationship to the myriad things is reminiscent of what Deleuze calls ‘the belief in the world’. In Zhuangzi’s words, it is to find the Tao in everything, even in ‘piss and urine’ (‘Mr. Zhi Roams Northward’) and to ‘roam-revel’, an act that, being by definition roam-revelling in the Tao, denotes both ‘living intensely in the world’ and ‘living in a natural way’.

Ultimately, ‘roam-revelling’ also facilitates a transversal ethics. As the Tao is the Great Becoming, when someone engages in ‘no action’ and therefore roam-revels, he not only is himself at the heart of becoming but, being at one with the Tao now, will naturally affect the world and make it become as well. That is why he returns to the mundane world and immerses himself in it by means of roam-revelling. The following passage in ‘Absolute Bliss’ uses the work of heaven and earth to bring out the need of human beings to emulate what happens naturally in nature in engaging in ‘no-action’:


Heaven engages in no action and therefore it is clear and ethereal. Earth commits no action and therefore it is quiet and peaceful. They collaborate in no action and the myriad things become. (‘Absolute Bliss’)



But this ‘no action’ paradoxically produces all actions and therefore all becomings:


the myriad things, numerous and diverse, were all born from there-being-not. That is why we say Heaven and Earth engage in no action but in the meantime they are involved in all actions. (‘Absolute Bliss’)



And the following passage demonstrates what a roam-reveller, after having been successfully engaged in ‘no-action’, can achieve in terms of executing a transversal ethics that enables one ‘to become and make become’:


If you turn your ears and eyes outside in and your mind inside out, both ghosts and gods will come and take up residence, not to mention the humans. This is how the myriad things become. (‘In the Human World’)



Conclusion

The presented discussion has revealed that despite the distance of almost two millennia, there is a strong kindred spirit between Deleuze and Zhuangzi in terms of how they believe one should deal with thing-emotions or ‘molar love’ and how eventually to attain to a higher form of love, respectively, called ‘heavenly nuptial’ or ‘Grand Passion’, one that is substantiated by the plane of immanence. While Zhuangzi describes the final goal of surpassing or overcoming thing-emotion or molar love as ‘the myriad things return to their true nature/passion’ (wan-wu-fu-qing) (‘Heaven and Earth’) or ‘hiding the world in the world’ (cang-tian-xia yu tian-xia) (‘The Grand Master’), Deleuze (and Guattari) envisions it as follows: ‘One has become like everybody/the whole world (tout le monde), but in a way that [no one] can become like everybody/the whole world’ (1987: 221). Both overcome bodily death by offering immanent life and both move from the personal attachment to the thing/ representation to the impersonal or apersonal point of view that first counteractualizes and then rejoins the actual in a totally enlightened manner.

This trajectory from ‘thing-emotion’ to the infinite, comprehensive embrace of the Tao or pure immanence (Life) requires two procedures or operates on two principles, what James William summarizes as ‘connect’ and ‘forget’:


the first principle guides us to our sensations, to seek out as greater expression of intensities as possible whilst having to live with the restriction implied by the limitation of our actual bodies and minds – connect. In order to do this, without letting our fear of actual death restrict us, we must pay heed to the second principle and learn to forget our attachments to any particular self and body – forget. (2003: 10; original emphasis)



The two procedures paradoxically complement each other: while connecting enables a widening network of intensities, an ultimate becoming at one with pure immanence or the Tao requires forgetting or relinquishing all attachments to things accompanying the action of connecting. In other words, one connects even as one forgets so that eventually a transversal ethics can come into being. And that is what ‘true love’ means for both thinkers.


Notes

1There are different theories as to how Western romantic love evolved. But an emerging consensus argues that, despite its platonic origins, modern Western romantic love evolved from courtly love, which in turn had developed from either the troubadour traditions or the heresy of the Cathars or a combination of both (see Denis de Rougemont, Love in the Western World, trans. Montgomery Belgion. Princeton, NJ: Princeton University Press, 1983, or William M. Reddy, The Making of Romantic Love. Chicago and London: University of Chicago Press, 2012). Nevertheless, the intense attachment to someone believed to be one’s other half remains central to the practice of romantic love.

2Deleuze (and Guattari) more than once warns us of the unreliability and deceptiveness of memory. See Keith Ansell Pearson’s important article ‘Deleuze and the Overcoming of Memory,’ in ed. Susannah Radstone and Bill Schwarz. Memory: Histories, Theories, Debates. New York: Fordham University Press, 2010. 161–178.

3‘Girl’ here does not mean gender or a stage of development; rather, it’s a metaphor for a possibility of human existence, a state of not being constrained by organization from the Socious. By the concept of becoming girl, Deleuze and Guattari are urging us to open up ourselves to the Other and liberate ourselves as multiplicities. But the fact that woman or girl becomes a ‘de-sexualized’ abstract concept has made feminist critics, including Deleuzians, such as Braidotti, feeling uncomfortable. See Hannah Stark, Feminist Theory after Deleuze, pp. 32–26.

4A term Deleuze coined from Proust’s own expression ‘we that is void of content’ (2000: 128).

5Daniel W. Smith succinctly defines as follows the doctrine of univocity formulated by Scotus and adopted by Deleuze: ‘In an immanent ontology, not only is Being equal in itself, it is equally and immediately present in all beings, without mediation or intermediary’ (2012: 174). This description can be applied to the Tao without modification.

6The ‘wu’ in ‘wu-qing’ meaning ‘not to have qing’ and that in ‘wu-qing’ meaning thing-emotions are two different characters with different tones.

7For the qi as both the virtual and actual dimensions of the Tao, see Zhong 128–130.

8In modern Mandarin Chinese, these two characters sound exactly the same (jie) except their tones. But in southern Chinese dialects, which preserve archaic forms of pronunciation, they sound quite different. In my own Hakka dialect, for example, they are pronounced as ‘khiet’ (to congeal/to tie) and ‘kai’ (to de-congeal/to untie), respectively.

9In the conception of Zhuangzi, the human body is but a social body. To attain to the Tao, one must ‘counteractualize’ from this social body to the lived body and further to the qi body, which very much like the ‘body without organs’ forms a plane of immanence which in this case is called the Tao. See Zhong, 114–115.

10The Chinese term ‘shen’ can be translated as ‘spirit’, but it does not have the transcendent meaning that its Western counterpart implies. ‘Shen’ refers to some immaterial dimension of the person, which can be understood transcendentally since in Taoism, at least, it is closely connected to the Tao immanent in things.

11The idea of you is one of the central motifs in Zhuangzi. The word you basically has two related meanings: to revel in fun or pleasure and to roam in an untrammelled spirit and so I translate it as ‘roam-revelling’. In the first chapter of Zhuangzi, ‘untrammelled roam-revelling’ where its author Zhuang Zhou is trying to formulate a seminal thesis about the ultimate ideal a man should strive after, he presents us with the first description of you: ‘If one is able to ride on the nature (zheng) of things between heaven and earth and follow the becomings [bian) of the six vital forces to roam-revel (you) the Infinite (wu-qiong), what else does he have to rely on?’ This short passage reveals, among other things, that you is understood in terms of its being in full resonance with the Tao; roam-revelling therefore is by definition roam-revelling in the Tao, and this argument is re-iterated throughout the book. For a more detailed discussion of the concept you, see my article ‘Becoming God, and Dog: Taoist You, Deleuzian Nomadism and God, Man, Dog’.

12Referred to as the ‘world-maker’ (zao-wu-zhe) or ‘becoming-maker’ (zao-hua or zao-hua-zhe) (see ‘The Grand Master’), the Tao not only constantly creates the new but also itself becomes in the process; its creation is manifested in its becomings. Therefore, it is also sometimes called by later Taoist adherents ‘The Great Transforming’ or ‘The Great Becoming’ (da-hua), and a theory of ‘The Great Becoming Endlessly Transforms’ (da-hua-liu-xing) was formulated and has since become almost the standard way of describing the philosophy of Zhuangzi. See, for instance, Fang Dong-mei.
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Chapter 4

Deleuze and Ikeda


Two Concepts of Revolution

Tony See

The publication of Thomas Nail’s Returning to Revolution: Deleuze, Guattari and Zapatismo (2012) follows a long tradition in Deleuzian thought which is focused on social and political change. The book acknowledges the works of Deleuzian thinkers such as Hardt and Negri, among others, and calls for a return to Deleuze and Guattari’s works as they hold ‘special promise in the development of a new philosophy of revolution that can revitalize contemporary political thought’ (Nail 2012: x). Although Nail’s recommendation to return to Deleuze and Guattari is significant, it is also important to note that Deleuze and Guattari’s concept of ‘revolution’ is not simply focused on change at the political level. Deleuze and Guattari were also interested in ethical transformation at the subjective and molecular level. Indeed, Deleuze once declared that he was faithful to the Marxist project of making philosophy ‘an analysis and criticism’ of capitalism as an immanent system that constantly moves its limits and re-establishes them on an ‘expanded scale’. However, he was also not ‘Marxist’ in the sense of seeing everything in terms of class analysis, and neither did he see political action merely in terms of replacing one set of political structure with another structure. In fact, Deleuze avoided political attachments during the 1960s, and Marxist categories are clearly missing in his ‘political’ text such as Anti-Oedipus and A Thousand Plateaus. In an interview with Toni Negri in the 1990s, Deleuze acknowledged that while he was only committed to the Marxist project of offering a critique of capitalism, he did not accept the classical Marxist idea of class antagonism, party leadership and state dissolution, with the eventual dissolution of all contradictions in a utopian state. Instead of these classical Marxist images, Deleuze developed an image of that is better analysed in terms of ‘lines of flight’, ‘minorities’ and ‘war machines’ (Pellerejo 2009: 102). The distance that Deleuze kept in relation to politics was shared by Guattari. Despite his overt inclinations towards political change, Guattari also expressed doubts with regard to revolutions, whether they emerge from the leftist or the rightist camp. Thus, while Deleuze and Guattari recognized the necessity of political change, they did not merely conceive of it in terms of replacing one political system with another. This raises a question: if Deleuze and Guattari were committed towards change, but not in the traditional Marxist sense, then in what form do they envisage this change? The answer to this question can be found in Foucault’s suggestion in his preface to Deleuze and Guattari’s Anti-Oedipus that it is a book of ‘ethics’. Here, Foucault states that


Last but not least, the major enemy, the strategic adversary is fascism (whereas Anti-Oedipus’ opposition to the others is more of a tactical engagement). And not only historical fascism, the fascism of Hitler and Mussolini – which was able to mobilize and use the desire of the masses so effectively – but also the fascism in us all, in our heads and in our everyday behavior, the fascism that causes us to love power, to desire the very thing that dominates and exploits us. (‘Preface’: xiii)



If there is any substance to Foucault’s interpretation of Deleuze and Guattari’s work, then it suggests that we need to approach Deleuze and Guattari’s book as a book of ethics, an ethics which demands a transformation of subjectivity itself. In short, what Deleuze and Guattari call for is more of a subjective revolution rather than merely a political revolution. In this regard, we would argue that this resonates with Daisaku Ikeda’s philosophy of ‘human revolution’ (Ningen Kakumei: 人間革命).

The term ‘human revolution’ may seem political, but it was actually understood in contradistinction to ‘political revolutions’ which were in dominance of the day. Against the idea of mere political and structural changes, what the idea of ‘human revolution’ refers to is a fundamental change in the human or subjective level. This does not mean that it advocates passive quietism as a way out, but sees personal change as a basis for political change. In this regard, there is a strong resonance between the ideas of Ikeda and Deleuze. In the first section, we will examine Deleuze’s ideas in the context of revolution, and in the second section, we will examine the notion of subjectivity that is required for this change. In the third section, we will examine Ikeda’s idea of revolution in the light of his writings, and in the fourth section, we will examine his idea of subjectivity. We wish to show that there are resonances between the two, although to be sure, we are not arguing that their ideas are identical in any way.

Deleuze’s Perspective on Revolution

Although there is a tendency to connect Deleuze and Guattari with revolution today, seeing revolution as a viable solution to the oppressions of the capitalist system, it is easy to forget that there are two different senses to the term ‘revolution’. First, it can refer to the removal of an existing power and the installation of a new power in its stead. Second, the term ‘revolution’ can also refer to the return to, or repetition of, a political order. This means that we should be mindful of the reactionary potential within revolutionary movements. Marx was not unaware of this deeply divided meaning of revolution. Unlike what many self-proclaimed Marxist said, Marx was in fact deeply ambivalent about revolutions. In a response to Hegel’s theory of historical repetition in The Eighteenth Brumaire of Louis Bonaparte, he states, ‘Hegel remarks somewhere that all great events and characters of world history occur, so to speak, twice. He forgot to add: the first time as tragedy, the second time as farce’ (1978: 594). Marx was profoundly aware that historical repetition is not merely an analogy, a matter of imaginative constructions made by historians to make sense of history, but historical action itself and that the obsession with repeating a failed project can only bring about a farce (Deleuze and Guattari 1994: 91). This suggests that an obsession with Marxist orthodoxies may not advance Marx’s legacy at all, and that an insistence on revolution can be deeply conservative and even reactionary.

From this perspective, Deleuze’s approach to revolution may be more Marxist than mainstream Marxist. He states, ‘Comic repetition works by means of some defect in the mode of the past. . . . The hero necessarily confronts this repetition so long as “the act is too big for him”’. This means that self-declared Marxists proceed with revolutions so long as they have not understood Marx properly. An authentic revolutionary must deal with the fact that his acts may not be progressive at all. This seems to bring about an impasse for the revolutionary impulse, given the problems that we see, are we to do nothing? Deleuze, however, was neither a historical determinist nor a political pessimist, and maintains that ‘these two moments are not independent, existing as they do only for a third moment beyond the comic and the tragic: the production of something new entails a dramatic repetition which excludes even the hero’ (91). Here, Deleuze seems to have offered a solution to Marx’s problematic. In other words, the lesson to be drawn from the failure of the first two revolutions is not that all revolutions end in failure, but that they demand a third revolution that must differ decisively from the previous revolutions. What is this ‘third moment’ that Deleuze refers to? Before we examine the Deleuzian idea of revolution, it is important to make a short detour through his Difference and Repetition in order to contextualize the fundamental constituents of his revolution.


Deleuze’s Difference and Repetition is notable for making an important distinction between ‘Idea’ and ‘idea’. Deleuze’s ‘Idea’ differs from the ‘Idea’ that is usually understood in the Western philosophical tradition. Unlike the ‘Idea’ in this tradition, it does not represent an object or a concept. On the other hand, the Deleuzian ‘Idea’ is also not merely a vague imagination in the individual consciousness. Deleuze states


The Idea is not yet the concept of an object which submits the world to the requirements of representation, but rather a brute presence which can be invoked in the world only in the function of that which is not ‘representable’ in things. The Idea has therefore not yet chosen to relate difference to the identity of a concept in general: it has not given up hope of finding a pure concept of difference in itself. (1994: 59)



The Deleuzian Idea, then, is not merely a representation but a ‘brute presence’ in the world. It refers to tendencies and intensities that are not yet represented but which can have an impact on the real world. Elsewhere, Deleuze also calls this ‘brute presence’ by the name ‘the virtual’ in contrast to ‘the actual’ which is used to refer to those presences which have been represented. For Deleuze, although ‘the virtual’ is never actualized, it is also distinctly different from a mere logical possibility. Unlike a logical possibility which is sterile, ‘the virtual’ provides the condition which makes the actual possible. Constantin Boundas has maintained that ‘the virtual nonetheless has the capacity to bring about actualisation’ (Boundas 2005: 297).

Again, elsewhere, Deleuze also made a distinction between ‘difference’ and ‘repetition’. For Deleuze, while we ordinarily understand difference in terms of a thing’s difference from something else, that is, a difference that is tied to representation, there is also a need to realize that there is a difference that is not tied to representation. This difference does not involve a comparison to another thing or concept. Deleuze insists that ‘difference is not and cannot be thought in itself, so long as it is subject to the requirements of representation’ (1994: 262). This understanding of difference allows Deleuze to think that repetition is also not necessarily the recurrence of the same for Deleuze, but rather the recurrence of a pure difference that is without an original first term. Deleuze follows Nietzsche’s ‘eternal return’ by seeing there can be a repetition of conditions without the need for a first term. Thus, there is only a pure repetition of difference itself without the need for a ground. Deleuze believes that Nietzsche’s idea of ‘eternal return’ is critical to an immanent ontology because it liberates beings from their obsession and dependency on the One (41). Thus, this frees repetition from representation, from the necessity of repeating the same.

Deleuze’s distinction between the Idea and idea, otherwise expressed in terms of the distinction between the virtual and the actual, can be used as a framework to understand his theory of revolution. For Deleuze, just as there is a distinction between the ‘Idea’ and ‘idea’, there is likewise a distinction between the ‘Idea’ of revolution and the ‘idea’ of revolution. While the ‘Idea’ of revolution does not have a determinate shape and form lacking a recognizable representation in history, it is also a ‘brute force’ of intensities and energies that can bring about real change and transformation in the actual world by providing the conditions for its actuality. This Deleuzean revolution does not prescribe a clear political programme, nor does it necessarily call for street protests, nor does it necessarily assert that the replacement of one party with another would solve the existing problem. When one is faced with a politically oppressive structure, the right question to ask is not always which political alternative can be used to replace that structure, for this could bring about, in the words of Difference and Repetition, a repetition of the same. Rather, the question to oppressive political structures is, ‘What is the revolutionary Idea that serves as the condition for the arrival of the new?’

The revolutionary Idea, therefore, requires a new way of thinking. Thinking anew can be difficult because there is always fear with regard to the new. Deleuze and Guattari admit that it is not entirely clear why this fear exists and they suggest that it may have something to do with the fact that ‘one does not think without becoming something else’ (1994: 41). This means that in order to think anew, one must be ready to relinquish one’s sense of self. This is because Deleuzean difference can only be made sense of when subjective identity is dissolved in ‘the destruction of an image of thought which presupposes itself and the genesis of the act of thinking in thought itself’ (139). It is important to avoid finding identity that is predicated in a thought-object; Deleuze offers difference as premised on ‘a fundamental encounter’ (139). Deleuze’s suggested dissolution of the subject has intimations of an expression of revolutionary intensity that overcomes the strict determinations of subject and object that oppressive political structures, whether capitalist or not, prey upon. When the subject is dissolved into a ‘non-subject’, when the ‘self’ becomes ‘non-self’, when it turns into a mass of intensities with its own mass, intensity and velocity, the revolution has arrived.

Deleuze on Subjectivity

Deleuze’s insistence on the importance of thinking and the necessity of subjective transformation is one reason why he never tires of criticizing traditional accounts of subjectivity. Since Descartes, there has been an inseparable chasm between the subject and the external material world. Deleuze criticized this form of subjectivity for it is deeply embedded in the dominant structure and promotes an ethos of submitting to ‘transcendence’. The way out of this is by way of a renewed theory of ‘transcendental empiricism’. This may be understood in the context of Deleuze’s critique of French phenomenology in the 1960s. Based on Bergson’s philosophy, Deleuze sought to develop a superior empiricism that is openly antagonistic to the phenomenological empiricism associated with the early works of Sartre. The rising French phenomenological-existentialist thinkers had, based on the works of the early Sartre, sought to develop a phenomenological empiricism that was developed in line with Husserl’s thought. We know that the Husserlian demand was to get to the concrete, to the ‘things-in-themselves’ in the sense of getting to the immediate data. Deleuze in L’image-temps stands in opposition to the Sartrean philosophers to the thesis contained in Bergson’s Matter and Memory (Matière et Mémoire) presented in the book L’imagination. Deleuze argues that phenomenology does not achieve a breakthrough to immanence but is responsible for repeating the Kantian procedure and of re-establishing transcendence. Deleuze argues that only a ‘superior empiricism’ along a Bergsonian perspective is able to take into account difference while retaining immanence.

Deleuze was basically working towards a theory of subjectivity that overcomes previous theories of subjectivity. On the other hand, the Humean notion of subjectivity has the advantage of having a subject that is engaged in the world, but since the subject is entirely lost in the given, it can be shaped only by social forces and is without agency. On the other hand, when we accept the Kantian thesis that the subject transcends the given, there is a measure of agency and it can affect the social order, but it is somehow ‘out of this world’. Thus, against Kant’s theory of transcendental subjectivity, Deleuze argues that it is not transcendental enough but merely reinstitutes transcendence, and against Hume’s empiricism, Deleuze argues that it is not ‘empiricist’ enough but merely leads to a loss of agency. Deleuze’s theory of subjectivity is arrived at through the theory of association. The subject is ‘constituted in the given but also able to transcend the given’ (Buchanan 2000: 106). As such, association guides the imagination and constrains it simultaneously. The mind, having a nature, now becomes a tendency. This is how it is said that ‘habit is the constitutive root of the subject’ (Deleuze 1991: 66, 92–93). Buchanan pointed out that how the subject actually achieves this is ‘the most vital question’ we can ask of Deleuze’s version of empiricism (Buchanan 2000: 107). The answer seems to lie in ‘appropriation’ – a necessary effort to think or that which posits ‘uses’ as creative acts (107). In other words, it is through the practices of everyday life – through the multiplicity of ‘uses’ to which social structures, the appropriated and the about to be appropriated that combine to produce a culture. Appropriation is the path to freedom (107). As Buchanan says, ‘Our experience of the world is meaningful only insofar as we institute relations (emphasis added) between perceptions – it is these relations that make experience cohere sufficiently to be called understanding. As such, our construction of the world is an integral aspect of our experience of it; in fact, we experience it as we construct it’ (Buchanan 2000: 105).

This theory of subjectivity suggests that the ordinary subject is complicit with existing oppressive structures, whether they are in social or political forms. The subject appears to be innocent from these structures, but it is in fact a fiction of representation whose meaning is guaranteed only by its external determinations – its difference from something. The Deleuzean lesson to be gathered from Difference and Repetition is that we must stop thinking of the subject in terms of its difference from other subjects, or from some external determinations, but as a difference in-itself. The subject must be rethought ‘outside’ of its existing representations to produce the conditions for real historical difference, for a revolution that works. Although Deleuze did not use the word ‘revolution’ in order to refer to this process of subjective change, it is clear that this process of dissolving a prior subjectivity that is complicit with the political structure is none other than revolutionary.

One may object to the use of the term ‘revolutionary’ for the reason that it does not accord with traditional Marxist orthodoxies, which requires that there must be a certain goal. Deleuze’s ‘revolution’, if we can call it by that term, does not have any clear and determinate goals. We cannot also know what could happen beforehand or to predict what this third revolution would look like, because all predictions depend on some form of representation for recognition, and it is a revolution that is without representation, a revolution that also at the same time is a commitment to a future that is without any guarantee of any comprehensible meaning or morality. Following Nietzsche, Deleuze characterizes the third revolution as ‘a throw of the dice’ or a kind of ‘creative destruction’. Elsewhere, he describes this as ‘the new’. He states: ‘For the new – in other words, difference – calls forth forces in thought which are not the forces of recognition, today or tomorrow, but the powers of a completely other model, from an unrecognized and unrecognisable terra incognita’ (1994: 134). Deleuze’s philosophy of subject and its potential for revolutionary change has an elective affinity with that of Daisaku Ikeda’s philosophy. In the next section, we will explain Ikeda’s idea of subject and its potential for revolution.

Ikeda and ‘Human Revolution’

The Japanese philosopher Daisaku Ikeda was known for advocating the idea of ‘human revolution’ (Ningen kakumei) in his philosophy. The term refers to primacy of subjective revolution over external institutional revolutions – the subject is the basis of the social and political. To be sure, the term ‘human revolution’ or ‘ningen kakumei’ was not first used by Ikeda. It was first adopted by Shigeru Nambara, the president of Tokyo University in 1947, in order to refer to the need for the Japanese people to engage in self-transformation in the post-war years (Seager 2006: 54). In its original usage, the term does not have any religious meaning. It came to acquire religious overtones only when Toda’s chronical The Human Revolution appeared as a means of documenting the organization’s developments (Olivier 2010: 98–99). This religions overtone was accentuated when Ikeda reformulated the term and made it the basis for political change. This change is quite clear in his book Before It Is Too Late. Ikeda states


During his modern history, man has been deluded into believing that the key to happiness lies in reforming exteriors. The consequence of misplaced emphasis on the exterior has been neglect of – even total oblivion about – the inner workings of human life, the need to suppress some mental actions and encourage others. Man’s most pressing task today is the elevation and reformation of his inner spiritual life. This is what I call the human revolution. (Ikeda 2009: 98)



This passage makes it clear that while Ikeda acknowledges the importance of external social and political change, he also recognizes that this obsession with political change may distract us from what is truly pertinent, namely, an inner change. It is towards this change that Ikeda’s peace theory necessitates a transformation of subjectivity itself.

Ikeda and Subjectivity

What does Ikeda’s ‘elevation and reformation of his inner spiritual life’ mean in the concrete? This section will examine Ikeda’s idea of revolution that is based on a transformation of the subject itself, expressed in terms of the theory of nine-consciousness in ma Buddhism. In Before It Is Too Late, while explaining how manifested life needs to be preceded by a ‘revolution’ in the subconscious world, and how this requires the application of the teachings of Buddhism, Ikeda states


The theory of various kinds of perceptive consciousness was evolved in its fundamental form in the fourth and fifth centuries by the Indian scholar Vasubandhu, though it was later modified and the number of consciousnesses was increased to nine. The first five of the nine-consciousness correspond to the organs of sense perception: eyes, ears, nose, tongue and body (by which is meant receptors in the skin). In addition to these are four kinds of consciousness related to the mind. The first and most shallow of these could be called the ordinary consciousness, which organizes and coordinates information received through the sensory organs. The next, called the mano-consciousness, deals with mental activities independent of external sensory information. Still deeper is the ālaya, or storehouse, consciousness containing all memories from past existences that never reach the level of ordinary conscious awareness. In the ālaya-consciousness are found all the karma-controlled elements determining spiritual and mental characteristics and fate in this life. (Ikeda 2009: 99)



This passage clearly indicates that Ikeda referred to the Mahāyāna Buddhist theory of nine-consciousnesses as a basis for his theory of ‘human revolution’. He goes on to explain that it is the operation of the seventh mano- consciousness that enables one to attain a level of freedom from external causes, although he notes that this alone is insufficient for total liberation, because many other constraining elements are found in the lower eighth, or ālaya-consciousness. As a ‘storehouse’, it contains all the evil karmic memories from the previous lifetimes. Buddhism in general teaches two approaches to the overcoming of such karma. In the first approach, the individual is taught to build up good powers of fate through the practice of good deeds, but this requires a very long time because evil karmic elements have been stored up since the distant past. Ikeda maintains that this is why it is necessary to adopt a second approach, by bringing about a ‘revolution’ in the amala-consciousness because it works on the level of the fundamental universal ‘life force’. And it is the Lotus Sutra along that teaches us how to bring this about (100). In Dawn after Dark (2007) while explaining the ‘revolution in the conscious mind’, Ikeda again referred to the theory of nine-consciousness, testifying to its importance (184). He states


Focusing on consciousness, this doctrine deals with the process of life operations and elucidates the inner regions of life. Information received through sensual – visual, aural, olfactory, gustatory and tactile – perceptions are only partial. To compile, synthesize and assimilate them and to determine ways to respond to them, another kind of consciousness is necessary. This consciousness, which operates in the cerebral cortex, is called thought-consciousness (mano-vijnāna).

Thought – consciousness, considered sixth in a series including consciousness depending on the five sensory organs, conceptualizes information gather from these organs and determines ways of adapting to them. It is, consequently, a fairly lofty kind of spiritual activity. But, since it always depends on information gathered by the five senses from the exterior world, it is impotent in relation to the inner world of the conscious being. The tendency you mention for the Western intellect to be oriented always to the exterior world arises, no doubt, from a halting at, or an overemphasis on, this sixth consciousness.

Buddhism, however, goes further toward understanding the inner world by positing a seventh consciousness independent of sensory perception. Called mano-vijnāna, the seventh consciousness is reflective, meditative thought directed to the inner world. It is, in addition, the being engaging in the meditative thought. Since it is the source of extremely self-centred impulses and emotions, Buddhist thought provides for an eighth consciousness, called the alaya-vijnāna, which is an accumulation of the karma that can be called the seeds of such impulses and emotion. In addition, there is a ninth consciousness (called amala-vijnāna), which represents the life force of the whole universe. (Ikeda 2007: 185)



Ikeda’s purpose for elaborating on the Buddhist theory of subjectivity is to point out the importance of the ninth consciousness for self-transformation. While the seventh consciousness deals with acquired impulses, the eighth consciousness is the storehouse for our hereditary consciousness (188). This is the ‘storehouse’ that receives the karmic ‘seeds’ of the thought, word and deeds in our consciousness. These seeds, once stored in our consciousness, do not disappear with death but remains there forever (Ikeda 2003: 160). The karmic seeds are also found at a very deep level of life and are unaffected by the external world, although there is a reciprocal influence between the seeds and the surface levels of consciousness (160). Here the eighth consciousness is usually regarded as realm that possesses the greatest fate-power for influencing human life because it has a deterministic effect on both our physiological and psychological karma (Ikeda 2007: 188). Although karma is deterministic, however, human beings can deal with it because there is a ninth consciousness (amala-vijnāna) which is ‘the power of life’ which enables human beings to deal with the dominance of karma (189–90). In fact, Ikeda would even go to the extent that at this level, we have entered the realm of a ‘ubiquitous self in union with the universe’ (185). In Unlocking the Mysteries of Birth and Death, where Ikeda again refers to the idea of the nine-consciousness (2003: 151–66), he goes further; that is, he identifies the ninth consciousness with the Buddha-nature itself. He states


The ninth consciousness is itself the ultimate reality of all things and is equivalent to the universal Buddha nature. Buddhism teaches that we can change our deepest karma through drawing upon this inner capacity of our lives rather than through the intervention of an external god. (162)



Ikeda elaborates on the ninth consciousness and the Buddha nature only to impress upon us that it is possible to bring about change in our lives. He states


The ninth or amala-consciousness is the key to transforming the dynamics of the alaya-consciousness. The Sanskrit word amala means ‘pure’, ‘stainless’ or ‘spotless’. As its name suggests, the amala-consciousness remains eternally untainted by karmic accretions. The karmic storehouse, with its accumulation of bad karmic seeds, has become fouled with the three poisons, like the gases arising from a trash dump. A pure clean steam gushes forth from the depths of our lives once the ninth level of consciousness is opened, and all impurities simultaneously and immediately are swept away like detritus washed from the street in a spring shower. (Ikeda 2003: 162)



From a higher perspective, we start to see that all these karmic seeds are opportunities for development. Pointing to the importance of tapping this amala-consciousness, he states that from the standpoint of amala-consciousness, ‘we can see that our karmic accumulations are in essence opportunities to manifest our Buddhahood’ (163).

In Ikeda’s Choose Peace, a work which details his discussion with the peace theorist Johan Galtung, while again referring to the doctrine of the nine-consciousness, he emphasizes that while it is important to transform the bad karma into good karma, it cannot be done at the level of the eighth consciousness, but it must be done at the level of the ninth consciousness. He states


Transforming bad karma into good karma cannot be done on the level of the Eighth Consciousness alone. Universal life, which subsumes the Eighth Consciousness, is the Ninth Consciousness (the amala vijnana), or the Buddha nature, which, as you say, must be strengthened as much as possible. Once attained, the Buddha state of life purifies and reforms the Eighth Consciousness (Karma Storehouse) and orients all karma toward ultimate good. this is the quintessential meaning of Buddhism. (1995–2001: 73)



Ikeda maintains the importance of bringing about a transformation of the karma of one individual. This is because he firmly believes that the transformation of one can bring about a transformation at an international and global level. This idea of transforming society on the basis of first transforming the individual is called ‘human revolution’. He states


The transformation of the karma of one individual evokes a similar transformation of other individuals. This process can expand to make possible similar transformations in entire societies, in all humankind and even in the natural environment. This is the meaning of the Sōka Gakkai human revolution movement. (73)



Historically, Ikeda’s understanding of the nine-consciousness is derived from the teachings of Nichiren. He quotes Nichiren’s statement that ‘you should base your mind on the ninth consciousness, and carry out your practice in the six consciousnesses’ to bring home the point that it is important to establish faith in the ultimate reality and to incorporate Buddhist practice in our daily lives (Ikeda 2003: 164). According to Ikeda, Nichiren gave concrete expression to the amala-consciousness by stating that ‘the body is the palace of the ninth consciousness, the unchaing reality’ (Nichiren 1999: 832). He also concluded that chanting Nam-myoho-renge-kyo is the way to open the Buddhahood inherent in our lives.

Conclusion

There is a notion of revolution in both Deleuzian philosophy and in the philosophy of Daisaku Ikeda. This revolution, however, is not identical with the revolution that we have come to understand by the term. Instead of a revolution at the social and political levels, what both Deleuze and Ikeda are more interested in is a revolution at the subjective level. This is consistent with their overall philosophy. While Deleuze calls for a fundamental transformation in thinking away from the influences of the ‘dogmatic image’, Ikeda calls for a fundamental revolution in the ‘nine-consciousness’ at a level where our perception of the world is no longer hindered by discrimination between subject and object. Both Deleuze and Ikeda would regard this as being more fundamental than a change merely at the social and political level, and it is this which differentiates their thinking from that of contemporary Marxist revolutions. This, however, should not make us jump into the conclusion that the philosophies of Deleuze and Ikeda are identical because obvious differences exist. For Deleuze, the achievement of a state of ‘superior empiricism’ in contrast to the vulgar sorts of empiricism enables one to think and to achieve immanence, but he did not give concrete terms to how this may lead to change at the global level. Ikeda, on the other hand, maintains that achieving the human revolution at the individual level, transforming one individual at a time through the process of dialogue, is a precursor to global transformation. Of course, there are intimations to this state of Buddhahood when Deleuze states that in this heightened state, the ‘the rock, the lily, the beast, the human equally sing the glory of God in a kind of crowned anarchy’ (Deleuze 1985: 79). What is more important than trying to see the identity between these two philosophies is in achieving a resonance between these two philosophies, so that they resonate in their difference with each other. It is in dialogue like these that we can see the hope for the development of a new humanities, in search of new alignments and assemblages that can resist the onslaught of global capitalist exploitation of labour and oppression.
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Chapter 5

An Encounter with Lufsig


Political Affect Meets the Nomadic Post-Colonial Subject

Evelyn Wan

Meet Lufsig in his red gingham shirt and suspender jeans, protest mascot for Hong Kong from December 2013 to January 2014 (Figure 5.1)1.

Lufsig is a soft toy from IKEA which is sold as part of the Swedish furniture company’s charity campaign. Resembling the wolf in Little Red Riding Hood, it quickly rose to international fame when a protester threw it at the chief executive of Hong Kong at a Policy Address consultation event on 7 December 2013 (Figure 5.2). Hong Kong’s then chief executive, Leung Chun-ying, is widely referred to as ‘Wolf’, or ‘Wolf Chun-ying’, a word-play on his surname, which sounds similar to the Chinese word for the animal. Leung leads a highly unpopular government, with his support rating capping at 56.5/100 (recorded in early May 2012) and reaching an all-time low 40/100 (in mid- November 2013)2 right before the Lufsig incident.

The nickname ‘Wolf’ was not the only reason why Lufsig was tossed. Perhaps the key reason was the toy’s translated name: the mainland Chinese branch of IKEA3 gave it the name of lumuxi (路姆西), which sounds perfectly fine when read in Mandarin but rather disastrous when pronounced in Cantonese (the variant of Chinese spoken in Hong Kong). Lo Mo Sai sounds almost homophonous to an offensive phrase that refers to ‘your mother’s genitalia’ and to ‘throw’ Lo Mo Sai is very similar to saying ‘f***ing your mother’ in Cantonese. This unfortunate naming of the doll is perhaps testament to the linguistic disparities between Hong Kong and her motherland, one of the many differences that can be found between the people of the two locations.

Thus, Internet news outlet Quartz encapsulates the three layers of signification of Lufsig as follows: ‘A nod to Leung’s derogatory nickname, a profane insult, and a cry of protest against mainland China’s linguistic encroachment’ (Kuo 2013). The rise of Lufsig was absolutely unexpected and its unprecedented popularity resulted in mass purchases of the doll and long queues outside IKEA outlets in Hong Kong. Lufsig was sold out too in surrounding areas across the border in Shenzhen and Guangzhou and was in high demand in areas in Canada and the UK with major Hong Kong migrant communities. This has caught the attention of international media and the news was covered by CNN, BBC, Huffington Post and Swedish newspapers.


[image: Figure 5.1]
Figure 5.1 IKEA’s Lufsig, designed by Silke Leffler based on Little Red Riding Hood.

Source: Author.



The Lufsig incident is coloured with shades of absurdity, bawdiness and humor. Its emergence stands in stark contrast to the landscape of street politics and public demonstrations that is often marked by antagonism, anger, grief and sometimes even violence. I consider Lufsig’s affect as largely positive in its ability to create laughter, foreground comedy, demonstrating that there is elbow room for creative endeavours in spite of the serious political struggles that form the milieu of its emergence. Its positive affects enable further political action, and a simple act of purchasing the doll and sharing it on social media becomes in itself a gesture of resistance and dissent towards the status quo.


[image: Figure 5.2]
Figure 5.2 Lufsig thrown at chief executive (Leung Chun-ying with microphone in hand).


Source: Lee Siu Cheong reprinted with permissions from Mingpao (明報).



Gilles Deleuze and Félix Guattari define affect as ʻbecomings’ in A Thousand Plateaus (1980), focusing on affect’s capacities to produce emergent effects in entering assemblages. Building upon Baruch Spinoza’s affectus, these emergent effects either augment or diminish the body’s capacity to act. While affect operates on the physiological and psychological dimensions, it also extends beyond the personal subject through imbricating the social and somatic in forming a bodies politic, a dimension of affect theory elaborated by John Protevi in Political Affect (2009).

Picking up the latter’s analytical structure of thinking above, below and alongside the subject, I make use of the completely sold-out IKEA doll as a case study for post-colonial subjectivities in Hong Kong, as it broaches the personal with the sociopolitical through animating affective politics. An encounter with Lufsig may set into motion a nomadic consciousness that is co-emergent with an intensive, multiple and discontinuous process of becoming, as characterized by Rosi Braidotti’s work on ‘nomadic subjectivity’. Lufsig’s temporal status as a mascot also attends to the emergent and fluctuating nature of subjectification and identity-formation that introduces a much-needed contingent dimension to discussions of identity in cultural studies today.

In this chapter, I will begin with situating the limits of studying identity politics through existing paradigms of cultural imaginaries in Hong Kong vis-à-vis local cultural critics. I then attempt to argue for the study of subjectivities in lieu of identities and sketch out potential ways of making this theoretical shift vis-à-vis notions of emergence, political affective cognition and nomadology. This is mainly anchored by discussions of Protevi’s Political Affect and Braidotti’s work on the ‘nomadic subject’. Both concepts stem out of the authors’ engagements with Deleuze and Guattari’s oeuvre.

As much an event as a figuration, Lufsig is an assemblage of forces – an assemblage that, ‘in its multiplicity, necessarily acts on semiotic flows, material flows, and social flows simultaneously’.4 I study the doll as a rhizomatic site of solidarity and resistance and through it, analyse the multi-layered and complex forms of post-colonial political subjecthood that may be observed. In the context of Hong Kong post-colonial studies, this chapter may also be framed as an exploration of the potential usefulness of Deleuzian philosophy. Therefore, I will also briefly reflect on how one may position the import of Deleuzian philosophy in the field in the conclusion.

Going beyond Identity Politics: The Subject as Multiplicity, Process and Becoming

Notable studies of identity politics in Hong Kong found in the public discourse include the quantitative research conducted by the University of Hong Kong Public Opinion Programme (HKU POP).5 The long-running study attempts to categorize potential identification into four groups and asks respondents to rate the importance and strength of identification with the following: Chinese, Hongkonger, Chinese in Hong Kong, Hongkonger in China. The results of this poll are usually regularly publicized via mass media and can be freely accessed via the POP website. It is seen as a reliable indicator of identification with the motherland and has strong correlation to public events – for instance, there was a recorded fall in 2003 around the time of the first 1 July anti-national security bill protest,6 and a peak in 2008 around the Beijing Olympics. Questions on post-colonial identifications may be accessed via the axes of these categorizations, but these perceived categories are not enough to capture the actual diversity and complexity of subject formations of citizens at large.

Identity politics may be broadly referred to as a struggle for emancipation through a collective notion of identity, with feminist and lesbian and gay movements as exemplary cases. But as feminist and queer theory over the past decades has pointed out,7 collective identity is inherently unstable as its formation is premised upon dissimilar and potentially divergent experiences and sense of selves among its subjects. The category of women is by no means unitary and, for instance, in the 1990s, an intersectional approach along the lines of gender, race, class and so forth has been advocated by Kimberlé Crenshaw as a ‘way of mediating the tension between assertions of multiple identities and the ongoing necessity of group politics’ (Crenshaw 2003: 190–191).

In Hong Kong’s protest movements, one may read them as a kind of collective identity politics in a fight to negotiate and define what is quintessentially Hong Kong-ness. In 2004, a group of professionals, public intellectuals and politicians tried to draw up a declaration and defend notions of so-called core values of Hong Kong that include ‘liberty, democracy, human rights, rule of law, fairness, social justice, peace and compassion, integrity and transparency, plurality, respect for individuals, and upholding professionalism’.8 The list of core values has shifted over the years, which suggesting that the alleged ‘core’-ness is actually unstable and to be debated. The notion of collectivity is called into question, revealing that it has always perhaps been a figment of imagination. Participants in these social movements cannot be reduced to a singular Hong Kong identity, and there are no unified clusters of Hong Kongese, Hong Kong-Chinese or Chinese consciousness, even if HKU POP polls may suggest otherwise.

In Identity Politics and its Discontents (2006), cultural studies scholar Mirana May Szeto pinpoints the 1 July public protest in 20039 as the transitional moment where the notion of identity politics gradually becomes inadequate for discussing post-colonial subjects. While identitarian politics often cluster around a specific issue, the diversity of claims in 1 July protest indicates that the movement involves much more than a single group identity but rather multiple sets of grievances brought together by a shared sense of dissatisfaction and frustration towards the ruling apparatus that includes Hong Kong and mainland Chinese governments.

The annual 1 July protest is a venue for all sorts of demands to be voiced – from demanding universal suffrage to criticizing human rights violations in China to campaigning for equal marriage rights for homosexuals. Since its inception in 2003, it has turned into a yearly event, and each year the list of demands varies and grows in diversity.10 Szeto analyses the event as follows:


What has been achieved is not a unified Hong Kong identity politics as such, but a sense of the right to one’s agency, which every participant produces for herself when she disidentifies with dominant symbolic orders and emerges as a singular political subject. (Szeto 2006: 255; own emphasis)



Although Szeto does not allude to a Deleuzian usage of the word ‘singular’/ singularity, her analysis very much fits a Deleuzian reading, in the sense that these singular political subjectivities do not fit within a representational regime and go beyond an individual-collective dialectic. This dis-identification is a precursor for defying established modes of representation (like an established/ imposed-upon Hong Kong identity) for the individual and signals the beginning of a process of rupture from the past.

A common or shared property (e.g. the fact that a group of local citizens are participating in a social protest) does not mean that this group can be taken as a homogenous entity, nor that the individuals within the group are united by virtue of this common trait. A singular political subject is one with all his/her individual properties, and while some commonalities may be shared with others (like being a protester), they can be seen as virtual points of connection that enables singular subjects to relate to one another. This way of thinking frees the individual from the need to identify with particular collectives, but can at the same time be related to one another in a series, or a relational web.

In her work, Szeto deconstructs four major paradigms that are used to characterize Hong Kong identity. Her main criticism is that these paradigms do not account for the real subjectivities of individuals – ‘When Hong Kong is imagined on the scale of an Asian city or a Special Administrative Region in China, we find Hong Kong visible only as a grid plotted onto the grand narratives of something else or somewhere else’ (2006: 254). Szeto assesses the four imagined conditions that the post-colonial identity of Hong Kong rests upon (i) where Hong Kong is a colony suspended in-between two colonizers (England and China); (ii) where Hong Kong is perceived as unique, cosmopolitan and economically successful in relation to its neighbours in Asia (‘petite-grandiose Hong Kong-ism’); (iii) where it is defined in relation to its north-bound financial expansion into China and (vi) in relation to China’s south-bound colonization and infiltration of entities like people, goods, capital and language into the territory. She makes a statement against these ways of characterizing identity that are narrated along grand narratives of the sociopolitical configuration, which ‘de-voice [those] who do not formulate their identities simply in terms of state or ethnicity’ (2006: 263).

My reading of Szeto’s paper would suggest that she has laid the foundations for further elaborations on possible ways to move beyond the framework of identity politics into the study of subjectivities. She shows the urgency and the need for Hong Kong post-colonial studies to open up the discussion to embodied lives embedded in the material realities of the everyday. In my view, this may be achieved through elaborating on the notion of ‘singular political subjects’ that Szeto refers to (but does not further expand upon).

How do these subjects come into being? In Difference and Repetition (1968), Deleuze refers to the notion of individuation, which encompasses processes by which individuals are formed and as a notion has Simondonian roots. The starting premise is that each individual is a potentially infinite multiplicity, capable of entering into relations through encounters with others, in one’s embodied material being and embedded social self. Individuation is only an instance in an ongoing process – a singular entity is


collectively defined, inter-relational and external: it is impersonal but highly singular because it is crossed over with all sorts of ‘encounters’ with others and with multiple cultural codes, bits and pieces of the sticky social imaginary which constitutes the subject by literally gluing it together, for a while at least. (Braidotti 2006: 198)



A singular political subject emerges through a radical break from the dominant modes of subject-formation, for instance, the imagined conditions for the construction of Hong Kong post-colonial identity as mentioned earlier in the chapter. Such a dis-identification from an identity defined along the lines of ethnicity and state-recognition sets into motion the processes of multiple becomings, mobilizing the subject to relate differently and to form new affective links with other subjects and the environment and reconfiguring the self through continuous individuations in a nomadic manner. Subjectivity can be seen as kind of performative power, where life may be constantly invented and reinvented through modes of intensity beyond the conception of a fixed personal subject.

As I will illustrate in the rest of this chapter, the emergence of subjectivity goes hand-in-hand with the affective dimensions of processes of becoming. Through the present case of Lufsig, I move beyond identity politics to look at two possible theoretical shifts towards affectivity and nomadology. Szeto’s example of the 1 July protests can be linked with the gesture of protest achieved through throwing Lufsig at the chief executive, which is part of the larger ongoing social movement that expresses citizens’ discontent and claim over their agency as political subjects. The frustration of local citizens and the light-hearted humour surrounding Lufsig form the affective dimension, and the emergence of singular subjectivities through these movements constitute the sense of a nomadic consciousness coming into being.

The Case of Lufsig: Thinking Above, Below and Alongside the Subject

To begin with, I look into the dimension of affectivity involved in the case of Lufsig with reference to political affects.

Affects are physiological and psychological. In Deleuzian understandings of the term, affect is the transitional product of an encounter. Scholars have argued over its distinction from emotions, but for the present case, I am concerned with the effect of affect as the change and variation that occurs when coming into relations with others, where the ability of bodies to form assemblages and connections with others is increased or decreased.

In Political Affect, Protevi constructs a model of analysis that looks into three layers of composition of the bodies politic, where affect plays a strong role. He names three layers of composition, including the physiological and subjective affective cognition, the milieu where the affective encounter takes place, and the associated sociopolitical system.

These three layers of composition are brought together by the concept of emergence.11 Emergence refers to the self-organizing nature within complex systems where different levels of interaction of entities take place to organically form an organism. The bodies politic can be read as one such instance where an organism may be specified. Composed of populations of citizens, these individuals are differentiated through developmental systems and processes of subjectifications along axes like gender, class, education and other kinds of socializing practices. One must note that this is a material understanding of the bodies politic, where bodies politic are ‘embodied, with individuated physiological and psychological somatic dimensions, and they are embedded in multiple and overlapping socio-political relations with other bodies politic’ (Protevi 2009: 37). They are not approached from an imagined perspective, but rather looked at as material lived subjects.

Here, I propose to think of an emergent body politic in the case of Lufsig, formed from the communities of citizens who acquaint themselves with Lufsig, laugh about the absurdity of its use, swear alongside the doll, flock to IKEA outlets to purchase it, contribute to its social media presence and make use of the toy in public protests. These individuals come from all walks of life in the city, interacting with one another within this emergent organism, each with a personal way of relating to Lufsig and its performance in the political domain. Once established, the bodies politic continue to change and evolve as more effects emerge through intra-action12 with the individuals within. This would exert constraining or enabling effects on the internal functioning of the group, as well as the external connections with other bodies politic and individuals. For instance, the popularity of Lufsig is noted through various social protests that took place in the period of December 2013 to January 2014. Although these protests surround different claims and themes, protesters nonetheless opted for Lufsig as the mascot for their causes. This demonstrates the emergent quality of group-based identifications surrounding Lufsig that ventured beyond reasons beyond the first throwing of the doll at the chief executive’s public event.

Through the encounter with Lufsig, individuals become – in Protevi’s terms – ‘cognitive agents’ who make sense of their own relations with Lufsig and other subjects within this bodies politic, ‘constitute significations by establishing values for themselves’, and ‘adopt an orientation or direction of action’ (2009: 33), from sharing photos of Lufsig on Facebook to creating a Lufsig costume for protest actions.

Protevi argues that to become a ‘cognitive agent’, one must have affective openness to the situation, an openness to affect and be affected. This denotes the fundamental importance of the Spinozist concept of affectivity in structuring discussions surrounding the bodies politic. The openness to the situation is partly premised upon an individual’s habits and abilities to imitate, learn, develop and change – ‘by always developing in concrete situations that shape us, our openness is not absolute, but patterned; singular, yet socialised’ (2009: 35).

Imagine, for instance, a twenty-year-old university student who habitually participates in social media networks surrounding local protests. He would instantly be connected to Lufsig’s online presence via his iPhone and may share a photo of it on his own Facebook feed. His mother is a forty-five-year-old school teacher and hears about Lufsig from her son. She finds Lufsig’s mis-naming very funny but nonetheless a little offensive. While she finds it effective for protesters to use the doll for protest because it brings a little bit of laughter to the otherwise dire political situation, she herself would not take to the streets with doll in hand. This small example shows that individuals can relate differently to the affectivity of Lufsig and participate in their own way in the circuits within the bodies politic, enabling multiplicity within the group. The individual, subjective dimensions and the social dimensions are linked together, caught up in a flow of relations that resonate and coalesce to form a kind of temporary organism.

Protevi suggests analyzing the bodies politic via its compositional and temporal scales. On the compositional side, he organizes this according to the levels of personal (below the subject/at the moment of or just before individuation), group (alongside the subject) and civic (above the subject), thus forming the analytical structure of above, below and alongside the subject. On the temporal side, he organizes this according to short-term, mid-term and long-term effects.

The personal dimension looks at the individual as a dynamic physiological system that regulates its material and energetic flows, as they take part in the higher orders of the group and the civic. Cognitive agents belong to this system within the system, each having a kind of physiological feedback loop that forms patterns of cognitive states and behaviours. From neurological reactions to emotional states, these agents experience affects, as ‘sharp or diffuse feelings of well-being, unease, or any of a variety of intermediate states’ (2009: 37), which in turn enables or inhibits ability to act or react to such affective states.

The group dimension is composed of individuals who are themselves cognitive agents. They interact on a group compositional scale, ranging from one-off encounters to patterned and institutionalized interactions. The group also functions with its own physiological system, with regulations of who participate and how they participate vis-à-vis patterns of socialization. Protevi makes use of the example of the family kitchen as a location where individuals gather to make food together, but the dynamics may already be partially predetermined by habits of cooking and eating together or the already-embedded familial organization.

The civic dimension is achieved via the more-or-less stabilization of the group organization, turning it into an institution, or through an encounter with agents of the state. Again, entities within intra-act, creating customary practices, reacting to one another via affective cognition influenced by deeply embedded social practices.

To illustrate, I turn again to the case of Lufsig, in tracking the potential shifts from personal to group, group to civic orders that are played out. These shifts are continuously folded into overlapping orders and time scales and are not linear in development. For the sake of clarity, however, I trace here one possible trajectory that traverses across these different orders by returning to our hypothetical twenty-year-old university student. On the level of the personal, our university student has engaged in an affective encounter with Lufsig, the doll, and has decided to take actions in relation to the fact that he thinks that the phenomenon of Lufsig is very amusing. He goes to IKEA to line up, so he can buy a doll for himself. He would like to take a picture with it so he could use it as his Facebook profile picture. After putting it online, twenty-five of his friends ‘like’ the picture, share it with more friends and decide to order their own dolls. The personal engagement has shifted registers to the group dynamic as mediated through social media. Now five of his friends are social activists who frequently participate in protests. They decide to find gingham shirts and suspenders so they can dress up as Lufsig in the upcoming protests. They make banners that depict the chief executive as a wolf. At the protest, while the protesters are handing over a signed petition to a government representative, one of the friends throws a Lufsig doll across the barrier at the open space in front of the government headquarters. A round of cheers and jeers is heard and the protestors leave. The group composition has reached the level of the civic, through coordinated political action that air grievances against the government apparatus, using Lufsig.

These three levels of compositional orders can be observed throughout the whole craze with Lufsig, all the while proliferating across the levels. From the personal domain, the act of playing with the doll and the act of lining up for a purchase contribute to the overall popularity of the icon. These individual actions are aggravated through group interaction by way of institutionalized circuits from familial settings to broadcast journalism; every subject that connected to Lufsig has contributed to its star status. This occurred across platforms of newspapers, Twitter, Weibo, Facebook groups and online forums, with proliferation of collage designs and digital manipulations of Lufsig’s photos. The venue of social media is one of the major locations where emergent encounters are enabled. While one may question what it means to ‘Like’ a photo on Facebook, the user nonetheless presses the button because of some form of affective cognition with Lufsig, its photos or satirical comic strips. In the present case, social media played an important role in mediating the flows of connections and relations with the doll, ranging from the distribution of photos of celebrities and pop stars holding the doll, to orchestrating protests around the time. All of these intra-actions within different social circles under varying contexts, and via social media agents, contribute to the self-organization of the bodies politic that arose in relation to Lufsig.

The entry of Lufsig into more official circuits of the public political domain occurred when it was used in protest situations, escalating its involvement from group to the civic order. Its affective grip is still observed and has grown as well to involve the international community. The initial encounter with Lufsig characterized by humour has been actualized as defiance, through its use as a political mascot, all the time continuing to amuse individuals world-wide. The world-wide scale of influence does not stop here. The acts of purchase also affect unnamed groups of children elsewhere on earth, who will benefit from this accidental philanthropy. Lufsig is after all part of IKEA’s campaign to enable underprivileged children to go to school. This also shows the potential linkages and emergent effects that extend beyond the political situation in Hong Kong into a more global compositional order.

Protevi discusses short-term, mid-term and long-term effects that may be actualized through emergent combinations of habit cultivation, subject formation and institutionalizations. Traversing rhizomatically across affects like laughter and dissatisfaction, and intensifying through intra-actions across compositional scales, Lufsig may be playing a role in inciting individuals to participate in their own ways in political situations, but outside of regular circuits of demonstrating on the streets. From buying the doll to clicking ‘Like’ on Lufsig’s Facebook page to throwing it at government officials, a pervasive public affective space is created via encounters with Lufsig. While Lufsig’s presence on the public stage may be limited, its intensive affective spread and the emergent effects that may arise out of this could have a long-term influence. What can be actualized out of relational encounters with Lufsig and its politics remain still in a field of potentiality.

While Protevi mainly discusses the desubjectivizing effects of negative affects like rage and panic, and only discusses the positive affect of love (on an individual compositional scale), the case of Lufsig demonstrates what humour in a climate of frustration can do. Protevi argues that rage and panic evacuates subjectivity by reducing the subjects to a self-preserving agent that is only capable of emergency action with no reflective consciousness (2009: 46). Such negative affects reduce the subject’s capacity into entering relations to form assemblage linkages. On the contrary, positive affects like happiness operate with a different sense of power – it functions on puissance, which Protevi refers to as ‘the power of direct democracy, of people working together to generate the structures of their social life’ (50).

The encounter with Lufsig produces predominantly active joyous affect, which may in turn increase the puissance of bodies, enabling them to form new and mutually empowering encounters with one another, and instigate processes of becoming political subjects with their own agency. Lufsig becomes the interlocutor in the formation of emergent identities, individuals find ways of relating to the doll and the bodies politic formed organically surrounding its stardom and the affective connections therein enable the emergence of singular political subjectivities.

Lufsig as Figuration: A Case of Nomadic Consciousness

I now turn to the aspect of nomadology entailed in the encounter with Lufsig and consider looking at Lufsig as a figuration. According to Braidotti, figurations are ‘politically informed images that portray the complex interaction of levels of subjectivity’ (Braidotti 2013: 4). Lufsig, like Donna Haraway’s cyborg figure that stands for new feminist subjectivities, perhaps comes to figure as Hong Kong’s very own ʻnomadic subject’ icon, reflective of the multiple configurations of political subjecthood in the post-colonial/ metropolitan/ multilingual city. The IKEA doll is itself an assemblage of symbols, narratives, locations and languages – from a Swedish company, with a French/European fairy tale narrative, and a (badly) translated Chinese name that captures the mix of Cantonese and Mandarin usage in the city.

Lufsig is a temporary nomad that has perhaps passed by the Hong Kong territory, leaving a trace of influences, a schedule of protests and social media presence in its tracks.


The nomad’s identity is a map of where he or she has already been; he or she can always reconstruct it a posteriori, as a set of steps in an itinerary. But there is no triumphant cognito supervising the contingency of the self; the nomad stands for movable diversity, the nomad’s identity is an inventory of traces (Braidotti 2013: 14).



Nomadic shifts designate ‘a creative sort of becoming; a performative metaphor that allows for otherwise unlikely encounters an unsuspected sources of interaction of experience and of knowledge’ (6). The creativity involved in turning Lufsig into a protest mascot opens up opportunities for other creative encounters with the figure and appeals to a wider demographic of citizens outside of already-formed groups of political activists and regular protesters. Lufsig speaks the language of fairy tales, and along with it comes associations of childish innocence, clear demarcations of good and evil and happy endings (at least in some versions of the Little Red Riding Hood story). It simply looks like a cute harmless toy wolf that is not at all threatening or menacing. Who would have thought the big bad wolf from the fairy tale would now be used to stand up against the ‘big bad system’ (as some protesters would suggest of the government apparatus)? At the same time, Lufsig speaks the language of profanity, signalling a world of vulgarity, obscenity and taboo topics, which is often accompanied with emotions like anger and frustration. Lufsig is filled with contradictions: a soft and cuddly toy invokes laughter and protests with passionate anger.

If we take Lufsig as a figure for new subject formations, what can we learn from its subject position? Firstly, Lufsig emphasizes the emergent nature of subject formation and the organic formation of bodies politic. After being sold out for weeks, in late February, IKEA Hong Kong outlets received a new shipment of Lufsig dolls, but sales became much slower, indicating that the popularity of the doll is but a passing phase.13 The emergent nature runs against notions of fixity found in identity politics and stresses an opening-up towards potentiality. In the light of post-colonial politics, Lufsig is helpful for rethinking processes of subject formation along the lines of compositional and temporal scales, emphasizing the micro-levels of interactions among subjects involved and resists a static definition of what post-colonial identity may be. Lufsig also undergoes individuation in this process and subjects experience becomings with Lufsig.


Secondly, it stands for a kind of collective identity that is characterized by difference, rather than sameness. Lufsig is a figure that can be used for any cause as long as it is defined against the existing political order. Anybody can throw Lufsig in any protest; anybody can swear alongside the doll. It has the ability to cut across social sectors and groups through its affective grip. As Braidotti writes, Deleuze aims at ‘affirmation of difference in terms of a multiplicity of possible differences’, which, in turn, ‘leads him to redefine consciousness in terms of a multiplicity of layers of experience that does not privilege rationality as the organising principle’ (2013: 100). In the present case, emergent subjectivities surrounding Lufsig do not depend on rationality as the foundation, but rather are defined in relation to positive affects and affective cognition. It is an openness to affect and to being affected that determines potential lines of flight in subject formation, rather than the rational calculus of choices and decisions.

Lastly, its accidental rise to fame invites us to look at the most unlikely of places for ways of creative resistance. It is with this same idea in mind that I take the soft toy from its popular culture origins, a toy that any Cantonese speaker can easily understand, and put it in conversation with Deleuzian philosophy, a rather particular set of vocabulary that is available only to a limited audience. Via an encounter with Lufsig, even the most abstract notions of nomadic subjectivity may be played out in real-life material conditions.

If Hongkongers can identify with Lufsig, it is also an invitation for the development of a nomadic consciousness, one that asks citizens to disidentify with a set Hong Kong identity. This is not Hong Kong as imagined in between two colonizers, the British and the Chinese, or a kind of clichéd East-meets-West-ness. In recent years, the British Hong Kong colonial flag has been used in political protests, signalling to a certain extent a type of colonial nostalgia. A resistance of the status quo, against the kind of imagined colonization from across the border, does not necessarily entail a regression into another period of former colonial rule. If anything, what this accidental campaigner from Sweden can teach Hongkongers is that one’s identity need not be defined in such binarized and strict terms. Rather, one could become Lufsig, a subject that welcomes different types of identifications, across different geopolitical locations and narratives, and one who enables affective linkages that increase abilities to act. To become Lufsig is to activate a processual development of subjectivity, as multiple, and as becoming, in order to increase the ability to form political alliances, in solidarity, in spite of individual differences.

In ‘Nomadism: Against Methodological Nationalism’ (2010), Rosi Braidotti discusses the affective component of subjectivity in relation to ethics. Following Deleuze, she argues that a subject’s ethical core is in fact composed of effects of power, as repressive (potestas) and positive (potentia), and the ‘ethical good is equated with radical relationality aiming at affirmative empowerment’ (2010: 413). I side with Braidotti in the emphasis on affirmation.


In the political struggle to claim agency and to fight for recognition as rights-bearing subjects, Hong Kong citizens have resorted to the streets. But opposition (towards the government apparatus) does not need to be about ‘negativity, but rather about the transformation of negative into positive passions and hence the production of affirmative alternatives’ (413). Opposition does not have to be reliant upon negative affects at all, but rather can find new alternatives through positive potentials, as the case of Lufsig has demonstrated. As Braidotti writes, ‘The ethical ideal is to increase one’s ability to enter into modes of relation with multiple others’ (413). As a site of solidarity and resistance, Lufsig is a prime example where opposition is premised on a combination of positive identifications, instead of mere anger and frustration.

Conclusion: Affectivity and Nomadology

I am aware that ‘nomadic subjectivity’ in the light of post-colonial studies has received criticisms because the nomad has been read as a privileged subject who can afford the lifestyle of mobility.14 In the search for a way to articulate post-colonial identities, I also hesitate to look at potentially Eurocentric vocabularies15 that stem out of completely different contexts and geopolitical locations. Yet notwithstanding such potential critiques, I find the way of configurating subjectivities in connection with Deleuzian philosophy helpful in delineating potential visions of the future.

This chapter emphasizes the emergent, the multiple and the affirmative. It encourages post-colonial theory in the case of Hong Kong to become attentive to the material realities of living in Hong Kong, on the level of the subject and its becomings with its milieu. It aims to create alternative figurations as a way out of old schemes of thought. As Szeto has pointed out in her essay,


what we need from postcolonial theory is not simply a politics of racial, sexual and class identity that is useful only in subverting cultural hegemonies ad infinitum. We also need an effective engagement with the quotidian effects of colonial legacies affecting the vast majority of people in and beyond the cultural realm (2006: 254).



In the search for a paradigm or a set of language that could encapsulate Hong Kong’s post-colonialities (rather than the singular imagined vision of post-coloniality defined in between England and China), I thus turn to affect studies and nomadic politics and consider whether a move beyond identity politics can be achieved vis-à-vis these theoretical engagements. From collective identity to individual subjectivity, paradigms of structure to material lived subjects, this approach leaves behind dualism and thinks in multiplicity.

Braidotti posed a wonderful question in the essay on Nomadism – ‘How to resist the injustice, violence and vulgarity of the times, while being worthy of our times, so as to engage with the present in a productively oppositional and affirmative manner’? (2010: 413). I resort to the figure of Lufsig to show that it is possible to laugh in times of opposition. What can laughing do and what can humor do? Isabelle Stengers wrote in her essay ‘Another Look: Relearning to Laugh’:


What is learning to laugh again? It is relearning a laugh which would not be the irony and derision which always avoids risk-taking, going beyond the differences to recognize the same. It is, instead, the laughter of humour. It is comprehending and appreciative without expecting to find a secure position. It is able to disagree without being awe-stricken or trying to be awe-inspiring. (2000: 52)



One must learn to laugh in spite of the times, and abandon the perceived safety of a fixed position, like that of a defined identity. To laugh is to be open and to become multiple; to laugh is to remain open to organic formations of bodies politic, self-organizing groups which enable and sustain political participation in the continuous struggle to redefine Hong Kong’s post-colonial subjecthoods. It is to be able to disagree, and to be able to be different even from within. To emphasize positive affects and affirmative relations is to maintain a rhetoric of hope, a hopefulness for nomadic consciousness arising, for ‘hope aims at change and transformations and it longs for mobility and becomings’.16 It is the positive affects that truly mobilize and make use of subjective cognitions to set into flight collective forces which actualize in material relations, constituting assemblages of inter-relations and networks of solidarity.


Notes

1This chapter was written prior to the 2014 Umbrella Movement, and is kept in its original form to archive the affective atmosphere before the large-scale occupation. The phenomenon of Lufsig offers a counterpoint perhaps to the dwindling sense of hope and space of expression in post-Occupy Hong Kong.

2This is based on my reading of the poll chart published at “Rating of Chief Executive Leung Chun-Ying (per Poll),” HKU Public Opinion Programme, accessed 2 May 2014, http://hkupop.hku.hk/english/popexpress/ce2012/cy/poll/cy_poll_chart.html.

3IKEA Hong Kong markets the toy as Lufsig in the Swedish original and does not make use of the mainland Chinese translation. In consultation with the Swedish Headquarters, the doll’s official Chinese name has been changed to lufusi (路福西). The new word “福” refers to good fortune (but regrettably sounds like f*** when read in Cantonese).

4Gilles Deleuze and Félix Guattari, A Thousand Plateaus (Bloomsbury Academic, 1994), 24.

5The different charts which show the analyses are recorded on “People’s Ethnic Identity,” HKUPOP, accessed 2 May 2014, http://hkupop.hku.hk/english/popexpress/ethnic/.

6The security bill, otherwise referred to as Article 23 of the Basic Law, refers to the need for Hong Kong to enact laws to prohibit acts of treason and subversion against the Central People’s Government. It caused huge public concern over the potential infringement on privacy rights, person freedoms and, in particular, freedom of speech and of press. This has triggered half a million Hong Kong people taking to the streets to oppose it on 1 July 2003, creating an unprecedented social movement. Further analysis of the event may be found in Cheng 2005 and Ma 2005.

7This may be found, for instance, in Judith Butler’s Gender Trouble (1990) where she discusses the relation between identity and subjectivity, to discern the extent to which feminist politics may be seen as premised upon a universal collective identity.

8This was formerly known as the Hong Kong Core Values Declaration (2004), compiled by major public intellectuals and politicians. The official website is no longer functional, but Francis Mok’s ‘A Critical Examination of the Political Considerations Regarding the Admission and Reception of China Mainlanders: The Case of Hong Kong and Taiwan’ (2014) provides an overview of such values.

9See endnote 8.

10For an overview of protest culture in Hong Kong, see Garrett (2013). South China Morning Post interviewed different participants in March 2013, and interestingly also included the voices of those who support the government. See Che et al. (2013). The Wikipedia page on Hong Kong 1 July marches has the best overview of the different topics that have been raised over the years.

11Manuel Delanda (2011) explains more fully ways of conceiving emergence. He defines it as ‘a property of a whole is said to be emergent if it is produced by causal interactions among its component parts. Those interactions, in which the parts exercise their capacities to affect and be affected, constitute the mechanism of emergence behind the properties of the whole’ (2011: 385). Delanda’s work is a key reference point for Protevi’s development of this concept in Political Affect. Protevi also notes that emergence can be read as an implicit concept in Deleuze and Guattari’s works. See Protevi 2009: 194 and endnote 10.

12Here I make use of the ‘intra-action’ from Karen Barad. The shift from interaction to ‘intra-action’ signals that it is through the intra-active encounters that subjects emerge (hence the intra), rather than entities pre-existing before their relations (interaction). See further Barad 2007, 32–33.

13Lufsig’s Facebook fan pages continue to run to date, with web administrators taking charge of sharing major news events in the territory, sometimes adding Lufsig’s icon next to the news image.

14Sandra Ponzanesi (2002), for instance, argues that the notion ‘migrant’ has been read as embodiment of dislocation through ‘nomadic subjects’, and cautions against conflating migrant conditions of suffering and loss with more cosmopolitan conceptions of subjectivity characterized by mobility, migracy and hybridity. Dick Pels (1999) refers to the discourse of nomadism as ‘a cognitive plaything of the educated elite’ and that it makes use of a ‘risky and misleading set of metaphors which celebrate the traveller, the migrant, the exile, the stranger or the nomad as the quintessential post-modern subject, and especially, as the quintessential role model of the modern intellectual’ (‘Privileged Nomads’, 64). See also Braidotti’s reply (1999) to his criticisms.

15Gayatri Chakravorty Spivak is perhaps the most famous critic in this domain from a post-colonial perspective, and Braidotti has responded to her position too. See further Transpositions Chapters 1 and 2. A recent article advanced from a de-colonial angle by An Yountae (2013) argues that there is an irreducible colonial difference embedded in Braidotti’s reading of Deleuze, and that Braidotti has not taken seriously the dimensions of pain and suffering caused by colonial trauma.

16Braidotti, “Nomadism,” 412.
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Chapter 6

Deleuze, the Image of Thought and Art


Representation and the Meaning of Art in Henry James’s ‘The Real Thing’

Jason Cham Sum Leung

When the renowned philosopher René Descartes says, ‘I think, therefore I am’, it assumes that the very act of doubting one’s own existence serves as proof of the reality of one’s own existence or the existence of one’s thought (1998; 1991). Such a proposition of what it means to be and to think became fundamental in Western philosophy. It also formed a foundation for all knowledge. However, the presupposition that everybody knows what it means to think and to be is a form of representation. For Deleuze, representation constitutes a restricted form of thinking which is unable to acknowledge difference in itself. As much as the act of thinking is significant to the development of philosophy, Deleuze argues that the dominance of the ‘image of thought’ (1994) in the history of philosophy only provides a restricted version of the world. In his work Difference and Repetition, Deleuze introduces eight postulates or models for the image of thought which portray thought as a mode of representation. These postulates mistake representation of thinking for thinking itself. The eight postulates for the image of thought include (i) the postulate of the principle that ‘everybody knows, no one can deny’ (130) which implies everyone knows how to define ‘thought’; (ii) the postulate of common sense, which is all about ‘a good will on the part of the thinker and an upright nature on the part of thought’ (131) that common sense and good sense presume a natural capacity for thought; (iii) the postulate of recognition that recognition of an object is determined by the sameness of the object, (iv) the postulate of representation that ‘the world of representation is characterized by its inability to conceive of difference in itself’ (1994: 38), hence representation can subordinate difference to the Same and the Similar; (v) the postulate of the negative or error, ‘taking error to be the sole “negative” of thought’ (148), which presumes error as false recognition; (vi) the postulate of the proposition that a proposition already presumes the truth it designates; (vii) the postulate of modality or solutions that ‘problems are given ready-made, and that they disappear in the responses or the solution (1994: 158)’; and (viii) the postulate of knowledge, ‘the subordination of learning to knowledge’ (167), which implies learning as a means of gaining knowledge. Altogether they form the structure of the image of thought and portray sameness rather than difference as the primary reality. Thus, they do not provide an affirmative structure for a philosophy of difference. ‘The postulates explain why there is an attraction to thinking in terms of identity and in terms of a priority of identity over difference in its relation to repetition’ (Williams 2004: 11). Deleuze’s critique on the mode of thinking and representation provides new understanding of the methods of philosophy as well as repetition and difference.

While thinking is deeply influenced by representation and is restricted by the image of thought, art also faces the risks of being trapped by representations. The term ‘representation’ has always played a central role in literature and art. Representation generally refers to the use of signs that ‘stand for’ and ‘take the place of’ something else (Mitchell 1995: 11). The term carries the meanings of ‘to look like or to resemble’, ‘to stand in for something or someone’ and ‘to present a second time – to re-present’ (O’Shaughnessy and Stadler 2012: 75). Moreover, to trace the history of representation, Plato’s and Aristotle’s perceptions of representation also bring the relationship of art and representation to light. While Aristotle sees each mode of representation, be it verbal, visual or musical as being natural to human beings, Plato believes that representations create worlds of illusions leading one away from the ‘real things’ (Vukcevich 2002; see also Hall 1997). To represent through signs and representations in the process of making art, one also faces the risks of being trapped by the restricted vision of the world. The subject in producing art has the risk of merely representing what is visible and imaginable, without understanding the essence. It, then, leads to the question of the role of art. Should art portray an essence? Should it represent authentic life as one perceives? Should it create anything at all when transforming thoughts or ideas into images? Moreover, if art is always representations, then is art never the real thing? By responding to some of the fundamental questions and issues regarding art, I wish to explore the possibilities and potential of art.

In this chapter, I shall reflect on Deleuze’s concept of image of thought from the perspective of art. While Deleuze is essentially against the subjection of common sense and representation in thinking, I shall argue that the dominance of the image of thought not only is a hindrance to the philosophy of difference, but it also challenges the concept and role of art due to the reinforcement of common sense and good sense in the process of making art. I shall look into the problems of representation and Deleuze’s image of thought in conjunction with Henry James’s short story ‘The Real Thing’ in which the dilemma of the artist in creative production can help us to reflect on some fundamental issues in art. For instance, the role of art and the capacity of the artist in the making of art will be examined with Deleuze’s concept of sensation. I shall argue that in the making of art, the artist’s awareness of the rigidity of representation and the essence of difference is essential. I would then demonstrate the limitations of representation in the understanding of Chinese art in the form of traditional Chinese paintings and discuss the concept of hua yi (畫意). The notion of hua yi, which literally means the meaning of a picture, can be seen as a way of perceiving art and connecting the artist and the viewer. I shall also argue that despite the risk that the image of thought presents, art itself should be a compound of sensations which connects the subject and the object as well as to open up new ways of seeing and possibilities to generate new ideas and thoughts.

‘The Real Thing’

In the discussions of art and representation, the notion of authenticity often comes into question. What exactly does art attempt to achieve in the process of production? Is art merely a representation of something external or is it an embodiment and creation of something else? When art is merely a means to represent or depict the real object or the reality, authenticity certainly plays a major role in expression. The artwork itself has to resemble or fulfil the representation of the object in order to achieve authenticity. However, the matter is not as simple as that and the purpose or function of art is often problematic and more complex than to copy the real thing. The very process of the making of art involves the decision of the artist and the connection between the subject and the object in which thoughts and ideas are transformed into images. For Deleuze and Guattari, art is all about sensations experienced through percepts and affects. ‘The work of art is a being of sensation and nothing else: it exists in itself’ (1994: 164). In other words, the value of art lies within itself and sensations are significant to artistic creation. However, the process of transforming ideas and thoughts into images or art can yet be restricted by representations and common sense, running the risks of being trapped in the image of thought.

Henry James’s short story ‘The Real Thing’, first published in 1892, demonstrates an artist’s dilemma in art making and leads us to reflect on the conception of art. The artist, also the narrator of the story, faces the difficulty of choosing what to represent in his artwork for the illustrations of a novel. The story begins with the artist or the painter looking for models for the illustrations in a novel which features aristocrats and later coming across a former upper-class couple, the Monarchs, who have lost most of their money and must now find work to do. The Monarchs who perfectly represent the aristocratic type supposedly should be the ideal models for the artist’s work as they are ‘The Real Thing’, yet they later prove themselves inflexible for the artwork. On the other hand, there are two lower-class subjects who turn out to be more suitable for the job because of their flexibility and potential in getting into the characters that the artist desires. The artist’s dilemma in getting his work done in the midst of his struggles with the Monarchs and the lower-class subjects reflects how representation comes into play in the very process of art making or artistic creation. I shall refer the artist’s dilemma to Deleuze’s postulates for the image of thought to illustrate how representation brings challenges to the making of art.

The Postulate of Common Sense

Deleuze’s postulates for the image of thought point out the presumptions that thinking is natural, yet one can be thinking in an image of thought in which the fixed signs only portray a restricted vision of the reality. Common sense and good sense altogether contribute to the consolidation of the representation of the real and the form of the same. In Difference and Repetition, Deleuze argues that we failed to think truly because we presuppose an ‘image of thought’. Our common sense and good sense fail to question what it is to think. According to Deleuze


We must refer to the precise difference between these two complementary instances, common sense and good sense. For while common sense is the norm of identity from the point of view of the pure Self and the form of the unspecified object which corresponds to it, good sense is the norm of distribution from the point of view of the empirical selves and the objects qualified as this or that kind of thing (which is why it is considered to be universally distributed). Good sense determines the contribution of the faculties in each case, while common sense contributes the form of the Same. (1994: 133–34)



Common sense helps us to recognize and respond to different faculties of objects. However, the recognition is based on presuppositions that lead to predicted and expected outcomes through the harmonious exercise of the faculties of sensation, memory, imagination and thought. Good sense, in conjunction with common sense, imposes judgement in predicting and producing the best outcome while eliminating other possibilities of difference. Good sense may be rational, but it still does not affirm the power of difference.

In Henry James’s ‘The Real Thing’, the artist also faces the problem of being trapped by his own common sense and good sense. In the artist’s first encounter with the Monarchs, the artist immediately envisions the rigid image that he expects from them. ‘I was disappointed; for in the pictorial sense I had immediately seen them. I had seized their type – I had already settled what I would do with it’ (2011: 6–7), says the artist. The artist’s visualization of the Monarchs based on his common sense and judgement not only limits his imagination of the upper class but also restricts the room for his creative production. The artist though may have a more artistic sense than ordinary people, his perspective is still influenced by his own judgement. The artist’s presumptions and experiences also frame his imagination of the Monarchs’ life in their glorious past:


I could fancy the ‘sort of thing’ they put on the presentation copies of their photographs, and I was sure they wrote a beautiful hand. It was odd how quickly I was sure of everything that concerned them . . . . Their good looks had been their capital, and they had good-humouredly made the most of the career that this resource marked out for them. It was in their faces, the blankness, the deep intellectual repose of the twenty years of country-house visiting that had given them pleasant intonations. I could see the sunny drawing-rooms, sprinkled with periodicals she didn’t read, in which Mrs. Monarch had continuously sat; I could see the wet shrubberies in which she had walked, equipped to admiration for either exercise. I could see the rich covers the Major had helped to shoot and the wonderful garments in which, late at night, he repaired to the smoking-room to talk about them. I could imagine their leggings and waterproofs, their knowing tweeds and rugs, their rolls of sticks and cases of tackle and neat umbrellas. (12)



Although the artist did not come across the upper-class couple in the past, his judgement and presumptions of the Monarchs’ appearance and lifestyle help to form the restricted idea he holds of the upper class. However, such a restricted vision of the upper class based on common sense and one’s own judgement eliminated other possibilities of what the upper class is or can become. As Deleuze puts it, ‘Common sense contributes the form of the Same’ (1994: 135). All the artist can perceive and re-present in his artwork under the dominance of common sense is only the fixed, typical and rigid representation of the upper class and nothing else.

The Postulate of Recognition

Deleuze also points out in the postulate of recognition that recognition of an object is determined by the sameness of the object; hence, the presupposition of a unified form of the object is upheld. ‘What is recognized is not only an object but also the values attached to an object (values play a crucial role in the distributions undertaken by good sense)’ (1994: 135). What one recognizes in an object is the form of the Same and the fact that one recognizes something as an object is because the same element is represented to the faculties of the subject. Such recognition not only reinforces the representation of the object, but also consolidates what the subject thinks of the object. In the story, the Monarchs keep emphasizing that they are ‘The Real Thing’. ‘We thought that if you ever have to do people like us we might be something like it’ (James 2011: 8), says the Major. The Monarchs want to be featured in the illustrations of the novel not only because they are in need of money but also because they are desperate to be recognized as the upper class through the artist’s artwork. In a way, the Monarchs are also trying to fulfil the representation of the upper class that the majority of people uphold in order to reaffirm their lost social status. The Monarchs’ involvement in the artist’s work is a means of reconnecting the representation of the upper class to their own identity. Ironically, it is also the image that endorses or empowers the real. However, this does not provide inspirations to the artist at all as both the subject and the object in the production are bound by representation. ‘I placed her in every conceivable position and she managed to obliterate their differences. She was always a lady certainly, and into the bargain was always the same lady. She was the real thing, but always the same thing’ (22), as the artist recalls. The artist even tries to adjust his drawing in order to make Mrs. Monarch fit into the image of the upper class that he is depicting instead of using her as inspirations. Despite the artist’s relentless effort in trying to get insights from Mrs. Monarch, the model fails to offer something different as she is so willing to conform to the rigid image of the upper class. ‘When I drew the Monarchs I couldn’t anyhow get away from them – get into the character I wanted to represent’ (28), says the artist who finds himself trapped by what is represented to him. Here one might ask, what is the role of the artist when making art? Is art itself a representation, an illustration or an interpretation? Are authenticity and recognition of the object one perceives and depicts more significant than other criteria in the process of making art? The dilemma of the artist demonstrates the problems of representation in art.

The Postulate of Representation

Thinking in representation runs the risks of being trapped by the image of thought, yet Deleuze does not imply that an escape from representation is possible. In order to recognize an object or to make sense of the world, one still relies on his or her own experience and knowledge of the reality. As James Williams puts it,


Recognition depends on representation. In order to recognize the object of a faculty, we must depend on representation defined in terms of an identity that we can conceive of, an analogy that we can judge, an opposition that we can imagine and a similarity that we can perceive. Each of these aspects corresponds to an application of representation to different faculties. (2004: 120)



Deleuze’s postulate of representation is the presumption that representation can appropriately subordinate the concept of difference to the Same. ‘The world of representation is characterized by its inability to conceive of difference in itself; and by the same token, its inability to conceive of repetition for itself, since the latter is grasped only by means of recognition, distribution, reproduction and resemblance’ (1994: 138). Deleuze’s philosophy of difference is different from that of the conventional sense. Whereas the idea of difference, especially in Western philosophy, is derived from the Same and associated with the Other, Deleuze’s notion of difference is a difference in itself which must go beyond representation. Thus, repetition is not a repetition of the Same, but a repetition with differences. In order to generate new ideas, one must go through a pure difference rather than repeating the Same.

The artist in Henry James’s ‘The Real Thing’ is bound by representation due to his dependence on his presumptions and experience and his failure to perceive possibilities beyond the frame of his imagination. The Monarchs in the story have ‘an innate preference for the represented subject over the real one’ (2011: 13). However, what the Monarchs represented to the artist is not real even though they claim to be ‘The Real Thing’. All the Monarchs manage to display is only one possibility of what the upper class can be instead of displaying other possibilities of the upper class. The represented is not real, but only part of the real as the real thing should have more than just a single expression. On the other hand, the two lower-class subjects as the artist’s other options for the novel illustrations are able to offer more to the artist. Miss Churm, the lower-class Englishwoman, can represent everything. ‘She was a meager little Miss Churm, but was such an ample heroine of romance. She was only a freckled cockney, but she could represent everything, from a fine lady to a shepherdess; she had the faculty as she might have had a fine voice or long hair’ (16), as the artist recalls. Ms Churm not only is not bound by the rigid image of the upper class that Mrs. Monarch displays but also can create and become any characters the artist asks her to be. She has no problems getting into the character of an upper-class woman. She can display different possibilities of what an upper-class woman can be. She turns out to be more real than ‘The Real Thing’ the Monarchs claim to be. While Mrs Monarch can only serve as a copy without variety, what Ms Churm offers is not merely a rigid, fixed and typical representation of the upper class, but also flexibility in showing everything one can imagine the upper class to be.

The Postulate of Knowledge

The flexibility of the model or object of art is crucial for inspirations when it comes to art creation as it can inspire the artist to different ways of seeing and thinking. It is the creation process itself that matters the most as it opens up and explores different possibilities. However, it is also crucial for the artist to be aware of and to think beyond the limitation of representation. As Deleuze argues in the final postulate, the postulate of knowledge, ‘It is from “learning”, not from knowledge, that the transcendental conditions of thought must be drawn’ (1994: 166). Just as learning is not only a means of gaining knowledge, the making of art should also go beyond the act of producing artworks to open up different possibilities of seeing. Art should go beyond mere representation and imitation of life. What is important is the engagement with art and the possibilities it offers, the process of creating, rather than what is being created. The work of art is simply a by-product of what is primary – the connections between the artist and the object of art. As the artist in ‘The Real Thing’ remarks at the end of the story, ‘A studio was a place to learn to see’ (2011: 33), the space one needs to challenge our perception of the world to embrace difference instead of presuming a pre-existing unity. As Simon O’Sullivan puts it, ‘Art, in breaking one world and creating another, brings these two moments into conjunction. Art then is the name of the object of an encounter, but also the name of the encounter itself, and indeed of that which is produced by the encounter. Art is this complex event that brings about the possibility of something new’ (2006: 1–2). The process of artistic creation should be able to generate thoughts and ideas that transcend the rigidity of representation and open up possibilities.

Beyond Representation: The Meaning of Art and Sensations

To come up with a definition of art in order to address the role and concept of art, it would yet be creating another representation of what art is, in which one will be bound by the rigid image of art instead of embracing the vast possibilities that art can offer. While representation plays a dominant role in the history of Western art, it can hardly be said that it is the ultimate concern in Chinese art. To represent the object of art in a realistic way is not the primary concern of Chinese art. Chinese art favours landscape painting more than portrait art or figure painting. Common themes of Chinese art involve landscape, rocks and water, mountains and sky, trees and birds. The object of art drawn is traditionally more abstract and less realistic than Western art. This also has something to do with the techniques and media involved in the drawing process. Traditional Chinese painting, one of the most characteristic forms of Chinese art known as guo hua (國畫), involves water-based techniques that are essentially the same as calligraphy. Traditional Chinese paintings are done with a brush dipped in black ink, rather than oils or acrylics, and the common type of media is paper or silk. The portrayal of objects of art, usually landscape or nature as a whole, emphasizes a balanced harmony with meanings rather than realism. Although imagery of nature in the forms of mountains, rocks, trees and water can be perceived in Chinese paintings, meanings vary from one work to another. The concern of the artwork could be about personal matters of the artist, a travel experience, inherent character and virtues, or connection and understanding towards nature. Artists rely on imagery to present their sentiment and mind, but the authenticity of the images portrayed is not the ultimate concern. The meaning of the painting, hua yi (畫意), integrated into images and forms, is what makes the artwork complete. The meaning of art may be bestowed by the artist, but it can also be determined by the viewer through their interactions (Shih 2010: 16–17). It brings the artist and the viewer into art itself. The emphasis on hua yi in Chinese paintings demonstrates a different perspective of perceiving art which favours interpretation of meaning over representation.

The reflection on the limitations of representation and the meaning of art leads to the questioning of art itself and the Deleuzian perspective of art might be able to offer us some insights and raise our awareness of what art can possibly offer. According to Deleuze and Guattari, ‘The work of art is a being of sensation and nothing else: it exists in itself’ (1994: 164). In other words, art itself should be a compound of sensation to intensify bodies and nothing else. The role of the artist is to create sensations in the work of art and make connections with the world through sensations. Deleuze and Guattari argue


The artist is always adding new varieties to the world. Beings of sensation are varieties, just as the concept’s beings are variations, and the function’s beings are variables.

It should be said of all art that, in relation to the percepts or visions they give us, artists are presenters of affects, the inventors and creators of affects. They not only create them in their work, they give them to us and make us become with them, they draw us into the compound. (1994: 164)




Hence, like the work of art itself, the artist is also an indispensable medium which helps to create sensations and connects others to the compound of sensations. As Elizabeth Grosz further remarks on Deleuze and Guattari’s concept of sensation


Art is the becoming-sensation of materiality, the transformation of matter into sensation, the becoming-more of the artistic subjects and objects that is bound up with the subject’s cross-fertilization with the art object. Art is that which brings sensations into being when before it there are only subjects, objects, and the relations of immersion that bind the one to the other. (Grosz 2008: 75)



In the end, matters are no longer just matters, but materiality that creates sensation to those who are connected to the artwork, no matter it’s the artist or the viewers. Thus, despite the risk that the image of thought presents, art itself should be a compound of sensations which connects the subject and the object, in which sensations should override representation in creating art.

Although art manifests in various genres, forms and types, the variations of art all share something in common, not in terms of their forms and techniques required, but the composition of sensations which transforms materiality into intensity. However, one might ask, what is the aesthetic value of art if art is to intensify and produce sensations and nothing else? Does that mean art is only perceived and sensed? What exactly is the aesthetics of art? As Simon O’Sullivan puts it, ‘Aesthetics might in fact be a name, on the one hand, for the rupturing quality of art: its power to break our habitual ways of being and acting in the world (our reactive selves); and on the other, for a concomitant second moment: the production of something new’ (2010: 196) Thus, the aesthetics of art exists in its rupturing quality with its power to question and disrupt our fixed, rigid and habitual ways of being as well as how we conventionally see and act in the world. In other words, art should be able to open up new ways of seeing and possibilities to generate new ideas and thoughts. Art should also be able to offer inspirations and a difference in itself through its encounter of the subject and the object in the material world.

Moreover, sensational as art itself can be, the role of the artist in the making of art is significant as the artist plays the very role of visualizing forces and sensations. The artist, through portraying visual forms and objects of art, is creating and capturing the invisible forces that art could bring. As Deleuze explains, ‘In art, and in painting as in music, it is not a matter of reproducing or inventing forms, but of capturing forces . . . . The task of painting is defined as the attempt to render visible forces that are not themselves visible’ (2003: 56). Thus, the artist finds oneself caught in a dilemma of representing the authenticity of the visual form and rendering the invisible and inner forces of the object of art. While representation remains on a superficial level with all the resemblances that visual forms present, sensations go further and deeper in intensifying the perceiver and creating resonances in bodies through sensations. In the process of visualization, the artist transforms what is fundamentally unrepresentable into existence, yet such existence is not merely a representation, but a sensation in itself that can transcend materiality through the body of art. As Elizabeth Grosz puts it


Painting aims to visualize invisible forces, as music aims to sound forces that otherwise would remain inaudible. Each art aims to represent what is unrepresentable, to conjure up in words, paint, stone, steel, and melody, invisible and soundless forces, what is incapable of being represented otherwise or what, if represented otherwise, would bring into existence a different kind of sensation. (2008: 81)



The very act of painting or producing art makes sense of the materiality of the world, be it mountains, water or trees, through the perception and affection of the artist. It makes the materiality visible, audible, sensible and tangible through sensations. ‘As a spectator, I experience the sensation only by entering the painting, by reaching the unity of the sensing and the sensed. . . . Color is in the body, not insofar as it is represented as an object, but insofar as it is experienced as sustaining this sensation’ (Deleuze 2003: 35). Thus, the body of art in a way also creates vibrations and resonances within the sensing body. On the other hand, sensation also makes art accessible among the living bodies through their encounters.

Art not only transforms thoughts and ideas into images, but also produces sensations, even though art still runs the risks of being trapped within representation. However, an escape from representation is not possible and Deleuze does not imply it is feasible either. Instead of getting rid of the representational world, renouncing and denying all forms of representation, what is more important is how to think beyond representation and form new relationships with material objects and the sensing subjects through the work of art. As Simon O’Sullivan remarks


It is important to remind ourselves again that this representational model, this representational way of thinking, is not confined to academia. Indeed, it is the way we all tend to think ourselves and our relation to the world. We are, if you like, representational creatures with representational habits of thought. We inhabit an internal and an external world. We separate ourselves as subjects from the object world. Indeed, this alienated state is the very precondition of self-consciousness. Art, at least as it is figured within representation, is complicit in this dynamic. Art mirrors back an apparently reassuring image of our own subjectivity (an outer form and an inner content). As such, a transformation in how we think about art will necessarily alter the topology of how we think ourselves and vice versa. It is in this sense that the crisis of representation is also a crisis in typical subjectivity. It is also in this sense that Deleuze and Guattari’s rhizome is not just a critique of representation, but also an active attempt to think our own subjectivities differently. (2010: 16)



Deleuze’s critique of the image of thought in Difference and Repetition not only brings the problems of representation in thinking to light but also raises our awareness of the risks which the habitual way of seeing things can bring. Art and representation can be seen as one manifestation of the issue in which we have to rethink what we are doing with art and how we can make a different sense of thoughts and ideas and transform them into something more than and beyond representation. According to Deleuze and Guattari, both art and thoughts have the capacity and potential to go beyond representation. Deleuze’s image of thought and the earlier discussions on Henry James’s short story ‘The Real Thing’ which portrays the dilemma of the artist in the making of art help us to reflect on some fundamental and significant issues related to art. Despite the risks that representation can bring to the mode of thinking and seeing, the artist’s awareness of the rigidity of representation and the essence of difference is essential. The limitation of representation in understanding Chinese art also points out the need to rethink and go beyond representational way of thinking and seeing. The Deleuzian perspective of art offers a different perspective of seeing art in which art should exist as a compound of sensations which connects the subject and the object as well as to open up new ways of seeing and possibilities to generate new ideas and thoughts. By thinking art differently, we are also thinking ourselves differently.
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Chapter 7

Staging Attempts on Her Life in Taiwan*


Kimmy Liu’s Production at Nanhai Gallery

Lia Wen-Ching Liang

A study of plays often goes hand in hand with the assumption of theatre being representative of the world outside. Such lines of thinking derive from the notion that theatre productions represent our world – what happens on the stage must take its origins from the world we are living in; theatre productions, accordingly, are representations of our world. This is not limited to what we may call realistic or naturalistic acting styles. Even in a non-realistic performance, for example, a musical or a pantomime, in which the audience is often consciously aware of the fictional setting onstage, it is still often understood as a deliberate parody, mimicry or satirical depiction of real life. Our lives, in this reasoning, are to be mimed on the stage – here I follow Puchner’s description that mimetic theatre ‘turns performing human beings, along with stage props and light, into material used for the purpose of representation’ (2002: 521). As such, ‘reality’ still seems to be the common reference for understanding theatre. As Puchner argues, Deleuze and Guattari’s works provide one way of seeing theatre not as a mimetic art but as a performing art, regardless of how ‘realistic’ that production may appear, because, when we take part in a theatre production, actions and events are unfolding in front of us ‘without always inciting us to attribute to them a representational status’ (Puchner 2002: 526). Additionally, if theatre is indeed a media through which a reality could be represented, further mentioned questions emerge: Whose realities are being privileged onstage? What are the dominant perspectives that structure the realities represented and their interpretations?

As Alan Pottage (1998: 1) argues, following Michael Foucault, contemporary society is one in which ‘man’ has already and irrevocably vanished from sight. In its stead, it is what Deleuze would consider as affect, created by assemblages of information, communication and media, that becomes the object for the exercise of power. This reconstitution of ‘man’ and the social could be witnessed in contemporary theatre, especially in the body of works of what may be called postdramatic theatre. Martin Crimp’s Attempts on Her Life (1997), now generally being considered an exemplary work in postdramatic theatre, provides one such occasion for analysis (Jürs-Munby 2006: 6). Crimp had spent the past few years attempting – to use one of Crimp’s favourite terms – to reinvent the form of British Theatre. Crimp’s mistrust of theatrical realism leads him to marry various styles of narrations, which resulted in fragmented storylines that propose ‘a non-linear vision of memory as imagination, creation as becoming’ (Braidotti 2013: 165). Despite the depiction of British scenes, Attempts on Her Life invites open interpretations and adaptations, as the play finds resonance in many societies elsewhere. The play has now been staged or play-read quite a few times in Hong Kong and Taiwan, following the emerging interests in ‘New Writing’ in contemporary British Theatre. Focusing on a recent Taiwanese staging of Crimp’s play, directed by Kimmy Liu (Jung-Chun Liu) for In-Yer-Face Festival, this chapter discusses the play’s shifting affects brought about by different cultural and social contexts in which the performance is staged.

Crimp’s Mistrust of Representational Theatre

In his career as a playwright, Crimp has long been critically experimenting with the assumption of representation with regard to text-based theatre performances. Crimp questions the construction of theatre realism, toying with and challenging the very idea of representation in seemingly realistic settings in plays such as The Country (2000) and The City (2008). But it is in his non-dramatic pieces, starting from his emblematic Attempts on Her Life (1997), that relieves him of the shadow of representational theatre. The play, according to Crimp, ‘comes from a sense of extreme dissatisfaction and boredom with everything that was happening in the theatre’ (Aragay and Zozaya 2007: 58).

Consisting of seventeen scenarios in which no line is allotted to any character, Attempts on Her Life gives no direction to the number of actors and the setting. As indicated by Crimp’s stage direction, the play should be enacted by ‘a company of actors whose composition should reflect the composition of the world beyond the theatre’ (202). Through a myriad of references, multi-threaded plots and plethora of spoken texts, the life of Anne would gradually emerge through the ensemble acting. Yet, Anne, sometimes known in slightly different names (e.g. Annie, Anya and Annushka), is always absent from the stage. Anne is not created as a coherent character but as a collage of disparate subjects, presented through the enacting or narrating of a series of events and identities such as an artist, a terrorist, a refuge and even a car. It is thus arguable that the life of Anne as evoked in the production belongs not to a single woman but many. The identities of ‘Anne’ are made problematic, creating an environment in which the audience experiences an acceleration of shifting social modalities and personal relations.

At the same time, through their mediations of Anne’s characters, actors become an anonymous and collective group that constantly challenge the conventional aesthetics of dramatic theatre. Characters are not represented but constructed based upon actors’ exchanges and their shared, yet at times contradictory, narrations or memories. These choices in style would effectively tell that apart from the performance, audience is seeing and the world actors are evoking through their exchanges. Barnett argues that postdramatic work, such as Attempts on Her Life, ‘more specifically registers a dissatisfaction with drama’s two fundamental processes: the representation of the external world and the structuring of time’ (2012), particularly with the suspension of linearity of the play. Time, the most important element that anchors representational theatre, can no longer guide the viewers in a linear way when conflicts constantly emerge from actors’ exchanges, which exemplifies that ‘posthuman time is a complex and non-linear system, internally fractured and multiplied over several time-sequences, affect and memory become essential elements’ (Braidotti 2013: 167).

Through staging, Attempts on Her Life manifests signs of dissatisfaction with the idea of representation. For example, in Scenario 11 from Attempts on Her Life, Untitled (100 Words), word/text itself could be the centrepiece, demanding the attention from viewers and creating assemblages different from a story-based piece.1 The lack of context enables the focal point to be placed on the language itself, which could be considered as a formula developed by Crimp. As Barnett comments: ‘When representation is being eschewed in performance, common phrases are presented to the audience away from more habitual inflections as a way of calling the very bases of everyday communication into question’ (2008: 17).

Considered ‘the best play of the [1990s]’ (Sierz 2006: 49) Attempts on Her Life has become a staple piece in drama education in Britain, and enjoys wide popularity in other regions of the world. For example, Falk Richter, the Germany theatre artist who produced the first non-UK production of Attempts on Her Life in 1997, considers the play a milestone for new generations of theatre makers (Liang 2015). With the play’s popularity, the number of productions of this play has been accumulating over the years, yet it seems the possibilities of performing Attempts on Her Life have not been exhausted. Speaking from her own experience of working with the play, Luckhurst observes


Attempts on her Life claims its anti-conventionality both in form and its repudiation of distinct characters. The absence of speech-prefixes allows for radically variant casts, the text frequently indicating issues of sex and ethnicity. (2003: 49)




In the United Kingdom, a major remake of the play took place at the National Theatre in 2007, directed by Katie Mitchell, which broke away from the representational mode of theatre by incorporating live film making to highlight the enactment of each scenario. Nevertheless, despite the success of Crimp’s writings in the United Kingdom and Western Europe, how might Crimp’s work impinge on societies with different cultural and social contexts? How are Crimp’s plays translated and adapted, and in what way do the adaptations resonate with different emotions, memories and social conditions in other societies? Such questions have received less attention, but with the growing recognition of Crimp’s plays, investigating these questions will shed light on the development of postdramatic theatre and its affects in different cultural contexts.

The recent adaptations and stagings of Crimp’s Attempts on Her Life in the Chinese-speaking worlds provide a good point of departure for examination. The play was introduced and translated only during the second decade of the twenty-first century. Major performances in Cantonese took place in Hong Kong, with versions of play-reading in Cantonese by ‘On and on Theatre’ (2011, 2013), and a full production launched by Hong Kong Repertory Theatre in 2014. In Taiwan, Kimmy Liu’s production for the In-Yer-Face Festival in 2015 is the first full production of the play in mandarin.2 Perhaps the late appearance of the play in Chinese-speaking worlds was partly due to the play’s heavy European references,3 but the play’s ‘open’ and ‘writerly’ feature (Jürs-Munby 2006: 6) enables theatre artists in Hong Kong and Taiwan to apply their creative insights. Further, I will concentrate on the performance in Taiwan.

Attempts in Her Life: A Promenade Theatre

Kimmy Liu’s production, in many ways, has a distinctly different feel from previous versions. The production was performed not in a conventional theatre space but was presented as a big installation project taking place in the two-storey Nanhai Gallery and its yards. The play’s flexibility enables Liu, who also translated the play into mandarin Chinese, to transform available spaces of the gallery, both indoor and outside the main building, into immersive theatre. With a small ensemble of seven actors (two males and five females), Liu did not direct the play with one scenario following the next but opted to arrange parallel sessions happening simultaneously and thus creating a piece of immersive work. Audience followed different actors to roam through prepared spaces, and thus approached scenarios of the plays not just in non-linear, but varied, order. The attending audience would thus form close relationships with the ensemble, not just due to the intimate, sometimes one-to-one, viewing distance but also because audience participation was encouraged in many scenarios.4 Crimp’s political play, in Liu’s rendering, served as the text for a site-specific immersive theatre. With the removal of specific allusions to contemporary European events (e.g. the questions of immigration and terrorist attacks), the play was added more Asia-related references, emphasizing its critique of consumer capitalism. Liu also experimented with the format of the play, highlighting aspects of what David Edgar phrases as ‘whether we can regard other people as existing at all independent of the models we construct of them’ (1999: 31).

In line with Crimp’s original writing, Liu’s Attempts on Her Life began with the scenario ‘All Messages Deleted’, which, according to Crimp, ‘could be cut’ in performance (202). In this scenario, a string of messages were left on an answering machine for Anne, ranging from a greeting from a lover to various kinds of threats. With a wide range of messages left on the machine, the audience would start to wonder that the recipient of these messages might not be of the same person. It could also be argued that these messages are preluding for the following sixteen scenarios, from which many lives of Anne were emerged. After the machine reaches the last message, it is followed by ‘All messages deleted’, presumably deleted by the operator of the machine, who might be or might not be Anne. This deletable scenario, for part of the audience, became the first encounter with the production, helping to set up the whole site as performing spaces from the very beginning. While waiting in queue to enter the front gate of Nanhai Gallery, these pre-recorded messages were broadcast by amplifiers at the temporary front desk. These messages were not made explicit to the audience, and only those who noticed these sounds would pay attention to the contents. Yet, for those who missed this prelude to the production, the whole scenario was also set up in the original lavatory of the gallery. Without consulting the map prepared by the team (see figures 7.1 and 7.2), both arrangements could be missed. In some way, Liu’s arrangements were corresponding to Crimp’s suggestion to excise the scenario from an actual performance.

While ‘All Messages Deleted’ might go unnoticed to many, it would be hard to miss ‘Camera Loves You’ (Scenario 6). When the front door opened, the ensemble acted as photographers/paparazzi on both sides of a red carpet, which would lead to a small platform. As if attending a big ceremony, they encourage the audience to pose for photo shots, which many members of the audience nonchalantly accepted. In this way, the production set up the piece as a promenade theatre, inviting audience to roam about every space within the wall of the gallery. ‘Camera Loves You’ would become the first encounter the majority of audience had with Attempts on Her Life, and the slightly forced interaction with the ensemble established a different relationship between audience and actors than that formed in a conventional theatre venue. For some audience, their first encounter with the production would take them by surprise by the end of the performance, when they recognized that their photos were printed on flyers scattering down by the ensemble from the second floor of the gallery, after the end of ‘Pornó’ (Scenario 16), which will be discussed later.


[image: Figure 7.1]
Figure 7.1 Map for Attempts on Her Life, first floor and outdoor spaces. Designed by Chiang Kang Che.

Image courtesy of Dark Eyes Performance Lab.




[image: Figure 7.2]
Figure 7.2 Map for Attempts on Her Life, second floor and outdoor spaces. Designed by Chiang Kang Che.


Image courtesy of Dark Eyes Performance Lab.



As soon as audience walked past the ensemble, they would be able to view scenarios either as suggested by the programme or randomly roaming around to catch what was being enacted at their leisure path. For example, as indicated in figure 7.1, Scenarios 7, 9 and 11 would be the next being staged simultaneously, scattering in three spaces in the galleries. The three scenarios would be enacted again after the ‘White Moments’, which mostly were solo performance at a certain space. In this way, audience alone would have the freedom to decide how they approached the production, and they would be able to construct their own narrative, quite possibly independent to Crimp’s text or Liu’s vision. Such an occasion manifested what Jacques Rancière terms as ‘Emancipated Spectator’: ‘in a theatre, in front of a performance, just as in a museum, school or street, there are only ever individuals plotting their own paths in the forest of things, acts and signs that confront or surround them’ (2009: 16). While Rancière is interested in spectatorship, which, at times, might be subjective to personal interpretation, Liu’s adaptation also called attention to Crimp’s own experiment of text-based theatre and the adaptability of the play in an East Asian context.

Liu’s direction followed Crimp’s own experiments in forms and narration and chose a format that would not necessarily rely upon representational theatre, which Crimp himself distrusts.5 Promenading through acting spaces would emphasize the play’s episodic feature, and one’s eagerness to learn about the story, which supports the narratives in representational theatre, would soon be dispelled because of the format of the production. Audience were more like participants in a live event. The intimacy between actors and audience, like in other promenade theatre productions, also broke the frame usually determined by more conventional venues, which ‘reinforce representational performances’ (Collins 2012: 57). The ‘human qualities’ of the play, as Crimp terms (Sierz 2006: 103), are reflected in many scenarios via conflicts and violence, yet, these emotional expressions would not necessarily have to bind to a representational theatre because the form of the play is deliberately made fragmented. Although Attempts on Her Life’s experimental outlook gives the play ‘the appearance of affectlessness’ while ‘emotional blankness’ might be assumed upon reading it, interestingly, for Crimp, the play is ‘actually emotionally driven’ (Sierz 2006: 103). Deleuze’s doubts about aesthetics of representation in theatre, when he discusses Carmelo Bene’s Richard III, could be a point of reference on this occasion.


But why do conflicts generally depend on representation? Why does theatre remain representative each time it focuses on conflicts, contradictions, and oppositions? It is because conflicts are already normalized, codified, and institutionalized. They are ‘products’. They are already a representation that can be represented so much the better on stage. (Deleuze 1997: 252–253)



Put another way, in Attempts on Her Life, the ‘most radically interrogative work in western mainstream theatre since Beckett’ (Luckhurst 2003: 49), Crimp deliberately urges its director to project emotional impulses without setting itself as a representational theatre, a direction that was vigorously explored in Liu’s production.

Experimenting with the Text

A seemingly affection-less way to deal with ‘emotional driven’ episodes, for Crimp, is to use discursive revelations that lead towards given circumstances, such as ‘Tragedy of Love and Ideology’ (Scenario 2), ‘The New Annie’ (Scenario 7), ‘The Threat of International Terrorism™’ (Scenario 9) and ‘Untitled (100 Words)’ (Scenario 11). Through the ‘act of imagining’, each of these scenarios narrates a snapshot of Anne but ‘follows such staid and predictable lines that one is forced to ask where the trite ideas are coming from and what is informing them’ (Barnett 2008: 17). In this section, I discuss Liu’s directions, with a focus on how she constructed scenarios with new ideas.

According to Crimp, ‘The play is held together by the fact that people are telling stories the whole time’ (Sierz 2006: 103) and ‘Tragedy of Love and Ideology’ (Scenario 2) immediately manifested this concept. This scenario evokes a sense of improvisation and negotiation, making up the story in a style of story solitaire, which could be performed by more than two actors. The scenario could be set to take place on various occasions, such as an after-dinner entertainment between a group of friends, or a live reality TV show in which someone might get voted out, which brought out a sense of urgency as exemplified in Katie Mitchell’s National Theatre Revival. The ensemble is developing a romance novel, featuring one powerful politician and one young beautiful woman, in the setting of a hotel room with a view of ‘monuments of culture’ (208). The result of this storytelling is similar to any trite and disposable pulp fiction, and the last line of the scenario sums it up: ‘These are the basic ingredients’ (214). Using the gallery’s original bar completed with sofa and high stools, Liu created a relaxing Bistro-like space for this scenario (see figure 7.3). While drinking, three female actors were putting together the pulp fiction, making comments on their ongoing inventions. At the centre of this space, a couple of masked actors would react to their storytelling, enacting what was being told either with their body language or using paper dolls on one model of proscenium stage, which was embellished with lavish patterns. The model had backdrops of various styles. With each change of the backdrops, the narrated story would be framed by a different stage setting, satisfying the imagination of both actors narrating the story and audience sharing the same space. Through such simple device of play-within-a-play, the discourse of the romance story was tellingly exposed.


[image: Figure 7.3]
Figure 7.3 ‘Tragedy of Love and Ideology’ (Scenario 2).

Image courtesy of Dark Eyes Performance Lab.



In this production, Liu played with and furthered Crimp’s ideas. The use of play-within-a-play became an effective device for this purpose. Liu used it further in ‘The Threat of International Terrorism™’ (Scenario 9) and ‘Untitled (100 Words)’ (Scenario 11). ‘The Threat of International Terrorism™’, taking place in a long white room with French windows looking outside the yard, is the only mention of terrorism of all titles (see figure 7.4). Liu chose to have the majority of lines delivered over a radio programme, with a male host discussing Anne, now a terrorist, with a female expert in crime. By the French windows, three female actors and one randomly picked female audience were sitting by a long white table, assembling some ready-made food, delivering the text as if chatting naturally. A live stream was set up on the table and projected onto the opposite white wall. Though the selected audience would mostly not join the conversation of the actors, she inadvertently participated in their exchanges. ‘Untitled’, the scenario where Crimp fabricates a debate about representation and theatre, took place in a space arranged to look like an exhibition. The majority of the debate was pre-recorded in a TV forum and broadcast repeatedly in one of the TV screens in the room. Works allegedly made by Anne were exhibited in the space, and one female actor played the role of the guide to the exhibition. Her lines were from Crimp’s text, and thus created a sense of dialogue with those from the screen.


[image: Figure 7.4]
Figure 7.4 ‘The Threat of International Terrorism™’ (Scenario 9).


Image courtesy of Dark Eyes Performance Lab.



Through mediation, a key component emerging from Attempts on Her Life is the family triangle of father, mother and child, focusing narrations on the suppressed familial tensions and situating the play in the domestic sphere. Suggestions have been made to view Crimp’s works as apocalyptic fables reflecting the imminent crisis of late capitalist society (Agusti 2013), and family issues are certainly one key component of these fables. Katie Mitchell’s research, while preparing for her production of Attempts on Her Life, also points to this dimension. Listing images emerging from the play, she found the most recurring one to be that of children. Mitchell’s analysis takes Crimp by surprise but he soon acknowledges that he had ‘put the experience of children at the heart of the play’ (2009: 46). For example, ‘Mum and Dad’ (Scenario 6) and ‘Kinda Funny’ (Scenario 10) immediately provide viewers with the Oedipus family triangle that is ‘fabricated to meet the requirements of . . . a social formation’ (Deleuze and Guattari 1984: 101) and therefore could be regarded as a ‘capitalist institution’ (Holland 2002: 55). Anne, emerging from these scenarios, exemplified what Deleuze and Guattari describe as ‘the lines of family and friends, of all those who speak, explain, and psychoanalyze, assigning rights and wrongs, of the whole binary machine of the Couple, united or divided, in rigid segmentarity’ (1987: 206).6

In Liu’s production, these scenarios with family and children were made even more fragmented. Crimp’s ‘Kinda Funny’ enlists one actor for the whole scenario, telling the story of a man who marries Anne and visits his mother with Anne and their children. Liu created two versions of monologue delivered by the two male actors of the team, both following Crimp’s plot but tweaked its details. One is presented as a recollection of the narrator’s friend’s reunion with his family, while the other began with narrator’s interest in Anne, a public sex symbol, and found her marrying to the narrator’s long-lost friend. In both versions, trauma caused by conflicts in the family greatly contrasted with the picture of one happy family at the end of the scenarios, juxtaposing contradictory poles in familial life, which is ‘kinda bittersweet’ (245). ‘Mum and Dad’ was presented in two parts. A pre-recorded videotape surveying detail of Anne’s house was playing on the second floor of the gallery, lines from ‘Mum and Dad’ were overlaid like chatting in their living room. At times, two female actors would sit on the sofa by the entrance of the second floor, one answering questions in Cantonese from someone holding a camera and enquiring about Anne, the other translating her answers into Mandarin. The interview was being transmitted live, viewable from the television by the sofa. This interview was short but provided a complementary angle to a different Anne, who might not be recognized by her parents.

The use of different languages in ‘Mum and Dad’ was an original idea from Liu, but Crimp specifies the use of non-English in two scenarios: ‘The New Anny’ (Scenario 7) and ‘Pornó’ (Scenario 16).7 These two scenarios are among the most politically charged sequences of the play. Assigning the name of Anny to a new car, ‘The New Anny’ explicitly discusses the objectification of female bodies. ‘Pornó’, on the other hand, is an enactment of a protest on behalf of a former porn star. Inequalities expressed in both scenarios are caused not only by gender differences but also gaps in social and economic status.

Reflecting Taiwan’s multicultural and geographical contexts, Liu also emphasized the alienation effect brought about by unfamiliar tongues: in ‘The New Anny’ (Scenario 7), lines were first delivered in English and then translated into Mandarin, while Mandarin was translated into Malaysia and Taiwanese Sign Language in ‘Pornó’ (Scenario 16). While keeping the linguistic features of these scenarios, Liu changed expressions of both scenarios. ‘The New Anny’ was staged in a temporary outdoor platform in the yard, which had two floors and was constructed in a shape of garage (see figure 7.5). The announcement of this new car was not made through slick keynotes and beautiful videos. Instead this new car model was enacted by a female actor, exposing her curves in a yoga outfit, and two male actors (one speaking English and the other Mandarin) demonstrated the features of this new model. The demonstration soon went wrong and led to sexual harassment, with the two males injecting tranquilizers into the female actor to control her body. Reading along these lines, the body of the female actor was not merely objectified but also declared inferior or unfit, to be feared and rejected along with other unwanted types like ‘gypsies, Arabs, Jews, Turks, Kurds, Blacks or any of that human scum’ (237).8


[image: Figure 7.5]
Figure 7.5 ‘The New Anny’ (Scenario 7).

Image courtesy of Dark Eyes Performance Lab.



Deleuze has warned that ‘difference is not negation’ (Deleuze 1994: 235) and ‘difference is tied to the negative only within extensity and quality, which precisely tend to cancel difference’ (ibid.), and Liu’s adaptation of Crimp’s original sequence provided a reflection of this line of thought. As suggested by Deleuze and Guattari, ‘Expression must break forms, encourage ruptures and new sproutings. When a form is broken, one must reconstruct the content that will necessarily be part of a rupture in the order of things’ (1986: 28). Conflicts in this sequence were manifold, inviting ruptures with existing gender and ethical stereotypes.

Crimp points out that Attempts on Her Life is ‘trying to come to terms with contradictory things in the world and also contradictory things about writing about the world’, and to ‘balance these contradictions’, the play is ‘so symmetrical’ (Sierz 103). If taking Scenario 9 as the central scenario, indeed the second parts of the play could be considered as mirroring the first half. For example, ‘Camera Loves You’ (Scenario 5) and ‘Girl Next Door’ (Scenario 14) are both written in verse, which could be easily transformed as lyrics for purposefully composed song, as in the case of Mitchell’s 2007 revival. In the play, ‘Pornó’ is the corresponding scenario of ‘The New Anny’, and sharing the use of different languages. Liu’s ‘Pornó’ was staged at the balcony of the gallery’s second floor. The ensemble of actors played the role of protesters, standing along the wall facing the audience. Some of the audience were scattered around the yard looking up, while others took position in a man-made platform above the yard. Equipped with loudspeakers and banners, the ensemble all wore white T-shirts with ‘Aa’ printed on the front side. The scenario started as a protest on Anne’s behalf, yet in the middle, it started to comment upon the power relations in the making of pornography (271−272).

The leader of the protest, played by a female actor, paused soon after this part. Seemingly distressed by her own words, she had to be carried by her fellow protesters, and the ensemble soon lost their track. At times, only three from the ensemble were left protesting. Their construction of Anne changed the original identity of a porn star to different subject positions and presented someone who can ‘[probe] the roots of human behavior’, ‘[see] the world from space’, and even ‘[dance] with the particles of light’ (275). The ensemble then suddenly enacted the inflight emergency instruction, ending the scenario by distributing flyers outwards to the yard below from the balcony.

Performance of this moment seemingly brought the work to a natural end, and people started to leave soon afterwards. While the audience was moving towards the exit, some might notice that one male actor seemed to enjoy his off time at the room with French windows, where ‘The Threat of International Terrorism™’ (Scenario 9) was enacted, but for the majority of audience, they would consider the production ended with ‘Pornó’.9 As mentioned earlier, some photos taken at the entrance (during the scenario of ‘Camera Loves You’) were printed on these flyers. Some members of the audience would recognize themselves from the posters. When discussing Crimp’s play, Augsti describes this scenario as ‘clearly aims to disrupt the process of identity-construction that the young woman was forced to undergo’ (137). Liu took a further step to explicitly manifest that Anne could be any person. It might be possible that the audience was still looking for Anne’s identity, or wondering what was being presented in this work, yet they would hardly miss the point about the disappearance or fragmentation of individualities in the consumer society that we live in.

Conclusion

In Attempts on Her Life, Crimp offers few coherent or humane explanations for the seventeen scenarios. By proceeding with flowing dialogues uttered by characterless actors, the play is more about the mediatization of the contemporary world than telling stories about real people. Crimp is most astute in his critique of theatrical realism when he thematizes dramatic events in terms of layers of mutually observing and interacting discursive forces.

The adaptation by Taiwanese director Kimmi Liu is interesting not merely in the usual sense of an ‘intercultural’ encounter in which theatre practitioners from one culture try to make sense and put into production a play by a foreign writer. The point is rather to observe how an adaptation of Crimp’s play becomes meaningful in the context of East Asia’s fast-changing societies. One main theme in Attempts on Her Life is the dissolution of the faith in a stable individual identity, which is given way to an understanding of subject as affects of interpenetrating regimes of power and discourses. Perhaps in this sense, Attempts on Her Life is described to be a ‘distinctively European play’ (Sierz 2006: 49), given the idea of individuality as a pinnacle in social and political life in the European context. At first sight, this may not appear to resonate with East Asian countries, whose traditional cultures are said to give little consideration to the notion of individuality. Yet, with economic development and the rise of consumer society, East Asian societies have experienced profound changes. Even in China, after decades of economic reforms and growth, the idea of individual is now becoming a major discursive theme in many strands of social discourses (Yan 2009). Therefore, the staging of Crimp’s Attempts on Her Life in Taiwan highlights how the play’s non-representational style successfully proposes a multi-layered, non-linear narration that allows flexible adaptations to problematize relevant topics that are meaningful in different societies. As I discussed earlier in the chapter, Kimmy Liu’s production with Dark Eye Performance Lab offers a concrete example for us to observe how Crimp’s original playwriting may work out in other cultural contexts.


Notes

1Playwrights such as Koltes and Muller were already pioneers in experimenting with the power of words.

2Liu’s version was the last of the three full productions of the In-Yer-Face Festival (April–May 2015), which was organized by Dark Eyes Performance Lab and also included a play reading of Crimp’s In the Republic of Happiness (translated by Lia Wen-Ching Liang) and a broadcast of Written on Skin, the collaboration between Crimp, Katie Mitchell and George Benjamin. A remark on translations of Attempts on Her Life shall be stressed here: On and on Theatre, Hong Kong Repertory Theatre and Dark Eyes Performance Lab used different versions of translation for the performances. These troupes also opted for different titles because the original title can be plausibly rendered in different ways in the Chinese language. A dance piece inspired by Attempts on Her Life was performed in Taipei in September in the same year.

3“Interview with Martin Crimp,” from Attempts on Her Life Background Pack.

4For detailed discussion on site-specific theatre, intimate theatre and immersive theatre, see, for instance, Birch and Tompkins (2012).

5Crimp’s mistrust of representational theatre has been expressed on various occasions and could be heard via Royal Court’s Podcast, in which Crimp, Katie Mitchell, Benedict Cumberbatch and Hatti Morahan discussed the then-forthcoming production of The City (2008). This podcast could be found via http://www.royalcourttheatre.com/whats-on/the-city/?tab=8.

6The family triangle is also an important element in Crimp’s later works, such as Fewer Emergencies (2005), Cruel and Tender (2004) and In the Republic of Happiness (2013).

7Stage direction for ‘The New Anny’: ‘Each speech is first spoken in an African or Eastern European language. An English translation immediately follows’ (234). For ‘Pornó’: ‘The principal speaker is a very young woman. As she speaks her words are translated dispassionately into an African, South American or Eastern European language’ (269).

8‘Gypsies’ was replaced by ‘migration workers’ in Liu’s version, while the latter is rephrased as ‘Indonesians, Indians, Vietnamese, Thais, Filipinos, Chinese, Blacks and irritating Koreans’.

9The remaining actor was reading updates from a Facebook page, which was projected onto the wall. If audience noticed about his presence, messages he was reading were similar to ‘Previously Frozen’ (Scenario 17).
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Chapter 8

Two Meditations on ‘Becoming-Animal’, Territory and the Origin of the Artwork

Gregg Lambert


The environment is the composition.

– Wassily Kandinsky, Artists on Art



First Meditation: The Specific Territory of Art

What is the relationship between an environment, a ‘territory’ and a world created by the work of art? This will be the question that I will address in the form of a ‘meditation’ that naturally has neither beginning nor ending, because what we are lacking is a territory to begin with, that is, a distinctive location from which to pose this question in the first place. That is to say, from which environment or territory does the work of art originate? In what manner does the specific territory from which the work of art springs relate to natural history, geography and even biology? However, to begin, I will not ask the question ‘what is a territory?’ (in geographical or geopolitical terms) and then seek to apply this notion to the specific formation that belongs to literature or painting (e.g. landscape painting) – as this could only ever be a metaphorical equivalence. Therefore, in taking up Deleuze’s statement that ‘to constitute a territory is . . . very near to the origin of the work of art’, I will simply ask: How does art create a territory?

In the first of the series of interviews conducted by Claire Parnet, entitled Abécédaire, ‘A for Animal’, Deleuze makes some very interesting and telling statements concerning the relation between a territory and art that often bears a relation to the animal, or to the notion of ‘becoming-animal’, which is frequently described as a process of ‘creating a relation to territory’ in reference to the artist and the writer. For Deleuze, the animal has a privileged and very specific relation to the notions of territory and world, one that is based on a relative number of affects and on a process of selection (i.e. the extraction of singularities from a milieu or an environment [Umwelt]). Very simply put, the animal entertains a relation to its world that is produced in terms of a relation to a distinctive territory, whereas the human is found to have a relation to its world, but no relation to a distinctive territory (i.e. the human being has no proper territory of its own). However, for Deleuze, the writer and the artist are often described as beings who enter into a process of becoming in which the subject loses its own proper identity as an individual or a human being and enters into a process that closely approximates, to employ Heidegger’s term, the animal’s ‘captivation’ by an environment – even though the artist or the writer produces a specific world by extracting lines, fragments, colours, visions or scenes from their external environment in order to compose a territory that is expressed by the work of art.

For the moment, I will leave the distinction between the concepts of territory and world indefinite, since we could just as easily say that in the process of landscape painting, for example, the painter extracts these different components from his or her surrounding environment (Umwelt) in order to compose with them a specific world that is expressed by the work of art. However, from the distinctive vantage point produced by the artwork, this composition of the world also assumes the form of a territory that neither belongs to the external environment, nor is it simply a representation of the external environment as such. In extracting lines or colours, it is indeed accurate to say that something has been subtracted from the environment and reproduced in such a way that it now expresses a point of view that cannot find its cause in the object of perception. However, this new viewpoint cannot be reduced to a subjective point of view either, but rather exists as an impersonal and yet distinct vision that is now added back to the former world in the manner of a new territory that could not have been apprehended by perception or imagination alone. This process in the terms of Deleuze and Guattari can be described as follows: by extracting lines, scenes, fragments, even words and images, the artist or writer deterritorializes the given world, which is then reterritorialized onto the specific territory of the artwork.

In other words, I would define the notion of a ‘territory’ as a fragment, a patch of world, more like a patch of grass than a specific territory, and this deterritorialization will be expressed differently depending on the medium (in writing, or in painting, which will present my primary examples). In ‘A is for Animal’, Deleuze defines this process as an ‘extraction of singularities’ from the environment, a process that is then applied to the artist as well as to the animal, as in the case of the famous example of the tick to which I return later. Thus, as Deleuze exclaims, the three primary affects that can be located in the animal world – colour, line and song – can also be found at the origin of the work of art. This leads directly to the statement given earlier in the epigraph, namely, that the constitution of a territory is very close to the origin of the work of art.

To begin, however, we must determine ‘extraction’ or ‘selection’ by a process that defines the nature of what is called, in a psychological sense, ‘perception’ – yet one that cannot be applied, or can only be applied, in a metaphorical sense when referring to, for example, how cells perceive other cells or how plants and animals ‘perceive’ their environments. Consequently, what Deleuze calls extraction is the biological selection of a constellation of affective possibilities that determine the animal’s relation to the environment only in terms of active and passive affects that determine the body. Drawing on the comparative psychology of ethology, and especially Von Uexkull’s semiotic theory, combined with Spinoza’s theory of parallelism, the ‘body’ is not defined in terms of genus and species, but rather in terms of the number of affects that define its capacity (or conatus).


In the same way that we avoided defining a body by its organs and functions, we will avoid defining it by Species or Genus characteristics; instead we will seek to count its affects. This kind of study is called ethology, and this is the sense in which Spinoza wrote a true Ethics. A racehorse is more different from a workhorse than a workhorse is from an ox. Von Uexkull, in defining animal worlds, looks for the active and passive affects of which the animal is capable in the individuated assemblage of which it is a part. (Deleuze and Guattari 1987: 257)



As examples, we can turn to the animal world to demonstrate how certain animals create a territory by the emission of signals. Birds, for example, produce specific territories through their songs and other birds will not enter, as do dogs with their barking or howling, while others produce a specific territory by means of lines that are drawn from their bodies. For example, spiders produce a territory as a web derived from the filament of their abdomen, while wolves employ their urine to draw a territory as a sign to other wolves and grizzly bears use their claws to scratch the bark from trees as a warning to other members of their species.

Except when the territory is constructed as ‘an apparatus of capture’, as in the case of spiders, or the mating songs of birds, in many of these examples, the territory is made as warning: ‘do not enter!’ We can see from these examples that a territory is very useful in that it defines an ecosphere that is capable of supporting the life of the organism (e.g. through the avoidance of overpopulation), and in this sense, we can demonstrate a lack of such an economical relation of territory and population in the human species, who overflow territories to populate the world. Yet how might we compare the ecological and biological sense of the usefulness of territory to the work of art, and further to this ask: Do artists and writers employ lines to constitute a territory for the same reason? This is an interesting question that I will need to reserve for another occasion.

What might this have to do with the specific territory produced by the artwork, or the ‘body’ of the artist or the writer? I have argued in The Search for a New Image of Thought in the chapter on Proust, for example, how perception can be fundamentally defined in terms of the specific machinic processes of both writing and painting. In the former case, it is certain that in the process of writing, the writer does not perceive anything in the normal and psychological sense, but rather ‘constructs’ or ‘composes’ images of perception, memory and thought according to the same process of ‘extraction’ that Deleuze defines in relation to how the animal ‘perceives’ in its own environment. For example, the Proustian spider-narrator is not a being of nature, but a purely artificial being, a created being.


The logos is a huge Animal whose parts unite in a whole and are unified under a principle or a leading idea; but the pathos is a vegetal realm consisting of cellular elements that communicate only indirectly . . . the bumblebee that constitutes the communication between flowers and loses its proper animal value becomes in relation to the latter merely a marginalized fragment, a disparate element in the apparatus of vegetal reproduction. (Deleuze 2000: 131)



Partly animal, partly vegetal or herbal, the process of writing and the being of the writer is compared to a bumblebee that loses its own proper animality by becoming part of the reproductive apparatus of the flower. In the same way, we can say that the writer also loses his or her proper human value (i.e. the attributes of a self or an individual) in becoming part of another reproductive apparatus, which is no longer that of the self or the individual, but rather the expression of an impersonal, and in some sense, inhuman life.

Let us now examine more closely the example of the tick given in A Thousand Plateaus and elsewhere – an example that Deleuze often employs to demonstrate the Stoic theory of incorporeals – and ask how a tick perceives in its own particular environment; that is, how does a tick express the relation between its body and the territory it inhabits? Here I will give two examples from A Thousand Plateaus that define the tick’s world in terms of both the process of extraction of three basic affects (climbing onto a branch, smelling the blood of an animal, dropping from the branch and burrowing under the animal’s skin to gorge itself on its blood), and in terms of two limits or durations (the short duration of feeding after which the tick dies, and the long duration of waiting while fasting, which can sometimes last for years). In any case, what Deleuze seems to emphasize in both discussions is the incredible economy of the world of the tick – one constituted by a minimum of four affects. It is through these four affects that a tick is capable of expressing a relation to the world that comprises only these affects, a sense of ‘world’ that has no reference to a larger world. There is only the world that is constituted by these four affects: the branch, the tree, the passing animal, the smell of blood wafting in the air, the hairy back, the thickness of the hide, the sweet taste of the meal, but also affects of duration that are both internal and external to the tick – the period of waiting that can sometimes last for years, and then the sudden plunge onto the back of the passing animal, followed immediately by death. These minimal affects define a tick’s world and their paucity could be called, following Heidegger, ‘poor’, an impoverished sense of world, yet the world of the tick is also incredibly rich with intensities compared to the human world.

Deleuze constantly betrays his fascination for certain animals on the basis of their poverty, that is, by the fact that they can create a world from only a few singularities (the tick, the louse, the flea, the spider, etc.). If his choice of animals to admire appears somewhat bizarre – as it does to Claire Parnet, who calls Deleuze’s choice of animals somewhat disgusting – it is not at all bizarre if we consider the tick from the viewpoint of life itself. That is, how amazing it is that a form of life like this could evolve from the ‘specifically articulated’ (Heidegger 1995: 168) or immanent relation that the tick has to its environment that must already exist as a condition in order to extract from this environment an individuated world that expresses the area or manner of being. In other words, there must be branches and trees and an innate ability of the tick to know how to climb. There must also be a healthy supply of herbivores, omnivores and carnivores who just happen to loiter underneath branches with enough frequency to support this life form. Finally, there must be the scent of blood that is carried on the wind, and the development of the sense of smell to a most sensitive degree, much more sensitive than the human sense of smell, which, if we remember Freud’s theory of the evolution of the five senses, was sacrificed at the expense of elevation when the human evolved from quadruped to biped. This loss is further characterized by the shift from the instinctual environment of the animal to the civilized world of the human being, which demanded, as the price of entry, a significant degree of olfactory repression. Yet here, on the basis of Freud’s hypothesis, we also see an area in which the animal expresses a much more intensive (i.e. ‘wealthy’) relation to the environment, one in which it is the human who appears somewhat ‘poor’ in comparison. Furthermore, when compared not to the animal but to ‘life in general’, the human is by contrast not simply poor, but absolutely impoverished. As Heidegger writes, ‘On the contrary, life is a domain that possesses a wealth of openness with which the human world may have nothing to compare’ (Heidegger 1995: 255). Here we find no basis for comparing human life and life itself, which is to say, ‘life as a whole’, – the manifold totality of living beings in both a zoological and an ontological sense (as either the diversity of genus and species, or the manifold totality of being in the form of beings).

At this point, due to limited space, I will skip a protracted exposition of Heidegger’s text and simply ask the following question: What is the environment or territory that is proper to man? If the environment can be defined as a medium of openness, like water for fish and the sky for foul, which even has the characteristic of ‘empty space’, we may not have to consider this question: there is no proper environment for the human, no particular form of emptiness that determines its own proper element, no place where we would normally expect to find the human species unless we say that the earth itself is our particular ring, our encirclement, our species’ environment. And yet, this would not be correct either, or at least not for long, as humans travel through a new emptiness, outer space and visit other planets in order to colonize them and extract new sources of life for our species. Perhaps it is in this sense that the human is world-forming, meaning producing new environments, wider and wider circles of being, and even greater and more infinite spaces of emptiness in the totality of beings, in order to populate these vast spaces of emptiness and fill them with our species’ life. Whereas, it appears that there is no space, no environment, that is ultimately proper to the human, by contrast, the animal would appear to be captivated by a particular emptiness, an environment, that is proper to it. Consequently, we find the human in every environment: in the air; on the ocean, or underneath; beneath the earth; or in outer space. How great is the human, how wide its circle of life, how large a compass to measure its world?

At the same time, we must also recognize that the more our species widens its circle, producing new manners of populating the emptiness in which it dwells, the more the human species ‘encircles’ other species and incorporates them into its own circle of life. Thus, other beings and species become drawn and incorporated into the emptiness produced by the human in its expansion – animals (and indeed plants, materials, or any object that can be identified with a particular area of being) become part of the empty space produced and in which the human species dwells. For example, it is precisely because of this emptiness that now determines the animal to live within our encirclement that the animal can be slaughtered and eaten: its being is reduced to emptiness, and the human needs this emptiness in order to live and to produce its own existence. It becomes a justification of eating and soon the very condition of the existence for certain animals that are produced as the empty space in which the human dwells. I think we have now arrived at a point of understanding the ‘peculiarity that is proper’ to our species, which is that we have no proper environment. The human, as world-producing, defines a particular form of life that ‘encircles’ all other living organisms, thereby reducing them to emptiness in which our own life is brought about, even increasing its power over life itself. Even our increasing knowledge of cellular biology is part of this process, which in the final analysis is a purely aggressive and dominating struggle (Ringen) to maintain this encircling ring or sphere (Welt) within which a specifically articulated form of life can appear. It is this struggle for total encirclement of ‘life in its generality’ that Heidegger defines as our proper peculiarity as a species, and it is the fate of all other forms of life to become incorporated into the expanded circle and our struggle against life in all its diversity (Heidegger 1995: 131).

It might appear that I have simply become sidetracked by speaking of territory in terms of Heidegger’s reading of the animal, but I would argue that this is not the case. And yet, we must also avoid making the territory that specifically pertains to art or writing simply a metaphor of the animal territory, which is why I raised the question of its ‘usefulness’ in a biological sense, which is not easily apparent and may in fact be impossible. Thus, the territory that pertains to art is ‘useless’ in a biological or zoological sense and does not correspond to a need on the level of the species or the organism. Therefore, following question must be rephrased accordingly: If the artwork produces a territory, then what is the form of territory that is specific to the work of art? In fact, even if by an indirect route, we might be able to formulate a response to the earlier question of ‘what use is the artwork’. It is precisely because the human as a species has no relation to a territory or an environment that the artwork becomes useful in producing a territory, or that there is a specific sense of territory that is produced by the artwork, and this has proven to be useful to the human – though in precisely what way I remain uncertain. If there is not a way of proving this usefulness in a biological determination, there must still be a manner of explaining the prevalence of this activity that belongs to our species. Otherwise, how would you explain the sheer number of artworks produced by our species if their production did not satisfy some fundamental need on the part of our species? To put it more simply, because the human species lacks a proper territory, there emerges a need to produce its own proper territory in the form of art.

Thus, in this manner, art maps a territory or produces a new territory on the world that represents the Body without Organs. As Deleuze often recounts, according to the vision of Proust, ‘the world becomes fragmented and fragmentary’, at the same time, ‘a whole that is produced alongside all of its parts’ (Deleuze 1997: 131). This is the function of the territory created by art. For example, Virginia Woolf understood exactly how to make a territory in this manner, which is why Deleuze and Guattari always refer to her in their definition of the territory created by the novel or the artwork as well as in their description of a world composed of pure haecceities, or writing as a rhizome.


The becoming-evening, becoming-night of an animal, blood nuptials. Five o’clock is this animal! This animal is this place! ‘The thin dog is running in the road, this dog is the road’, cries Virginia Woolf. That is how we need to feel. Spatiotemporal relations, determinations, are not predicates of the thing but dimensions of multiplicities. The street is as much a part of the omnibus-horse assemblage as the Hans assemblage the becoming-horse of which it initiates. We are all five o’clock in the evening, or another hour, or rather two hours simultaneously, the optimal and the pessimal, noon-midnight, but distributed in a variable fashion. The plane of consistency contains only haecceities, along intersecting lines. Forms and subjects are not of that world. Virginia Woolf’s walk through the crowd, among the taxis. Taking a walk is a haecceity; never again will Mrs. Dalloway say to herself, ‘I am this, I am that, he is this, he is that’. And ‘She felt very young; at the same time unspeakably aged. She sliced like a knife through everything; at the same time was outside, looking on. . . . She always had the feeling that it was very, very dangerous to live even one day’. Haecceity, fog, glare. A haecceity has neither beginning nor end, origin nor destination; it is always in the middle. It is not made of points, only of lines. It is a rhizome. (Deleuze and Guattari 1987: 263)



Second Meditation: The Truth in the Landscape

I want to return to the question concerning the specific territory of the artwork by employing an example from the genre of landscape painting. As I was writing this meditation, I visited the Leeum Museum in Seoul on several occasions to study the landscapes by painters of the Joseon period. I have always been drawn to something in their distinctive style – one which departs from Chinese landscapes produced around the same period. The mid- to late eighteenth- century Joseon dynasty coincides with the collapse of the Ming dynasty and as a result China ceased to have pre-eminent influence, allowing Korean landscape painting to take its own course and become increasingly distinctive in both style and subject. Hence, a national painting style of landscape school called ‘true view’ began, moving from the traditional Chinese style of idealized general landscapes to particular and common locations rendered with an increased realism. As an example, I have provided a small landscape by a famous artist of the ‘true view’ movement, Kim Hong-do (1745–1806).1

In painting and watercolour, a landscape composes a specific kind of territory. And yet, as Deleuze argues, ‘it is not enough to say that it is a landscape and that it lays out a place or territory’ (1997: 65). But again, ‘what it lays out are paths – it is itself a voyage’ (Deleuze 1997: 65). Thus, the perspective or point of view is always mobile and is made to orient the territory expressed by the work to a world that the artist or writer is either in the process of fleeing from or in the process of approaching or coming closer to by means of an intensive, rather than an extensive, movement. This can be illustrated simply by the affects of vision or sensation that some works produce to cause a simple perception to suddenly appear from a more intensive point of view that approximates a vision, or simply in the manner that certain psychological emotions can become intensified by a musical territory or composition, thus releasing new affective possibilities into the environment.

This might be similar to the previous passage from Virginia Woolf, in which the walk is identified with the voyage that causes the road, the thin dog walking on the road and the hour of five o’clock to enter into a singular relation with one another – one that Deleuze and Guattari identify with the term taken from the medieval philosopher Duns Scotus, ‘haecceity’. To recall the definition, a haecceity is a singular ‘thisness’ that cannot be determined deductively or by analytical thought, which differentiates the concept of singularity from a general essence or genus. For example, there is a specific thisness of a rock that cannot be found by dividing the rock into smaller and smaller parts, since it remains this rock no matter how many parts it is divided into. Here, we might think of haecceity in reference to the earlier quoted passage concerning the walk of Mrs Dalloway, in which it is through the walk that relates different predicates (the thin dog, the road, the hour) in the form of a haeceity that one could not determine by considering each part or predicate independently of its singular relation to the others that takes the form of a distinctive territory.

Recalling the earlier discussion of the process of ‘extraction of singularities’ from L’Abécédaire, it is through the walk of Mrs Dalloway that these singularities are extracted from an environment (a world) and then composed in the form of a territory that refers to both extensive and intensive states (i.e. both in the world and from the imagination, but at the point of their mutual becoming and transformation, or what Deleuze will call their ‘crystallization’). Therefore, if the voyage refers to the process of extraction, then territories in paintings would also be composed in this manner and we would need to find something that resembles the singular ‘thisness’ that defines a landscape in order to discover something comparable to a voyage or a walk.

Kim Hong-do also painted crowded scenes of common people or, as in the case of the above landscape, wild geese. His paintings have a postcard or photographic realism in a palette of whites, blues and greens. Yet, if every landscape is not simply a laying out of a pre-existing territory or place, but is only composed through a process of extraction of singularities, producing a mobile perspective, or vision, then what could be the equivalent of the walk of Mrs Dalloway in Kim Hong-do’s composition? Here, the process of extraction is clearly visible in the sense that only a few elements are extracted from an environment or world in order to compose the territory (rocks, a river, geese, shadows, the trace of wind or breeze on the water). In the painted landscape, a territory bleeds through the paper but does not represent a world that exists beforehand. Rather, it expresses a singular point of view.

Next, we need to consider the poem that appears next to the scene in the upper left corner of the painting. It is a traditional Chinese poem that also expresses a haecceity, a singular moment of apprehending nature, in an expression that is simultaneously extensive and intensive. Consequently, all the elements relate to one another in a singular composition that expresses an intensive state, or pure feeling: the water running down from the mountain, the descending mist and the breeze that creases or makes ripples on the water’s surface. There is the feeling of a shudder that might come over the viewer, a shudder that is like that of wild geese flapping their wings, a feeling of intensity that circulates and connects the body to the landscape, a bit like the scene of the thin dog running on the road is as much a description of Mrs Dalloway’s body as of the road itself, one might also imagine that this scene of the wild geese on the water is as much a depiction of the body of Kim Hong-do as it is of the particular landscape. It is perhaps in this way that we might determine the equivalent of a ‘voyage’ in landscape painting, referring to the merging of an intensive state with the external environment, yet in a manner that creates or produces a distinctive territory that could not exist either outside or before the painting. For example, neither the landscape nor the poem is intended to represent the feeling of the shudder described earlier in the chapter, but only the relation that is produced between the affective body and the environment (or the world).

Does the body I am defining here refer to the body of the painter, the actual body of Kim Hong-do? No, because it is now a body composed of its own territory, which now also includes the rocks, the river, the wild geese, the wind as well as the lines of the poem. It is what Deleuze calls elsewhere an an-organic body, but one that is no less real than the organically composed body, except that it is purely intensive, which is to say, a specific constellation of singular affects. In this regard, it is a body that is no different to the ‘becoming horse’ of Little Hans (a body that is composed of the intensives affects that Little Hans extracts from his voyage into the street), and no different to the body of Mrs Dalloway’s walk at five o’clock on the road. In other words, the painter and the writer, in this case, just like the animal and the child, explore their milieu by what Deleuze calls ‘dynamic trajectories’ – by making maps of these dynamic trajectories. A territory is a map of a specific kind, and that to which I refer as a ‘body’ exists only as a territory that is expressed by the work of art, using its own medium and possibilities. Yet the process in both media closely approximates what Deleuze earlier referred to as the ‘extraction of singularities’, producing a crystalline perception that can in no way resemble natural perception.


Note

1Gim Hong-do, Wild Geese. Late eighteenth century, ink and light colour on paper, 21X26.5 cm. Leeum Museum, Seoul. http://leeum.samsungfoundation.org/html_eng/collection/main_view.asp.
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Chapter 9

Classical Chinese Medicine and the New Humanities

Amy Kit-sze Chan

In Negotiations, 1972–1990, Gilles Deleuze writes that ‘it’s organisms that die, not life’ (1995: 143). The obscurity of this statement comes from the different Greek words that refer to ‘life’. One of the words is ΖΩΗ (Zoe) which refers to both physical and spiritual existence. Spiros Zodhiates in his Greek Word Study defines ‘zoe’ as follows: ‘life; referring to the principle of life in the spirit and soul. Distinguished from bios, physical life’ (cited in ‘Zoe Life’). Braidotti in her Transpositions defines zoe as ‘the generative vitality of non- or pre-human or animal life’ (2006: 37). Another Greek word for life is βίος (bios) which refers to the physical life. ‘Zoe stands for the mindless vitality of Life carrying on independently of and regardless of rational control . . . whereas bios refers to the specific social nexus of humans’ (ibid.).

Classical Chinese medicine (CCM), as compared to Western medicine, has a distinctive view on organic life at large and human body, in particular. People always say that Classical Chinese medicine (CCM) takes a holistic approach to curing diseases. Not only that the human body is viewed as a holistic organism, but it can also be seen as a machine in the Deleuzian sense: ‘a machine may be defined as a system of interruptions or breaks. . . . Every machine, in the first place, is related to a continual material flow (hylè) that it cuts into’ (Deleuze and Guattari 1983: 36). In other words, the human body is a machine in relation to the large machine that consists of other organic and inorganic life forms.

The thesis of this chapter is to argue that CCM also adopts the view that human life is zoe instead of bios, the human body is a Deleuzian machine and the human species is an assemblage. In the first part, I will read into the Compendium of Materia Medica (本草綱目), a sixteenth-century compilation of medical materials, in which the formation of human life is mentioned. I will then explain how the concept of qi 氣 and the principle of yin-yang in The Yellow Emperor’s Classic of Medicine constitute human life as zoe. I would like to propose that CCM provides an exemplary paradigm for envisioning a future for the Humanities programme in tertiary institutions.

Human Body as a Machine of Qi

From the perspective of CCM, each human body is an individuation of the vital matter, qi氣. Contrary to Descartes’ ideas about materiality that defines matter as inert, qi is full of vitality and multiplicity and could materialize in whatever form. Li Shizhen’s 李時珍 (1518–1593 CE) Compendium of Materia Medica (本草綱目)1 mentioned about how everything in the world, including organic and inorganic forms, was constituted by qi. It says that


it is common knowledge that humans are different from other organic lives; however, there were incidents that humans were transformed into other life forms and other life forms into humans. It shows that humans are just one of the life forms in the universe created by the interaction of qi. If it gets the supreme spirit, life will transform into humans; vice versa, humans can transform into other life forms. Those with excessive desires will become women, violent ones tigers’ (author’s translation). (S. Li 1991: 114–15)2



According to Li Shizhen’s explanation, human is formed by qi, just like other organic or inorganic life forms. Moreover, he also writes that it is not extraordinary for other organic or inorganic life forms being transformed into human and vice versa as everything originates from qi. Li mentioned a lot of examples in which humans were turned into stones, giant fish, big bear or a stone transformed into a beautiful girl, an ox became a tiger after getting seriously sick for seven days, and there were also records that twenty-something people became tigers after eating the meat of an ox and all 300-year-old foxes, wolves and monkeys turned into humans. In a way, it is similar to Diana Coole and Samantha Frost’s claim that ‘matter becomes’.


It is in these choreographies of becoming that we find cosmic forces assembling and disintegrating to forge more or less enduring patterns that may provisionally exhibit internally coherent, efficacious organization: objects forming and emerging within relational fields, bodies composing their natural environment in ways that are corporeally meaningful for them . . . there is no definitive break between sentient and nonsentient entities or between material and spiritual phenomena. (Coole and Frost 2010: 10)



Qi can form into human or other organic or inorganic forms according to the quality of the qi; however, even if qi materializes into human lives, the form is shaped according to its natural environment. For example, ‘People from land of pan soil are strong, those from land of soft soil are coward, those from land of hard and rough soil are small, those from fertile soil are beautiful, those from poor land are ugly’ (S. Li 1991: 111).3 I will discuss this further in the later part of the chapter.

Now, I will return to the discussion of the concept of qi. If we look at the etymology of the character qi 氣, the three strokes are the steam or vapour of clouds. Although qi is usually translated as air or breath, it does have a materialist body.


[image: Figure 9.1]
Figure 9.1 The etymology of the character qi



Strictly speaking, there are two types of qi: 炁 and 氣. Their pronounciations are exactly the same; in fact, the former is taken as a variation of the latter. It was not until the Song dynasty that Daoists tried to differentiate two types of qi. The former refers to the yuan qi 元氣 (或稱原氣) (original qi), that is, the qi innate in our body when we were born and it can be understood as the foundation of vitality and stamina without which our body cannot function. The latter refers to the qi we acquire after birth through breathing, practising or eating. The former is also referred to as Wuji 無極, which means infinite, boundless and ultimateless, while the latter is Taiji 太極 before which Wuji already exists.

In the book Qian kun zuo du《乾坤鑿度》, it is said that ‘the screen of qi is named hun dun (chaos)’ (一炁之蔀，名混沌). So, it is quite obvious that original qi 炁 pre-exists hun dun and Taiji. It is also mentioned in Chapter 22 ‘Knowledge Travels North’ of Zhuangzi 《莊子˙知北遊》that ‘the birth of a human is the convergence of qi. The convergence of qi gives rise to life and the breaking up of qi means death. That is why it is said that ‘everything in the world is made up of the same qi’ (author’s translation).4 Original qi is also often said to include the yuan yin 元陰 (original yin) and yuan yang 元陽 (original yang): this means that original qi is the foundation of all the yin and yang energies of the body. I will come back to the relationship between qi and yin-yang in a later part.

In CCM, there are five fundamental constituents of life forms – qi, blood, essence5 and body fluids.6 As blood, essence and the two body fluids are materials, it is logical to understand that qi has a physical presence, too. In fact, it is believed that all the other four elements are different forms of qi. Qi is transformed into different forms through movement in the body and interaction with the environment. I will discuss the movement of qi in the body first. Qi ji 氣機 (qi mechanism), on the one hand, indicates the flow of qi in all organs of the body, all joints, skin, muscles, diaphragm and membranes; on the other hand, qi ji refers to a vast system of roads and motorways in the human body. In other words, there are specific directions that guide the movement of qi. For example, qi on top should descend and that at the bottom ascend; qi on the left should ascend and that on the right should descend.

In chapter 25 ‘The Preservation of Health’ of The Yellow Emperor’s Classic of Medicine: Suwen, it is said that ‘human is born on earth and endowed with life by the heaven. The qi in heaven and earth unite to bestow life-giving force that gives rise to something called human’.7 Basically, the concept of qi in CCM comes from I-Ching and Daoism, but it is further divided into five categories in CCM – yuan qi 元氣 (original qi), zong qi 宗氣 (gathering qi), ying qi 營氣 (nourishing qi), wei qi 衛氣 (defensive qi) and zang-fu qi 臟腑之氣 (visceral qi).8 The latter four types of qi all dervie from yuan qi through qi ji and qi hua 氣化 (transformation of qi). For example, the food we intake can be transformed into gu qi 谷氣 (food qi) by the spleen; it then rises to the lung, where it combines with yuan qi and forms zong qi. If gu qi ascends to the lung then goes to the heart, it will be transformed into blood. Apart from the function of transforming, qi ji also performs the functions of transporting, holding, raising, protecting and warming.9

Qi as explained in Yi-jing and Zhuangzi is philosophical and abstract; however, it is material and physical in CCM. Moreover, qi ji (qi mechanism) points to the operation of qi. As mentioned in the introduction, the human body according to CCM can be viewed as a machine. In Anti-Oedipus, Deleuze and Guattari explain that


every machine is a machine is a machine of a machine. The machine produces an interruption of the flow only insofar as it is connected to another machine that supposedly produces this flow . . . every machine functions as a break in the flow in relation to the machine to which it is connected, but at the same time is also a flow itself, or the production of a flow, in relation to the machine connected to it. (Deleuze and Guattari 1983: 36)



According to Yi-jing, ‘Yi has Taiji, which produced the two elementary forms (yin and yang). Those two elementary forms produced the four emblematic symbols, which in turn produced the eight trigrams (bagua)’10 (chapter 11, ‘The Great Appendix’). This is probably the best-known Chinese creation myths. Another most quoted passage is from chapter 42 of Daodejing:


Way-making (dao) gives rise to continuity,

Continuity gives rise to differecne,

Difference gives rise to plurality,

And plurality gives rise to the manifold of everything that is happening (wanwu).

Everything carries yin on its shoulders and yang in its arms

And blends these vital energies (qi) together to make them harmonious (he).

(Ames and Hall 2010: 142–143)



These two passages mention yi 易(change) and dao 道(way or way-making) as the origin of all things, respectively. A lesser-known one is about qi. According to the ancient Chinese Qi monism, qi gives rise to yin and yang and they combine to give birth to wu xing 五行 (five elements) which in turn gives rise to everything. If we look at qi in this way, qi is a machine and the human body is also a machine. As qi can transform into anything, an interruption of the flow of qi has to occur before a human body is formed. In a way, the human body is a territorialization of the flow of qi and a stratification of vital matter. Deleuze and Guattari write that


Strata are Layers, Belts. They consist of giving form to matters, of imprisoning intensities or locking singularities into systems of resonance and redundancy. . . . Strata are acts of capture, they are like ‘black holes’ or occlusions striving to seize whatever comes within their reach. They operate by coding and territorialization upon the earth; they proceed simultaneously by code and by territoriality. (2000: 40)



It seems that the human body gives form to matters and imprisons intensities of flow of qi into systems; however, it is also true that without qi, there will not be any human form. Furthermore, qi can exit and enter the human body freely. In other words, a human body is not isolated or insulated from qi outside its body.

In CCM, there is a principle called wu yun liu qi 五運六氣 (Five Evolutive Phases and Six Climatic Factors) that explains how the weather in different seasons affect human’s health and subsequently different decoctions should be prescribed for diseases. This principle is founded on the principle of wu xing 五行 (Five Elements)11 which I will further discuss in the following part on yin-yang.

Human Body as a Flow of Yin-Yang

The theory of Yin-Yang originated from Yi-jing 易經 (Book of Changes) and forms the foundation of CCM. Maciocia comments that ‘it could be said that all Chinese medical physiology, pathology and treatment, can, eventually, be reduced to Yin-Yang’ (Maciocia 2005: 3). In chapter 2 ‘The Great Treatise on the Harmony of the Four Seasons with the Human Spirit’ in The Yellow Emperor’s Classic of Medicine: Suwen, it is said that ‘the changes of yin and yang in the four seasons are the root of everything in nature’.12 In chapter 5 ‘The Great Treatise on the Theory of Yin-Yang’, it is said that ‘the theory of yin-yang is the law of heaven and earth, the fundamental principle of everything,the parents of change, the beginning of life and death, and the temples of gods’13. Unlike the binary terms in the West, yin-yang do not form a dichotomy. In Daodejing, it is said that ‘everything carries yin on its shoulders and yang in its arms’ (Ames and Hall 2010: 142–143). In Yi-jing, yin is represented by a broken line () and yang a line (). From yin-yang, there rises the four stages of yin-yang: utmost yin, yang within yin, utmost yang and yin within yang from which the Eight Trigrams is born. It is obvious that according to the Daoist, yin yang are not a polar opposite but instead a flow of yin and yang intensities as exemplified in figure 9.2. Yin and yang are in neither a static position nor equilibrium. There is yin in yang and yang in yin, and they can transform into each other. But this mutual transformation is not random at all as I will show further.


[image: Figure 9.2]
Figure 9.2 Taiji 太極圖.



If we read on with chapter 5 ‘The Great Treatise on the Theory of Yin-Yang’ of The Yellow Emperor’s Classic of Medicine: Suwen, we will find the basic principle of how yin-yang operates in CCM. It says, ‘Yang expands and yin develops. Yang contracts and yin conserves’.14 These two statements succicntly summarize how the intensities of yin and yang operate in nature and in human body. In the case of time, spring and summer are yang and autumn and winter are yin. However, the zhi yang 至陽 (ultimate yang) occurs not in autumn but at the summer solstice. After the summer solstice, the force of yang will contract in the form of conserving its energy in order to expand again at the summer solstice. It is not correct to think that if yang is strong, then yin is weak or vice versa. To give a daily-life example: the weather of spring and summer is hot because yang releases its force and that of autumn and winter is cold because yang conserves its energy instead of yin releases cold air. Yin is the state of yang in conservation. From the first statement, it is clear that when yang expands, yin also flourishes. So, yin and yang cannot be taken as two sides of one coin; instead, yin-yang is like a moebius strip – two sides but one dimension.

When the principle of yin-yang is applied to the human body, there are some general rules governing yin and yang. For example, yang is at the top and yin at bottom, yang is the exterior and yin the interior, yang at the back and yin in the front, and yang governs function and yin structure. However, it is important to note that these characteristics are only relative. For example, the chest area is yin in relation to the head, but yang in relation to the abdomen. The organs in the human body are also divided into yin and yang. ‘The Yang organs transform, digest and excrete “impure” products of food and fluids. The Yin organs store the “pure” essences resulting from the process of transformation carried out by the Yang organs’ (Maciocia 2005: 10). The yin organs include the heart, the liver, the spleen, the lung and the kidney; and the yang organs are the gallbladder, the stomach, the bladder, the large intestine, the small intestine, and the triple burner.15 Among the yin organs, the heart and the lungs belong to yang and the liver, the spleen and the kidneys are yin. The heart is the most yang among all yin organs and the spleen is the ultimate yin organ. Chapter 4, ‘Treatise on the Truth of the Golden Chamber’, of The Yellow Emperor’s Classic of Medicine: Suwen, explains it is important to know the yin-yang of organs and that of season and climate to apply acupuncture to cure diseases.

Before I go into the discussion of how to diagnose and treat a disease in relation to the season and the climate, I have to return to the principle of wu xing 五行 (Five Elements) first. The Principle of the Five Elements is the basis of Chinese philosophy of nature16 as well as Chinese medicine. To make things easier for understanding, I have summarized the relationships of the five elements with seasons, directions, colours, tastes, climates, yin-yang and organs in table 9.1.17


Table 9.1 Some of the Main Correspondences of the Five Elements

[image: Table 9.1]


We can see that not only are seasons, climates and organs divided into yin and yang, they are also categorized into one of the following five elements: water, fire, wood, metal and earth.

In chapter 2, ‘The Great Treatise on the Harmony of the Four Seasons with the Human Spirit’, in The Yellow Emperor’s Classic of Medicine: Suwen, there is a detailed discussion on how the time and climate of the year have impact on our health. For example, spring is the time of prosperity, so we should go to bed late and rise early. Everything should be encouraged to live and not be killed. Moreover, colours also have correspondences in the five elements. For example, the colour of fire is red, so food such as apple, tomato, cherry, date, carrot and watermelon are good for the heart and the small intestine. On the other hand, food with bitter taste will harm these two organs. For those who disobey the laws of spring, they will suffer an injury to the liver. It is said that


violation of spring qi will prevent shaoyang 少陽 (Lesser Yang)19 from growing and the liver qi will stagnate. Violation of summer qi will prevent taiyang 太陽 (Greater Yang) from developing and the heart qi will become empty. Violation of autumn qi will prevent the taiyin太陰 (Greater Yin) from harvesting and the lung qi will be blocked. Violation of winter qi will prevent shaoyin 少陰 (Lesser Yin) from conserving and the kidney qi will sink.20



In CCM, diagnoses are usually done by four methods: observation, interrogation, palpation, and hearing and smelling. Among all four, palpation is believed to be the most difficult since the pulse does not only vary according to different people but also correspond to the time of the year. For example, the pulse in spring should be smooth, that in summer is like flooding; in autumn, the pulse should be floating and that in winter should be sunken into the interior. It is said that


the changes of yin and yang take place in a certain period of time, and so do the pulse conditions. If the pulse does not follow the changes of yin and yang, it is pathological. If the abnormal changes of the pulse conditions are clearly identified, one can tell which organ does the disease lie. Based on the vitality of the qi of that organ and the time of day and the season of the year, one can predict accurately the death time of the patient. Grasping the principles of the dynamics of yin and yang, understanding the cycles of the five elements, having the knowledge of the four seasonal energy factors, utilizing the principles of tonification and sedation at the precise moment and with the proper strength, using the appropriate timing of the seasons, are the essentials for efficient treatment. Close guidance by these rules ensures the unity of the human body with heaven and earth. In summary, the five sounds correspond to the five scales, the five colours to the five elements and the pulse to yin and yang. (chapter 17 ‘The Methods of Pulse Examination’, The Yellow Emperor’s Classic of Medicine: Suwen)21



At this point, we are ready to go back to the principle of wu yun liu qi 五運六氣 (Five Evolutive Phases and Six Climatic Factors). Wu yun 五運 refers to the movement and interaction of the five elements; liu qi 六氣 refers to the six climates – wind 風, heat 熱, fire 火, dampness 濕, dryness 燥, and cold 寒. This principle has to work with the five elements of the year as well. For example, the year 2014 according to the Chinese sexagenary cycle22 六十甲 子 was the year of jia wu 甲午 and its element was earth which denotes that the climate is mainly ruled by dampness. Accordingly, all diseases in this year are related to dampness. For example, people would suffer from stomach-ache, poor appetite, more coughing, stiff back and pain in the limbs. If diagnoses and prescriptions have to follow the season and the climate, or even the element of the year, that means the same symptoms will have to be treated in different ways in different times. Furth remarks that ‘rather than aiming at standard formulas for taxonomically distinct diseases, classically trained physicians prided themselves upon adjusting any prescription to the characteristics of the sick person as an individual and to illness as an ongoing process apprehended at a specific moment in time’ (1999: 51). For example, wai gan 外感 (diseases caused by external factors) is divided into different categories according to the seasons. If a patient suffers from fever, aversion to cold, coughing, constipation or dry mouth, it could be shu re 暑熱 (summer heat) or qiu zao 秋燥 (autumn dryness), depends on when the patient falls sick. The prescriptions could be Sang Xing Tang 桑杏湯 (Morus-Prunus decoction), Qiao He Tang 翹荷湯 (Forsythia suspensa-Mentha decoction), E Jiao Huang Qin Tang 阿膠黃芩湯 (Corii Assini – Scutellaria baicalensis Georgi decoction), Wu Ren Chen Pi Tang五仁橘皮湯 (Five-Seed-Citrus decoction) and so many.

Moreover, as I mentioned earlier, geographical location is also one of the factors to be considered. Li Shizhen’s 李時珍 Compendium of Materia Medica (本草綱目) mentions that people from different parts of the country will have different looks and structures because of the climate, soil, diet and so forth. So, if a patient falls sick because of either summer heat or autumn dryness, the choice of prescription depends as much on the season, the climate and the constitution of the patient as on the geographical location. The Yellow Emperor’s Classic of Medicine is a classic of TCM, from which two schools were developed: Shang Han 傷寒(Cold-Induced Diseases) and Wen Bing 溫病 (Heat-Induced Diseases). The two prescriptions E Jiao Huang Qin Tang 阿膠黃芩湯 (Corii Assini – Scutellaria baicalensis Georgi decoction) and Wu Ren Chen Pi Tang五仁橘皮湯 (Five-Seed-Citrus decoction) are prescriptions from Shang Han. This school of medicine would use material such as Corii Assini, Scutellaria baicalensis Georgi, nuts and citrus to fight the heat in the body which are either neutral or slightly warm in their property23 because they believe that the heat of the body is caused by cold wind from the outside. All material used in decoction are classified by flavour and property in the Compendium of Materia Medica. Corii Assini, Scutellaria baicalensis Georgi, nuts and citrus are either neutral or slightly warm in property. However, the other two decoctions, Sang Xing Tang 桑杏湯 (Morus-Prunus decoction), Qiao He Tang翹荷湯 (Forsythia suspense – Mentha decoction) are prescriptions from the School of Wen Bing. The materials such as prunus persica, morus, forsythia suspensa and menthe are either cold or neutral in property. The differences in prescriptions are due to the differences in the geography, the season of the year, the climate, the constitution of the patient, the changes of the patient’s symptoms and condition. Contrary to the School of Shang Han, the School of Wen Bing claims that the fever in the patient is caused by fire, so they prescribe bitter and cold decoction to release the external fire. As a general guideline, for people living in the northern part of China, the School of Shang Han works better for them as the climate in the north is usually cold and dry; on the other hand, the School of Wen Bing is more suitable for the warm and damp south.

CCM and Deleuzian Philosophy

CCM, compared to its Western counterpart, is undeniably more relevant to the field of culture. It borrows from or shares with Daoism, Buddhism, astronomy and even feng shui its many concepts or principles. That justifies my choice of CCM as a text to discuss how Chinese philosophy and culture with Deleuzian philosophy could start a dialogue and contribute to the construction of the new humanities.

As stated in the introduction, one of the most significant characteristics of CCM is how it positions the human body. Most of the Western scholars who wrote on the cultural aspect of CCM tend to view the relationship of the human body and the universe in a microcosm-macrocosm model. In Sharing the Light, Raphals writes


The microcosm-macrocosm theories of the speculative thinkers of the first three centuries B.C.E. devised analogous structures of the human body, the state, and heaven and earth. These were microcosm – macrocosm analogies in two distinct senses. In one sense, the human body (ren) was the analogue of the state; this ‘body’ was composed of what Sivin calls ensembles of function. (Raphals 1998: 183)




To draw on the Elizabethan worldview to interpret the concept of human body in CCM is too simple and shallow. It is true that the structures of the human body are analogous to the earth; however, the most important point is a human body is not seen as an individual or an entity. In Deleuzian philosophy, a human body ‘is always the index of a multiplicity: an event, a singularity, a life’ (Deleuze 2001: 39). As Delanda writes


our individual bodies and minds are mere coagulations or decelerations in the flows of biomass, genes, memes, and norms. Here, too, we might be defined both by the material we are temporarily binding or chaining to our organic bodies and cultural minds and by the timescale of the binding operation. Over the millennia, it is the flow of biomass through food webs, as well as the flow of genes through generations, that matters, not the bodies and species that emerge from these flows. (Delanda 1997: 258)



In fact, the idea of how qi comes together and gives form to a human body is similar to Deleuze’s idea of life, especially how he thinks about species. He writes, ‘It is not the individual which is an illusion in relation to the genius of the species, but the species which is an illusion – inevitable and well founded, it is true – in relation to the play of the individual and individuation . . . . It is the individual which is above the species, and precedes the species in principle’ (Deleuze 1994: 250). Commenting on Deleuze and life, Protevi shares a similar idea. He notes that


individuals are singular events before they are members of species or genera; a species is a construct, an abstraction from a varying population of singulars. Deleuze is insistent here: we have to beware the ‘tendency to believe individuation is a continuation of the determination of species’. (Protevi 2012: 244)



From the Compendium of Materia Medica, we learn that there were cases in which humans were turned into beasts or rocks into humans because of the flow of qi. It does not matter whether these stories are believable or not because it does show how CCM views human and species: the individual exists prior to the species and species is a construct. Moreover, it also shows that human species is not so different from other species as they are made up by the same matter. As Delanda comments, ‘Germs and humans formed a meshwork, coevolving through drift’ (Delanda 1997: 110).

From diagnosis to prescription, CCM views the human body as a non-linear system. For example, in formulating a decoction, there is a principle called jun chen zuo shi 君臣佐使 (monarch-minister-assistant-guide). While jun treats the main cause of the disease, chen enhances the effects of jun or treats accompanying symptoms. The function of zuo is intriguing because it is used to reduce or eliminate possible toxic effect of the jun or chen herbs. Shi helps to deliver or guide the other herbs to the target organs. These four elements in the prescription interact and work with or against each other. On top of knowing well the effects of putting several different herbs together, the prescription also has to take into account the constitution of the patient’s body and its change as well as forecast the weather in the near future. In short, the human body is seen as a non-linear system and is always in a non-equilibrium state. That takes us back to the symbol of Tanji and Yin-yang, which shows the non-static state of the forces of yin and yang. Delanda points out that a non-equilibrium state is essential for non-linear systems as ‘nonequilibrium reveals the potentialities hidden in the nonlinearities, potentialities that remain dormant at or near equilibrium’ (Delanda 2002: 66).

Deleuze and Guattari differentiate machine and assemblage as thus: ‘a machine is like a set of cutting edges that insert themselves into the assemblage undergoing deterritorialization, and draw variations and mutations of it’ (Deleuze and Guattari 2000: 333). They continue to say that ‘as a general rule, a machine plugs into the territorial assemblage of a species and opens it to other assemblages, causes it to pass through the interassemblages of that species’ (ibid.). My argument that a human body is a machine is based on the notion that every human body ‘functions as a break in the flow’ (Deleuze and Guattari 1983: 36) in relation to other human bodies and other life forms to which it is connected. However, a human body, as discussed earlier in the chapter, is not an individuation of difference. It is instead a territorialization of intensities of flow, qualities of matters, speeds and lines that form an assemblage with its milieu. ‘It is clear . . . that the bodies of animals and plants are transient agglomerations of materials’ (Delanda 1997: 112). In line with this view, human species is an assemblage. Deleuze and Guattari explain that ‘we will call an assemblage every constellation of singularities and traits deducted from the flow – selected, organized, stratifies – in such a way as to converge (consistency) artificially and naturally; an assemblage, in this sense, is a veritable invention’ (Deleuze and Guattari 2000: 406). When Wise explains what an assemblage is, he writes, ‘Assemblages also face the Body without Organs – the unfixed, shifting mass of movement, speed and flows – where they become dismantled and their elements circulate’ (Wise 2005: 77).

A human body according to CCM is undoubtedly a Body without Organs. Protevi claims that ‘at a lower level of analysis, a body is an assemblage of organs’ (Protevi 2012: 259). I would add that a body is not just an assemblage of organs but it also opens the human body to other assemblages or even inter-assemblages of other animals and species. Smith comments that


the body without organs is the model of Life itself, a powerful non-organic and intensive vitality that traverses the organism; by contrast, the organism, with its forms and functions, is not life, but rather that which imprisons life. But for Deleuze, the body without organs is not something that exists ‘before’ the organism; it is the intensive reality of the body, a milieu of intensity that is ‘beneath’ or ‘adjacent to’ the organism and continually in the process of constructing itself. (Smith 2012: 209)



In CCM, the organs in the human body neither form a territory nor function as a machine (not the Deleuzian machine). Instead, they could only work as an assemblage with the milieu, which includes the geographical location, season, climate, soil, food, water, the external qi and so on. In a way, the human body undergoes reterritorialization, deterritorialization and territorialization all the time. An equilibrium is never to be achieved. For like Dao, qi has to be in movement, in becoming and taking lines of flights all the time. Once it stops, death is here.

Classical Chinese Medicine and the New Humanities

Braidotti claims that ‘a Posthuman ethics for a non-unitary subject proposes an enlarged sense of inter-connection between self and others, including the nonhuman or “earth” others, by removing the obstacle of self-centred individualism’ (Braidotti 2013: 49–50). She points out that contemporary bio-genetic capitalism generates a ‘mutual inter-dependence of all living organisms, including non-humans’ (Braidotti 2006: 50); however, she criticizes this interconnection of all living organisms as negative reaction in the face of common threats. What she proposes is ‘an affirmative bond’ (ibid.) by ‘expanding the notion of Life towards the non-human or zoe’ (ibid.). She defines zoe ‘as the dynamic, self-organizing structure of life itself stands for generative vitality’ (Braidotti 2013: 60). And she advocates a zoe-centred egalitarianism, which she considers as ‘the core of the post-anthropocentric turn: it is a materialist, secular, grounded and unsentimental response to the opportunistic trans-species commodification of Life that is the logic of advanced capitalism’ (ibid.). This kind of post-anthropocentric posthumanism gives a new vision for the development of the humanities in the twenty-first century. Braidotti advocates a nomadic theory that ‘proposes a critique of the powers that dominant, linear memory-systems exercise over the Humanities and social sciences’ (Braidotti 2013: 165). Nomadic theory allows ‘a more rhizomatic style of thinking’ and ‘multiple connections and lines of interaction’ and calls for ‘creativity and critique proceed together in the quest for affirmative alternatives’ (ibid.).

In the discussion presented in the chapter, I have briefly introduced how CCM views a human body and I hope I have made this proposition clear; that is, human life according to CCM is zoe instead of bios. As I mentioned earlier, the birth of a human is seen as convergence of qi and death as breaking up of qi (chapter 22, Zhuangzi); it is human life that dies, but not qi. Moreover, a human body is a machine in the Deleuzian sense and human species is an assemblage. The fact that CCM has always been treating the human body as a Body without Organs, constantly undergoing territorialization, deterritorialization and reterritorialization, and having a rhizomatic structure shows it rejects both the view that the human body has a static structure or organization and the idea that human life is radically different from other life forms. As a conclusion to this preliminary attempt to discuss posthumanism with texts from CCM, I would like to propose that CCM provides an exemplary paradigm for envisioning a future for the humanities.

In the twenty-first century, the humanities in universities all over the world faces the same challenge: being irrelevant in the face of contemporary science and thus suffer from budget cut. In the final chapter of her book, Braidotti suggests we need


a university that is seriously committed to representing today’s world needs to tackle these issues by instituting trans-disciplinary areas which explore the production of knowledge in a technologically mediated world; the new relationship between arts and sciences; and the poly-lingual realities engendered by globalization. In a new outpour of intellectual creativity, posthuman Humanities in the global multi-versity will include: Humanistic Informatics, or digital Humanities; Cognitive or neural humanities; Environmental or sustainable Humanities; Bio-genetic and Global Humanities. (Braidotti 2013: 183–184)



As an academic whose research interests include technoscience culture, science fiction studies, eco-criticism and who wrote her PhD dissertation on cyberfeminism, I absolutely agree with Braidotti’s suggestion. Nevertheless, as a Chinese who is proud of her culture, I would hope to put Chinese culture on the map of these exciting projects of posthumanism, nomadic theory and Deleuzian philosophy, as I strongly believe that Chinese philosophy, culture and medicine will make important contributions to this field of research as well as envisioning a future for the humanities in local and overseas universities.


Notes

1The Compendium of Materia Medica covers more than 1,892 medicinals and 11,096 formulations. There are fifty-three volumes in total. Human is discussed in volume fifty-two. Thirty-five types of human essence are included as medicinals in the chapter, for example, faeces, ear wax, semen, nail, teeth, hair, urine, sweat, menstruation, tear, milk, gut, flesh and umbilical cord.

2The original is as follows: 「人異於物，常理也；而有人化物、物化人者，何也？豈人亦太虚中一物，並囿於氣交，得其靈則物化人，失其靈則人化物耶？抑譚子所謂至淫者化為婦人，至暴者化為猛虎. . .」

3The original reads: 「堅土之人剛，弱土之人懦，壚土之人細，息土之人美，耗土之人醜. . .」. Li Shizhen probably quoted it from Kongzi jia yu（孔子家語）, a book recording the biography and thought of Confucius (551–497 BCE).

4The original reads: 「人之生，氣之聚也，聚則為生，散則為死. . . . .故曰：通天下一氣耳。」

5In CCM, essences 精 can refer to quite a number of things. Broadly speaking, it refers to the minute elements that constitute the human body and maintain its life force and it includes blood and body fluids. Strictly speaking, ‘essences’ refers to the qi in kidney that makes reproduction possible or it can refer to semen in male body.

6There are two kinds of body fluids: the one that nourishes the skin and muscle is thinner and the other one that flows into the viscera and joints is thicker. A detailed description of different kinds of body fluids can be found in Chapter 36, ‘Differentiation of Retention of Five Kinds of Fluid’ of the Yellow Emperor’s Classic of Medicine: Lingshu.

7The original reads: 「夫人生於地，懸命於天，天地合氣，命之曰人。」. The translation is mine based on translations by Ilza Veith (2002), Maoshing Ni (1995) and Li Zhaoguo (2005).

8The relationship between these five qis is elaborated in Chapter 71, ‘Invasion of Pathogenic Factors’ of the Yellow Emperor’s Classic of Medicine: Lingshu.

9A more detailed explanation can be found in Gioanni Maciocia’s The Foundations of Chinese Medicine (2005), pp. 55–56.

10The original reads: 「 易有太極，是生兩儀，兩儀生四象，四象生八卦。」. Translation mine.

11The Five Elements are water, fire, wood, metal and earth.

12The original reads: 「夫四時陰陽者,萬物之根本也。」. The translation is mine based on translations by Ilza Veith (2002), Maoshing Ni (1995) and Li Zhaoguo (2005).

13The original reads: 「陰陽者，天地之道也，萬物之綱紀，變化之父母，生殺之本始，神明之府也。」. The translation is mine based on translations by Ilza Veith (2002), Maoshing Ni (1995) and Li Zhaoguo (2005).

14The original reads: 「陽生陰長，陽殺陰藏。」. The translation is mine based on translations by Ilza Veith (2002), Maoshing Ni (1995) and Li Zhaoguo (2005). This is always quoted to explain how yin and yang work in CCM; however, it is also most often misunderstood. Veith translates it as, ‘Yang stands for peace and serenity, Yin stands recklessness and turmoil. Yang causes destruction and Yin stands for conservation’ (P. 115). Ni translates it as, ‘Yin is passive and quiet, while the nature of yang is active and noisy. Yang is responsible for expanding and yin is responsible for contracting, becoming astringent, and consolidating’ (P. 17). Li’s translation is, ‘Yang ensures growth while Yin promotes development. Yang is responsible for killing and Yin for storage’ (Vol. 1, P. 57). In Veith and Ni’s translations, they obviously interpret yin and yang as opposites and twist the meaning of the original. In Li’s translation, the first statement is faithful to the original, but that of the second statement is misleading since it translates the character 「殺」literally into ‘killing’ without considering other meanings of it, for example, reduce, extinguish, contract, end, harvest and consume.

15The nature of the triple burner (san jiao三焦) is controversial. Up till now, there is no consensus as to whether the triple burner has a form or it is a function. It may be considered as one of the yang organs, it may refer to three divisions of body (upper, middle and lower parts) or it may be considered as body cavities.

16The translation of wu xing as five elements is problematic since the character ‘xing’ 行 denotes activities and movements but not just constitutes of nature.

17Adapted from Maciocia, p. 26.

18The yin organs refer to the wu zang 五臟 (the five viscera) and the yang organs to liu fu六腑 (the six hollow organs).

19The identification of patterns of diseases according to the six stages is as follows: Greater-Yang 太陽 (Taiyang), Bright Yang 陽明 (Yangming), Lesser Yang 少陽 (Shaoyang), Greater Yin 太陰 (Taiyin), Lesser Yin 少陰 (Shaoyin) and Terminal Yin 厥陰 (Jueyin), originated from Zhang Zhong Jing 張仲景 (150–219)’s book Shang Han Lun 傷寒論 (Discussion of Cold-Induced Diseases).

20The original reads: 「逆春氣，則少陽不生，肝氣內變。逆夏氣，則太陽不長，心氣內洞。逆秋氣，則太陰不收，肺氣焦滿。逆冬氣，則少陰不藏，腎氣獨沉。」. The translation is mine based on translations by Ilza Veith (2002), Maoshing Ni (1995) and Li Zhaoguo (2005).

21The original reads: 「陰陽有時，與脈為期，期而相失，知脈所分，分之有期，故知死時。微妙在脈，不可不察，察之有紀，從陰陽始，始之有經，從五行生，生之有度，四時為宜，循數勿失，與天地如一，得一之情，以知死生。是故聲合五音，色合五行，脈合陰陽。」. The translation is mine based on translations by Maoshing Ni (1995) and Li Zhaoguo (2005).

22The Chinese sexagenary cycle is formed by the ten tiangan 天干 (heavenly stems) and the twelve dizhi 地支 (earthly branches). The tiangans are jia 甲, yi 乙, bing 丙, ding 丁, wu 戊, ji 己, geng 庚, xin 辛, ren 壬 and gui 癸. And the twelve dizhis are zi 子, chou 丑, yin 寅, mao 卯, chen 辰, si 巳, wu 午, wei 未, shen 申, you 酉, xu 戌 and hai 亥. For example, the first year of the sexagenary cycle would be jia zi 甲子 and the last year is gui hai 癸亥.

23All material used in decoction are classified by flavour and property in the Compendium of Materia Medica. Material could be classified into bitter, sour, sweet and salty in flavour, cold, slightly cold, neutral, slightly warm and warm in property.
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Chapter 10

The Yin-Yang Assemblage and Deleuze’s Transcendental Empiricism


How Daoism Became Posthuman

Kin Yuen Wong

This chapter proposes to create a new concept of inter-assemblage between the Chinese yin-yang cosmology and Deleuze’s transcendental empiricism. This is accomplished through an effort of drawing upon Deleuze and Guattari’s ‘collective assemblages of enunciation’ (ATP: 504) for an encounter with a number of Chinese expressions which display the very combination format of intensification characteristic of Deleuze’s ‘superior’ empiricism. By off shooting the yin-yang cosmology towards systems of coordinates of, say, active material agents, embracing astrology, mathematics, biology, ecoethics and sociology, this chapter endeavours to delve into the implications of the later separation of yin and yang under Confucianism and Daoism, respectively, within a dualistic structure of hierarchical values. It is therefore my argument, or rather my experimenting with an argument, that the yin-yang assemblage, particularly with the part Daoism plays in it, could be considered a major moving force towards our theme of how we can dislocate any sense of cultural centrism for an emergence of a new humanities in tertiary education worldwide. To do so, we need to delineate new and specific ways to bring together the yin-yang assemblage and Deleuze’s transcendental empiricism, alongside the lately developed ideas summarily called posthumanism by scholars such as Hayles, Braidotti and Wolfe. In order to argue convincingly that Chinese Daoism which upholds an yin-principle has all along embodied posthuman elements, we need to briefly venture into the second-order systems theory of what M. Hansen calls the ‘systems-environment hybrids’ (Hansen 2009: 113–142), all of which form the backbone of the contemporary philosophy of posthumanism itself.1

The Yin-Yang Assemblage

The two characters yin 陰 and yang 陽 first appeared in Shijing 《詩經》 (Book of Poetry), meaning simply ‘shade’ and ‘sunshine’. Yin and yang are then adopted as kun 坤 and qian 乾, respectively, as the first two primary qua(s) 卦 in Yijing 《易經》 (Book of Change). As the first qua in Zhouyi 《周易》, qian etymologically is made up of a sun giving life to the plantation world, hence symbolizing tien 天 (sky), while kun figures a procreative line across the land or earth, shoring up all life forms. Diagrammatically, qian is represented by two trigrams forming a hexagram of six solid lines, designating the yang principle with qualities such as initiative, masculinity, firmness, action and the spreading of heavenly qi 氣 (energy). Kun, on the other hand and in contrast with qian, ‘responds’ to qian’s all pervasive qi by opening up itself, configured by the hexagram of six broken lines, and is attributed with characteristics such as passivity, submissiveness, absorption of life energies and obliging as the flow of water but possessing an extensive life-producing capacity. Hence yin-yang embodies a correlation of the Chinese cosmology of at once co-existing and succession, modulating the vital qi as a dynamic processuality. All the sixty-four hexagrams become ‘combinations of continuous and discontinuous features deriving from one another according to the level of a spiral that figures the set of moments through which the transcendent descends’ (WP: 89). One should note that the all-male six solid lines resemble the male sex organ, whereas the all-female six broken lines represent the female sex organ both pictorially and symbolically. In science, Leibniz acknowledges that such yin-yang ‘analogy to creation’ would contain his ‘binary arithmetic’ that he “rediscovered after so many years where all numbers are written by only two notations: 0 and 1” (Leibniz 1994: 73). Needless to say, Leibniz’s 0 and 1 easily reminds us of our being ‘digital’ in the twenty-first century.

Although Confucius proclaims that ‘one yin and one yang make up Dao’ 道 (way-making) itself, it is also under Confucianism that yin-yang is transformed into two hierarchical male and female principles, inscribing yin-yang within a set of natural laws. Originally, as beautifully configured in the famous tai-ji 太極 emblem, yin and yang curve into each other, proliferating into an infinite sum of multiple, non-linear and relational assemblages between structure and change, embracing a nuanced and overlapping difference without a concrete model, coextensive with the eventful and emergent process of fluid and rotational connectivities. Unfortunately, a part of Confucianism is responsible for having allocated yin and yang with various countervailing tendencies and contrastive values in relation to epistemology, ontology, aesthetics and social order. Henceforth, Confucianism is congealed into a yang school of thinking and practice, whereas Daoism has kept its major tenet as a philosophy valorizing yin characteristics. To highlight this point, we need to go to a recent translation of the famous passage in Laozi’s 老子 Daodejing 《道德經》 which directly unpacks the secret of the Daoist yin-yang nature-thought with a rather different valence from earlier versions.


Way-making (dao) gives rise to continuity, continuity gives rise to difference, difference gives rise to plurality. And plurality gives rise to the manifold of everything that is happening (wanwu). Everything carries yin on its shoulders and yang in its arms and blend these vital energies (qi) together to make them harmonious (he). (Ames and Hall 2003: 142–143)



This new rendition succeeds in capturing the Daoist emphasis on the graduational, at once contracting and synthesizing as an ongoing continuum of a single emanation of yin-yang forces. Here yin-yang is bodied forth in a kind of ‘nomad’ thinking which is meant to crack open any binary structure, equating the ‘one’ with ‘continuity’, which entails the necessity of ‘two’ to become creative difference. Difference as embodiment of yin-yang would have to be followed by ‘three’ as ‘plurality’ which delves into the realm of virtuality and intensity. As Deleuze reminds us, ‘Continuity is the prerequisite of any possible classification’ since ‘plant and animal classifications show that we can order differences only so long as we are provided with a multiple network of continuity of resemblance’. Therefore, ‘The entire world may be read, as though in a crystal ball, in the moving depth of individuating differences or differences in intensity’ (DR: 247). This emanative nature of dao as materiality in a continuum of becomings, therefore, buttresses the argument that Chinese classical thought is neither transcendental nor empirical, but rather, as Deleuze and Guattari point out, aspires towards a ‘relative transcendence’ and an ‘absolutization of immanence’ (WP: 74) all at once. If two is taken as becoming-difference, it reverberates with the Deleuzian difference-in-itself which disavows any dualisms rooted in patriarchal societies. Here the grid network of intersecting yin-yang forces borne out of the processuality of dao is firmly grafted not onto a platform of one and the many, but one with the many. This is why Deleuze and Guattari affirm that yin-yang functions as ‘a sort of to-ing and fro-ing’, which ‘inscribes the diagrammatic movement of a Nature-thought on the plane, yin and yang’ (WP: 91). We now understand the original logic of yin-yang as non-hierarchical and intersecting ordinals leading to coordinates of things, making up a pulverizing machine into which distributed elements are fed and out of which patterns of things emerge. It certainly runs counter to the long-time privileging and veneration of yang over yin by the hegemonic and deep-seated dualistic sexism, sedimented over centuries in popular religions and cultural practices. Yang has been precariously assigned to the rational, the living and the sublime, while yin degraded into chaos, death and abjection. This means that women in China have been victimized to become despicable as being filthy, monstrous, waste or dung, as ‘defilement and pollution’ and ‘exclusion or taboo’ (Kristeva 1982: 17). As we know, dualisms of this kind have proliferated throughout the world, and the variegated structures of such have prompted feminists such as Donna Haraway to declare that ‘one is too few, but two are too many’ (1991: 177) and we contend that this might have been the reason for Ames’s and Hall’s choice of turning the Chinese er 二 (two) into difference rather than the cardinal number itself.

But what makes yin-yang a genuine assemblage in the Deleuzian context? How does it, together with many of its subsequent ramifications, relate to Deleuze’s transcendental empiricism in general? We have noted that the yin-yang emblem embodies the synchronic and the diachronic, both the condition and its successive modulations of qi in processes of emergence. But ‘assemblages (Agencements)’, according to Deleuze and Guattari in A Thousand Plateaus,


are defined simultaneously by matters of expression that take on consistency independently of the form-substance relation; reverse causalities or ‘advanced’ determinations, decoded innate functions related to acts of discernment or election rather than to linked reactions; and molecular combinations that proceed by noncovalent bonding rather than by linear relations – in short, a new ‘pace’ produced by the imbrication of the semiotic and the material . . . . Just as milieus swing between a stratum state and a movement of destratification, assemblages swing between a territorial closure that tends to restratify them and a deterritorializing movement that on the contrary connects them with the Cosmos. (336–37)



This theory of signs, ‘that which simultaneously produces corporeal mixtures and incorporeal forms of content and expression’ (Eugene B. Young et al.: 36), is precisely what the yin-yang assemblage sets out to elaborate. It reaches far into bodies, sexes, cultural qualities and territories of all kinds. From the tai-ji emblem, the diagrams of hexagram are created in Yijing, percolating their way up through many systems of coordinates of active material agents embracing astrology, mathematics and biological elements, even practical systems with religious and medical implications. I will later give a brief account of the way Deleuze and Guattari make direct reference to yin-yang while conceptualizing the function of diagrams in What Is Philosophy?. Right now I am drawn to the very force or movement inherent in the Deleuzien assemblage of diagram that is also a major energetics of yin-yang itself. Such a force is the very content which ‘constitutes bodies, things, or objects that enter physical systems, organisms and organizations. The deeper movement for conjugating matter and function – absolute deterritorialization, identical to the earth itself’ (ATP: 143) This deeper movement identical to the earth itself is of course ‘the set of movements through which the transcendent descends’ as mentioned earlier. But what is the very specific content of this vital and pulsing force that makes up a yin-yang assemblage? How can we be more concrete in our description of the spreading of the yang chi together with the life-producing yin energies within an assemblage of Deleuze’s desiring machine? Here I would like to highlight what Jane Bennett has achieved in her choice of the Chinese notion of Shi 勢 to explain what an assemblage is. By granting the affective bodies, a kind of ‘vital materiality’ which generates agency power, Bennett turns to shi – through the sinologist Francois Jullien’s The Propensity of Things: Toward a History of Efficacy in China – as ‘the very disposition of things’ whose ‘assemblage is vibratory’. What goes on in the process of emergence of an assemblage can be attributed to this shi which is ‘the style, energy, propensity, trajectory, of élan inherent to a specific arrangement of things . . . shi names the dynamic force emanating from a spatio-temporal configuration rather than from any particular element within it’ (Bennett 2010: 35).

The character shi by itself can mean tendency, propensity and a kind of incorporeal moving structure. It appears in chapter 51 of Daodejing where Laozi says: ‘Dao gives rise to things, de 德 rears (takes case of) them, events (wu) 物 shape them, shi makes them’.2 Then it is used in Zhuangzi ‘Autumn Floods’, in connection with the large and small as relative perspectives which result in ‘this is what shi has got’.3 Later in the same chapter, we find a phrase, ‘It is due to the shi of time’.4 My argument is that the way the character shi is used is closely related to the Daoist cosmology of forces or energies triggered forth by ‘the general tendency of Tao and the universal truth of things. The Life of thing elapses as swiftly as a galloping horse, changing in every movement and shifting at any time’ (Wang 1999: 271). If Laozi’s pairing or the ‘two’ of yin-yang assemblage is manifested in the difference which is characterized by its cosmic functioning of ‘blending the vital energies qi 氣 together to swirl them into the harmonious he 和’, this ‘averaging operation’ in the biotic environment will equate the Chinese notion of shi to what DeLanda calls ‘differences in intensity’. Shi is now considered the generator of ‘fluxes of matter or energy’ as natural ‘tendencies’ driving complex capacities under the process of affordance in such a way species of life ‘exhibit a variety of capabilities to form assemblages with other individuals, organic or inorganic’ (DeLanda 2002: 61–63). Now it becomes clear for us that together with shi 時 (time) as shi-shi 時勢, qi 氣 as qi-shi 氣勢 or with ti 體 as ti-shi 體勢, the compounds point to something very similar to Bennett’s vital materiality, or rather materialistic vitality, always at a point of catching the wave of life’s intensities. They form assemblages of enunciation (ATP: 504), and as linguistic and semantic entities, their mutually transformative power is such that the two parts, one close to functioning as partly metaphoric and the other partly metonymic, one being a noun and the other usually a verb or gerund ‘conjugating matter and function’, one with relatively fixed identity, the other shifting the base of identity so as to make it contiguous.5 All these compounds share a unique combination of condition and process, concrete state of things and their differential speeds, solidity and movement, all to be subsumed under the yin-yang assemblages. Here the curvature as stipulated by the yin-yang diagram undergoes the folding and infolding of virtual multiplicities, as expounded by Zhuangzi’s ideas of wei-she 委蛇 (snake-curving), wei-he 委和 (crooked mix) and wei xing 委形 (non-linear form), and these zig-zagging and transversal flights with directional ti-shi become biological processes not unlike DeLanda’s ‘sinusoidal oscillations’ (DeLanda 2002: 87).

Chinese Compound Nouns and Transcendental Empiricism

Having introduced the yin-yang as a Deleuzian assemblage, and having further elaborated on J. Bennett’s designating the shi energies as some kind of vibrant matter in it, I now move on to establish the interconnectedness between a number of Chinese expressions, which, I would argue, are entrained first with the yin-yang assemblage one way or another, and second Deleuze’s major philosophical concept, namely, his transcendental empiricism. It is my claim that these expressions are formed through an implicit mix of the yin-yang energy flow but, with their habitual uses sedimented over centuries of practice, have been subject to the inertia of common sense and hence tended to have lost their concretes with the synthesis of time. This is why we emphasize the need of our creating new concepts around and beyond the yin-yang cosmology, and this is done by way of returning to their dynamic assemblages which resonate with Deleuze’s transcendental empiricism. I will endeavour to show, first, that these compound articulations exhibit a kind of dynamics at once projecting and reciprocating, and second, they semantically connote an openness to systems of many creative assemblages. This again fits well into Deleuze’s notion of assemblage considered as ‘a concept dealing with the play of contingency and structure, organization and change’, emphasizing the side of ‘the process of arranging, organizing, fitting together’ instead of ‘arrangement or organization’ (Wise 2005: 77). Hence, expressions I draw upon are literally ‘collective assemblages of enunciation’ (ATP: 504), serving as illustrations of Deleuze’s idea of what transpires between body and sense, the very combinations of a stop-and-flow intersection where ‘linguistically, bodies are associated with nouns, while events are verb, in particular infinitive forms of verbs’ (Poxon and Stivale 2005: 67). As to my understanding of the term ‘transcendental empiricism’, there are a number of fundamental concepts I will hold on to: first, in Empiricism and Subjectivity, Deleuze asks, ‘how can a subject transcending the given be constituted in the given?’ (ES: 86). Second, the concept that the sensible, or say, physical energy can be pushed to the extreme so as to reach out towards a transcendental principle (WP: 26; DR: 240–241; 310–311). Third, the famous idea that ‘relations are external to their terms’, which ‘means that ideas do not account for the nature of the operations that we perform on them, and especially of the relations that we establish among them’ (ES: 101). Fourth, Deleuze keeps warning us ‘not to lose the concrete!’ (Martin 2010: viii). Fifth, Deleuze points out that even though Kant was right to think it necessary to create conditions for experience, his mistake was to have ‘traced the transcendental from the empirical’ by positing a conscious subject-object relation (DR: 142; LS: 97). Sixth and finally, Deleuze’s radical or superior empiricism, the very nature of the concept transcendental empiricism itself, can be summed up by the idea that ‘conditions no broader than the conditioned’ (NP: 91; B: 27, 30).

We may follow up on the compounds we put forward concerning the cosmic force of shi 勢, such as chi-shi 氣勢 (the vital breath trajectory), qu-shi 趨勢 (natural tendency) and ti-shi 體勢 (body or matter moving structure), and then move on to a series of noun-phrases with an emphasis on the body that matters. This series always begins with the character ti 體 (body), to be followed by, and working in tandem with, many other terms which function as circumventing the ti into circles of self-reference and cross reference with other series. The body here amounts to the ‘nomadic body-machine’ Braidotti puts forward as that becomes ‘an embodied, affective and intelligent entity that captures processes and transforms energies and forces’ (Braidotti 2011: 101); and what follows this ti would be creative repeating, gathering and thinking through both actual and virtual complexities and interconnections. My first example is ti-xian 體現 (bodily emergent, appearing, bringing to surface). One good way of describing it would be by Edgar Landgraf’s notion of ‘improvisation as a Form-Event’ where, especially in performing art, ‘the simultaneous conception and presentation of art appears to be able to captivate an audience and create an “experience of presence” (Gumbrecht), independent of any meaning’ (Landgraf 2009: 190). Then we have ti-hui 體會 (bodily gathering of events), ti-ren 體認 (bodily recognition and understanding), ti-nian 體念 (bodily Idea from the heart) and also ti-yan 體驗 (bodily reflection through concept). All these compounds share a common feature of transversally connecting the body with some ‘incorporeal predicates or event’ (LS 4–5; Bowden 2011: 23), focusing at all times on the body in relation to thinking, or creating ideas by resingularizing events. Whatever goes on in the mind is embedded in the body which harbours complex physical states, and such primacy granted to embodiment is the only way to make ‘sense’ of the world. Here the Deleuzian sense is that which emerges as pure event, bodying forth difference-in-itself, the events always ‘subsist’ in the relations between bodies (LS: 4–7).

The complex dynamics of intermediation performed by this series starting with ti ‘is not carried out by the mind, but occurs in the mind’ (DR: 71). To enact our capacity of ti-hui, ti-nian and ti-ren, we reject good sense and common sense out of a knowing subject. Ever mindful of the importance of participation over recognition, we denounce any disembodied ideas in the name of rational thought. The character xian, in particular, denotes a sense which ‘surface(s) along which proposition comes into contact which it denotes, manifests and signifies a surface that likewise, brings together the realm of actual bodies and virtual Ideas’ (Poxon and Stivale 2005: 68). The character ren, in turn, does not manifest recognition and domesticated difference; rather, it makes sure that we do not miss the encounter with haecceities, the empirical thisnesses of events in an aleatory world. It is as if there is a melee of foggy events, and suddenly you see its connection. As ti-ren is executed in time, it can be related to an act of ‘contraction’ which ‘forms a synthesis of time’ (DR: 71) and as J. Williams explains, ‘We do not require a mind as such but a process connecting repeated things. This process is contraction’ (Williams 2011: 24). With nian, Ideas appear or shine forth from the heart without resemblance, identity or analogy. As thought eventing the concept, ti-nian 體念 instantiates assemblages, avoiding the trap of taming difference into the pitfalls of representation. If we were to grant the Chinese culture 文化 (wen-hua) a status of transcendental horizon, it can only become something which exists precisely in an embodiment of thinking. I would argue, therefore, this primacy of bodily thinking is exactly the kind of ‘nomadic’ thinking Braidotti has in mind, the thinking which ‘stresses the idea of embodiment and the embodied and embedded material structure of what we commonly call thinking’. As such, the nomadic theory is based on ‘the embodiment of the mind and the enbrainment of the body’ (Braidotti 2011: 2).

One should, however, give due alertness towards recognizing the primacy granted to the character ti 體, by heeding the kind of new materialism upheld by Western feminists in general. This is because same as yin-yang having been appropriated by the Confucian school of thinking which hierarchizes yin-yang into the superior value of yang and the abject position of yin, the expression of ti, used as in ti-shi, could well be another case in point. My example is when Vincent Yu-chung Shih translates this term in The Literary Mind and the Carving of Dragons (Wen-Xin Diao-Long) 《 文心雕龍 》, he chooses to render ti as literary ‘genres’ and shi as ‘style’ (Shih, 238). Here shi as style misses the element of specific trajectory of force or energy, but ti as form or genre is not really off the mark of the Confucian aesthetics, since the author Liu Hisih 劉勰 was a well-known Confucian critic in the sixth century. We notice that even though Liu goes on to say, ‘By shi (style) is meant that rhetorical form most naturally suggested by a specific genre. It follows just as naturally as the straight course of an arrow shot from a bow, or the whirlpool at the bend of a rapid mountain stream . . . . Literary genre and style likewise follow natural tendencies’ (238), the ti-shi here leans on the yang school of venerating a sense of form as given and fixed such as in the expressions ti-tong 體統 and ti-zhi 體制 meaning corporate tradition and corporate system, respectively. They are therefore, now that a visceral sense of matter that composes us is lost, far from either Deleuze’s transcendental empiricism or Braidotti’s nomadic embodiment. What is being advocated in this chapter ‘Choice of Style (shi)’ also touches on the issue of ‘the vigorous and the delicate’ styles of literary writing. The characters gang 剛 (masculine, strong) and rou 柔 (soft, tender, feminine) remind us of the rhetorical styles of the sublime and the beautiful in the West, which originated from the Kantian sublime as some kind of transcendence beyond and above the empirical experience of the alluring beautiful, resulting in the mistake of having traced the transcendental from the empirical.

But at any rate, expressions such as ti-ren, ti-nian and ti-yan do grant us the kind of structural coupling we need to pursue further the Chinese version of transcendental empiricism in still other compound nouns which fundamentally lean on the yin side of things as events or superior empiricism through corporeal transformation, as relations being external to their terms. The modulation of one yin and one yang, one opening and the other closing or opening and closing at the same time, can be considered as having established a kind of ‘boundaries’ which are thus ‘an evolutionary achievement par excellence’ in the biological world (M. Hansen: 114). I would claim that such opening from closure is amply reflected by the compounds I have presented as expressive assemblages with this yin-yang energetics. For illustration, I now come to the expression guan-xi 關係 (relation) itself. At this point, we must alert ourselves that in order to reiterate its unique compound of both conditioning and conditioned in an order of non-linear succession, we need to break up the two characters and analyse them separately before they can be treated as one single entity of expression. This means that whereas these compounds cannot be broken up in such a symmetrical manner, they are nevertheless linguistic entities and can be dealt with as first closed systems, then open themselves up according to the principle of openness from closure in systems theory. Now guan is the node or knot and xi is the link, which become the basics of graph theory.6 It is as if without the empirical elements which at times arbitrarily tie things up or link them in a series of things, there will be no need for any stop or door, any fixed and demarcating entity. This stop or door in any relation would be the ‘transcendental conditions for the sensations and identity of the other individual’ in Difference and Repetition (Williams 2003: 209). Guan is also the ‘joint’ and ‘hinge’ in Deleuze’s terminology in his ‘time is out of joint, time is unhinged. The hinges are the axis around which the door turns’ (KCP: vii), and xi of course takes up the processes of fluid connectivities which are generated in time. This is how guan by itself embraces and is coextensive with the eventful and evental points or nodes, a stopping of the flow or the network of related and aleatory processes of experience in favour of the ‘edges’ which are the singularities determining the real. Guan as the node or fixed, and as macroscopic existence, can be from time to time set free by the molecular tying up of entities in an open-eroded process of xi, which acts as a bricolage shot through with folded linkages, ensuring an ‘ability to rearrange fragments continuously in new and different patterns or configurations’ (ATP: 7; 13). If, however, relation always presupposes a third term, something extra and new as proliferated out of the mutually transformative and reinforcing heterogeneity, then it has to be borne out of a non-linearity of experience itself. I would therefore argue that the Chinese concept of relation or guan-xi coincides with what Deleuze aims to do in Difference and Repetition. As Williams sums up the book by noting: ‘The work sets out arguments against the dream of a foundational role for settled truths and identities in ethics. Instead, there is the practical counsel to intensify life as a relation between individuals but with the guidance of one of the most subtle and powerful philosophical creations – a structural account of reality as virtual and actual, where the repetition of intense differences escapes the choking demands of identification’ (Williams 2003: 210).

Another compound expression just as important in our context is the term jing-yan 經驗 (experience). Whereas jing-yan zhu-yi 經驗主義 is the established translation of the word ‘empiricism’, jing designates an empirical going through of things, and yan comes around to mean contemplating and reflecting. Yan, however, is a result of ‘determination’ which is ‘a relating and bringing of order and priority: out of a chaos of unrelated particulars, paths are selected’ (Williams 2011: 30). After all, experience is the very core issue in this chapter, since, as Levi Bryant sums it up: ‘transcendental empiricism is the experience of experience producing experience’ (Bryant 2008: 147). If yan is ‘the critical thought of experience’, itself being ‘contingent upon an experience’ or an ‘active deployment of the faculties or powers that compose us’, then jing is the ‘description in accordance with the empiricist doctrine of the faculties’ (Aarons 2012: 3–4). On the surface, the expression seems to privilege the concrete action as primary determination, to be followed by conceptualizing afterwards. However, this does not have to be the case if we take the compound in a nuanced or overlapping way that any ‘sensible’, any tableaus of forces, must rest upon some horizon of the conceptual (transcendental) as foundation for any specific events. If yan is a concept, it can only be a concept which performs to give the evental jing consistency, coherence or purpose. A series of jings is significant to yans as stable systems are ‘signs’ which ‘extend far beyond human language and meaning’ in the ‘probability of triggering a response in a system’ (Protevi 2006: 22). The dynamics of both guan-xi and jing-yan fully expresses Deleuze’s idea that ‘conditions no broader than the conditioned’ being the major concern of his superior empiricism (NP: 91; B: 27, 30).7 If there is any sense of subjectivity in jing-yan, it can only be a subjectivity which ‘contracts itself as the measuring of a difference between what we were and what we are becoming’; and such a contraction is carried out only within ‘a process that reorganizes our experience around a new problem’ (Aarons 2012: 13). Whereas jing refers to actual processes folded into one another resulting from the passive synthesis of habit, yan could be considered the condition at the point when a specific series of events takes place. Every event of experience, as difference without a model, but always embodied in its temporal and sensuous immediacy, changes what experience is, and everything happens within a cycle that is beyond the subject-object structure of consciousness, and that something bigger is borne out from relation which always keeps itself anew according to each event. Moreover, in terms of Deleuze’s first paradox of memory in Difference and Repetition, jing-yan exhibits precisely the co-existence of past and present, the ‘contemporaneity of the past with the present that it was’. With jing and yan grounded in a non-linear contemporaneity of time, the expression echoes with Deleuze’s two correlative aspects he finds in the active synthesis: ‘reproduction and reflection, remembrance and recognition, memory and understanding’ (DR: 80–81). We will note, therefore, that as one single expression, jing-yan, which always incorporates a leap between planning and making, liberates the bondage of human agency by stressing the recursive complexities of observation and communication beyond any sense of subjectivity.

In the West, theory and concept can be considered the ‘transcendental’ side of Deleuze’s transcendental empiricism. For Grosz, theories and concepts are ‘strategies’ with ‘forces and effects that make a difference that are significant beyond themselves insofar as they become technique by which we address the real, the forces that surround and suffuse texts, that occupy the outside of texts’ (Grosz 2011: 77). For Miguel de Beistegui, ‘Transcendental empiricism is the method that allows thought to access the real or immanent conditions of experience and to experience the conditions themselves’, and it is ‘this dual (theoretical and practical) aspect of Deleuze’s work’ De Beistegui ‘seeks to emphasise’ in his book (de Beistegui 2010: 20). If the method of transcendental empiricism also involves, as De Beistegui insists, ‘the possibility of experiencing the virtual world of intensive singularities’ (de Beistegui 2010: 48), then our effort of creating assemblages juxtaposing Deleuze’s concepts with Chinese philosophy and art will do well by our delving into the order of virtuality, intensity and singularities as events. These events will illustrate the idea that difference becomes the transcendental horizon (plane of immanence) of all beings on earth. It is rather reassuring to learn that Deleuze himself, quoting Francois Jullien, agrees that ‘in Chinese thought, that transcendence is relative and represents no more than an “absolutization of immanence”’ (WP: 74). With Deleuze’s encouragement, we venture to ask the following questions: How does the Chinese Daoism advocate for a nomadic subject which generates conditions as assemblages under which intensities, affects and percepts can be developed under a yin principle? How do we juxtapose the yin-yang assemblage with Deleuze’s philosophy of immanence for the purpose of convincing ourselves that Daoism can be understood of having been posthuman all along? Answering these questions entails an effort of bringing the yin-yang assemblage closer to Deleuze’s ‘plane’ of immanence and consistency. In the Plateau ‘Memories of a Plan(e) Maker’, of A Thousand Plateaus, Deleuze and Guattari suggest that there are two ways of their using the word plan(e) (planificateur): ‘Perhaps there are two planes, two different ways of conceiving the plane’ (ATP: 205). Earlier on Deleuze makes it clear in Difference and Repetition that ‘difference is that which the given is given as diverse’ and ‘difference or intensity (difference of intensity) – is the sufficient reason of all phenomena, the condition of that which appears’ (DR: 222). Here Beistegui describes this difference of intensity, this first plane as plan, as that which ‘can be characterized as transcendental horizon as well as an empirical field, as a plane of organization as well as of development’ (Beistegui 2010: 50). The second way of making sense of the plane of consistency and immanence would be to take it as ontogenesis and a univocal ontology. It is to emphasize chaos’ dynamic processuality and nature’s pure, pre-individual matter of virtual multiplicities, wresting concepts from fixed forms, essences and identities. The plane of consistency, through expression, is to disorganize and destratify and it is defined by ‘longitude and latitude’. In A Thousand Plateaus, we read: ‘We call longitude of any given body the ensemble of relations of speed and slowness, of rest and movement . . . . We call latitude the ensemble of affects that occupy a body at each moment, that is, the intensive states of an anonymous force’ (ATP: 127–128). To sum up, the plane of composition or organization leans towards stratification and sedimentation (say, of rocks and mountains), moving towards transcending categories such as species. The second sense of plane takes place in the smooth space of flow, disorganizing and freeing intensities and nomadic singularities. If the plane of composition, Beistegui argues, takes the side of evolution, the plane of immanence would belong to the concept of involution (Beistegui 2010: 63).

Wen-Hua (Culture) Revisited

With these two levels of the Deleuzian ‘plane’ in mind, we can say outright that the yin-yang embraces both of them as providing a transcendental horizon and an empirical field all at once. However, if we were to allocate yin and yang under Deleuze’s plan and plane, respectively, I would argue that it is the yang force that comes close to the former, and yin the latter. To further explain why this is the case, we need to again go into the yin-yang elements hidden behind still another collective assemblage enunciation backing the whole concept of Chinese ‘culture’ per se. Culture in the Chinese language is generally referred to as wen-hua 文化 (culture).8 Morphologically wen started out as a human standing up-front with tattoo on the chest. Later, it came to mean mixture of colour pattern, language, particularly a plane of composition in language. Primarily a noun, it can be used occasionally as a verb, denoting teaching, composing and decorating, but it can also mean hiding and even making something chaotic. If wen has more to do with the ‘plan’ or design, composition and development, the character hua should be placed on the side of the plane of immanence and consistency. Etymologically, the ideogram hua pictures one person standing upright and another upside down, its unmistakable symmetry of contrast makes clear of its disruptive and transformative elements. Henceforth, hua means changing, particularly changing by teaching within the human communities, even though by itself, it also touches on the cosmic transformation as expressed by the phrase ta-hua mi-yi 大化密移 (big-change moves intensively). Such an attunement to the lived world shared by humans and nonhumans designates a kind of Deleuzian involution, opening up the cosmos more than it is. There is therefore no doubt that hua takes up a role of the immanently conditioned of the real in a way that would give support to Deleuze’s ontology of univocity, and together, wen-hua with a sense of unity across time, or rather ‘a space-time consolidation, of coexistence and succession’ (ATP: 329), is equipped with a double-bind of a transcendental horizon, and immanently as the condition to empirical experience of reality in which all beings express themselves in a single sense or voice.

The very pictorial design of the two ideograms wen and hua with both pattern and change firmly grounded in body shapes, and with their embodied implications rippling through the whole of Chinese culture across centuries, could be considered the source of all the compounds we have introduced so far, including, say, the clusters of expressions with the body ti as embodiment. One should also note here that hua of wen-hua performs a job putting wen back to action and duration, guarding wen which is inclined towards stratification, forms and structures from being covered up by fixed identities. Despite its development side, wen runs the risk of being turned into the plane of transcendence rather than a transcendental horizon, since it has the tendency towards the striated space of actualization.9 But with the disruptive force of change and transformation, it is hua which ensures culture (wen-hua) to be on the track of oscillating or swinging back and forth between striated and smooth spaces, between differenciation and differentiation, between evolution and involution and between individuated beings and becomings of all kinds. The two combined, ‘one molar, the other molecular’, and ‘they coexist and crossover into each other’ (ATP: 213) as one lexical item. The pure flow of hua provides intensities to nomadic singularities of pure becoming, in that the sense of depth having been constructed by the strata of wen can be replaced by lines, rhizomes and assemblages of diagrams, thus giving rise to the diagrammatic or cartographic delineation of the horizontal xiang-shu 象數 (mathematics of phenomena) in Yijing 《易經》, the primordial source of changes in nature and culture pre-dating all of the schools of thought in China. Wen and hua, combined as a lexical item referring to culture, can be located in the working of overlapping of planes ‘one continually reconstitutes one plane atop another or extricates as an immense machine one from the other’ (269), only in the case of Chinese culture, such an assemblage as an immense machine would not become organs of functions as with structure but only assemblages, and they will not be guided towards the ‘principle of analogy from the stand point of organization’ (269). As we can see here that if wen is a spatial register, hua would designate time; if wen points to identity, hua would be dissolving the identity through a fissuring and cracking process in time. Together, wen-hua simply reaffirms Deleuze’s understanding of Chinese thought as relatively transcendental, and that it does not make any claim beyond the limits of experience in time. If we attribute this relativity of wen as a condition to the empirical hua, this can only be under a situation where ‘difference as the condition of identity rather than identity as the condition of difference’ (Bryant 2008: 182), and this is exactly what Deleuze refers to as ‘internal difference which establishes an a priori relation between thought and being’ (DR: 86).

It should be clear by now that when the character wen is used on its own, it would inevitably lean on the Yang school of thinking. In the Confucian classics, it is the title of the first virtuous emperor wen wang 文王, later conferred to other sages, connoted as patterns of the highest standard of ethical virtue and benevolence. In the Analects, wen in general refers to learning and writing (now becoming literature and language) as ‘a gentleman who is widely versed in letters and at the same time knows how to submit his learning to the restraints of virtue’ (君子博學於文，約之以禮) (Waley 1999a: 61). In contrast with the so-called substance of things, however, wen can be graded down as rhetorical style of writing, as in the famous phrase wen-zhi bin-bin 文質彬彬 in ‘only when ornament and substance are blended do you get the true gentlemen’ (59). On a more specific level, wen, followed by the character xin 心 (heart or mind), becomes ‘literary mind’ in Liu Hsieh’s The Literary Mind and the Carving of Dragons. On the very source of Dao, Liu writes: ‘Wen, or pattern, is a very great power indeed. It is born together with heaven and earth . . . . Man, and man alone, forms with these the Great Trinity (heaven, earth and humans), and he does so because he alone is endowed with spirituality. He is the refined essence of the five elements – indeed, the mind of the universe’ (Shih 1970: 9). Such a deification of ‘man’s’ writing sounds familiar to the Western history of what Braidotti calls ‘high-humanistic creed’ starting with, according to Braidotti, the Greek ideal of Protagoras’s ‘Man is the measure of all things’ later to be reinforced by Da Vinci’s Vitruvian Man (Braidotti 2013: 13–16). In this Confucian intransigent logocentrism, the escalated yang element, yanked out from the yin-yang assemblage, could reach very far in consolidating the universal, the essential and even the metaphysical, turning itself towards the plane of transcendence through and through.

It is not that the character hua never appears in the Confucian classics. It is just that more often than not, hua is used to refer to teaching of classics. At times, hua is embraced by wen to mean jiao-hua 教化 (teaching and transform) as in the Analects: ‘When King Wen perished, did that mean culture (wen 文) ceased to exist’? (Waley 1999a: 89). But at other times, hua becomes edification expressed by a metaphor, as in Mengzi: ‘To exert a transforming on them (pupils) as a timely rain nourishes everything on earth’ (Zhao et al. 1999: 313). One should note here that yu-hua 雨化 is a metaphor by dint of natural phenomena – as with the modern and popular expression chun-feng hua-yu 春風化雨 (spring wind; transforming rain) – honouring teachers’ dedicated and tireless efforts of educating pupils. As a metaphor, this transforming rain or transformed rain has a definitely humanistic flavour in emphasis. This becomes even clearer when later Mengzi explains what ‘goodness’ can mean: ‘To be imbused with it (goodness) to the full and have it brilliantly displayed is called “great”. To be merged with such greatness is called “sage”’ (Zhao et al. 1999: 329). The phrase da-er hua-zhi 大而化之 (to dissolve in a big way) is still a popular expression and it does not have any direct reference to the natural world. Among the Four Confucian classics, it is only in Zhongyang 《中庸》 where the natural tendencies are associated with hua in a significantly cosmic way, making the character to tag on the yin principle. In chapters 22 and 32, we have a repetition of ‘the transformation and growth of Heaven and earth’ as expressed by the compound hua-yu 化育. Besides, even though hua retains the element of edifying as in da-de tun-hua, 大德敦化 (big efficacy transforms robustly), the fact that it is followed immediately by ‘this is why heaven and earth are so great’ (Ames and Hall 2003: 112) leads us at least half-way away from an absolute self-referential closure to humanism, the very yang side of Chinese culture. From then on, we begin to approach the hua of wen-hua with a sense of intensity folded back onto itself.

At this juncture, we are apt to ask: Insofar as the Confucian ethics also claims to honour the binary difference or balance between yin and yang, is it possible that we can still dig out some elements of the yin principle from it at all? In other words, if Confucius himself supports the idea that ‘one yin and one yang make up the Dao’ (Dao-making), should we then designate the whole of Confucianism being flatly and entirely under the sway of the yang principle? For an answer, we are delighted to discover a phrase again in Zhongyong: ‘Creativity (cheng 誠) is the way of tian (天之道); creating is the proper way of becoming human (人之道)’; ‘Only those of utmost creativity (zhicheng 至誠) in the world are able to make the most of their natural tendencies (xing 性) . . . and without this creativity, there are no events’ (Ames and Hall 2003: 104–106). Here, with the concept of cheng as crux of the matter, we find ourselves facing a sudden turn of the event, event in the Deleuzian sense and in accord with the yin principle. Customarily understood as in-earnest, honesty and sincerity by the Confucian scholars, this cheng has now undergone nothing less than a drastic metamorphosis in the hand of Ames and Hall, who decide to equate it with ‘creativity’ (Ames and Hall 2003: 16, 30–32). This amounts to a radicalization of the Confucian ethics, as such a move is well sustained by a systematic rendering, with the character wu 物 (things, matters) as ‘events’, xing 性 (nature, characteristic, property) as ‘natural tendencies’ and ren-dao 人道 (human way) as ‘way of becoming-human’ (62–64). Specifically, the reason for the translators being unhappy with the traditional renderings is that they are too narrowly confined to the humanistic concerns; and as it comes to a rather rare occasion when we read the phrase bu-cheng wu-wu 不誠無物 (without cheng there is simply no matter, nothing), the Confucian commentators are at a loss with such an obvious ‘deviation’ towards a transcendence beyond the human realm of existence.

Using the universal images of firmament, earth, mountain and water, the concept cheng catalyses the most primordial distribution of cosmic energies in a back-and-forth movement between singular forms and multiple manifestations. We now recognize more clearly the significance of wu being rendered as event in the Deleuzian vein. The translators’ move to give life back to matters reverberates with Deleuze’s contention in The Logic of Sense which ‘is concerned above all to establish the claim that events have ontological priority over substances’ (Bowden 2011: 17). An event, on top of that which provides us with duration which begets becoming, is ‘a vibration with an infinity of harmonics or submultiples, such as an audible wave, a luminous wave and even an increasingly smaller part of space over the course of an increasingly shorter duration’ (F: 77); it is also a nexus of ‘prehensions’ which includes ‘echoes, reflection, traces, prismatic deformations, perspective, thresholds, folds’ (F: 78). Whereas light and water flow and have differential speeds, mountain and earth too have geological durée, only ‘they constitute a “slowing- down” of global flows of matter-energy’ (Marks 2006: 13). They remind us of Deleuze’s concepts of singularities which are attractors or nodes along all kinds of lines of flight, and multiplicities which are the manifolds, the ‘many as such’ (DR: 182; de Beistegui 2010: 257) as well as the Bergsonian ‘pure duration’ (Introduction to Metaphysics: 26). Light, water and stone are also attractors which exert decisive influence ‘on the behavior of the trajectories’ and ‘on the behavior of the physical system itself’ (de Beistegui 2004: 259), and when the energetic utmost creativity which ‘endures’ and renders the thinging of things, or the eventuality of events possible, we now understand why the cheng in Zhongyong represents absolute quietude, since what defines multiplicities, as explained by DeLanda, would be a point of minimal free energy, something not unlike the zero-point energy field in new physics. The tien 天, earth, mountain and water, a melee of raw sound and light, all make up an event of becoming in a cosmic duration, the unfolding of complexity which registers an instant of productivity of intensive changes in the cosmic flow. It is an enactment of temporal modalities and insofar as fireflies flash in synchrony, planets orbit in their pulls and pushes, lights and particles entrain themselves towards some rhythmic tugs and turns with natural forces, gravity, all these oscillators under ‘some physical or chemical process’ allow them ‘to influence one another’ (Strogatz, 3) within the orbit of chengwu 成物.

Cheng in Zhongyong as with Deleuze’s ‘univocity of being’ practically speaks with ‘one and the same voice of the thousand ways of the multiple, one and the same ocean for all the drops, one clamour of being for all things’ (DR: 304). Cheng as a sincere attitude amounts to Deleuze’s ‘ethics of joy’, a ‘virtual becoming that is worthy of the event’ (Boundas 2010: 134). After all, the extreme cheng, plus a mosaic of polymorphic forms pertaining to it, is also intensity, its individuation being the organizing principle, since the field of ‘wood splitting’ cheng 成 is a field of event for individuation of all phenomena. Hence, the concept of wu or event would come close to Deleuze’s twofold process of differenciation and differentiation (B, 96–98; DR, 208–214). With the myriad events wheeling themselves within the process of change and transformation being juxtaposed with the Deleuzian philosophy of difference, the phenomena are the very intensive, virtual multiplicities which ‘eventually’ find their root in a univocality of ontogenesis. The utmost creativity 至誠 being the ‘noumenon closest to the phenomenon’ always functions as the surplus of the virtual over the real, a concept that is the virtuality of matter. For Deleuze, differenciation is an outwards-bound actualization of the virtual; but once actualized, events would return to the virtual, their qualities and intensities having been affirmed (Parr 2010: 78), in other words to differentiation itself. Differentiation is then the major pool of what is differentiated proper in Deleuze’s differential ontology, keeping intensities and heterogeneities intact, generating the virtual ceaselessly onwards. Similarly, in Zhongyong, the term ‘transforming events’ (wu hua 物化) designates the dao ‘in which erstwhile things dissolve into the flux as porous, interpenetrating processes’ (Ames and Hall 2003: 22). Both the transcendental principle of cheng 誠 and the empirical education process which reveals one’s becoming of human are plugged into a circuit of change and transformation as the external and internal natural tendencies, hence achieving something like ‘different(c)iation’ in Deleuze’s case, and zhi zhonghe 致中和 in Zhongyong’s.

With Zhongyong being a bridge from the absolutely humanistic self-reference of hua to a relative metaphysical or cosmic wu-hua 物化 (transforming of events), we can now entrain ourselves to the Daoist texts proper, namely, Daodejing and Zhuangzi. In fact, we have given much attention to Daodejing in terms of, say, the natura naturans of the yin-yang assemblage when the difference of two giving rise to multiple happenings of matter and life through the unfurling function of shi 勢 as trajectory of directional movement. Hua appears here, as ‘all things (wan wu 萬物) would be able to develop their own lines. Having developed along their own lines were they to desire to depart from this’ (Ames and Hall 2003: 134). The term zi-hua 自化 comes to connote self-changing and yu-zuo 欲作 (desire to operate); together they can be related to the biological idea of autopoiesis and Deleuze’s desiring machine, both eschewing the sway of the human subject. Right now we should emphasize that this hua functions as the cracking open of any binary structure as the emanative power of dao, flushing up energies or qi 氣 towards the harmonious he 和 (balance, harmony), much in the spirit of Deleuze’s concept of ‘interconnectedness provided by the conjunction AND which is always in between, between two things; it is borderline, there’s always a border, a line of flight or flow’ (N: 45). Turning to Zhuangzi, we find, to our amazement, that hua is brought forward, with all the events being always their own emergence of life and matters, as wu-hua 物化, but such a great scale of transformation with intensity is curiously staged up-front as the conclusion of the famous story in which Zhuang Zhou dreamed of the butterfly.


I, by the name of Zhuang Zhou, once dreamed that I was a butterfly, a butterfly fluttering happily here and there. I was so pleased that I forgot that I was Zhuang Zhou. When I woke up, I was astonished to find that I was as a matter of fact Zhuang Zhou. Did Zhuang Zhou dream of the butterfly or did the butterfly dream of Zhuang Zhou? Between Zhuang Zhou and the butterfly there must be some distinctions. This is called ‘the transformation of things’ (wu-hua 物化). (Wang 1999: 39–41)




In order to go into this fable as to how it is related to the yin-yang assemblage, we have yet to bring in another fable just as famous told by Zhuangzi right preceding this one. Upon questions by the ‘penumbra’ as to why it ‘lacks independent actions’ except following ‘the man’ doing the walking, sitting and standing, the shadow answers.


Don’t I have to depend on the man to be what I am? Doesn’t the man have to depend on something else in turn to be what he is? Do I have to depend on the snake’s scales or the cicada’s wings? How can I know why I do this? How can I know why I don’t do that? (Wang 1999: 3)



The fun part about this fable rests with the ingenious design to have wang-liang 罔兩 (penumbra) to do the asking. Being half-human half-ghost, half-this and half-that, in other words, half-yin and half-yang, the questioner is calling into question the shadow’s being and non-being while the questioning becomes a questionable act in itself. It is in fact the yin-yang assemblage personified beyond any sense of self-reliance and dependence. With the shadow’s answer, we arrive at a state of hun-hua 渾化 (blended, chaotic transforming) beyond knowing-not-knowing, positing a stage of cosmic desiring machine of self-reference and change and then mutually forgetting all at once. Yes there are systems affecting and being affected, self-referential closure in its operation mode. But it is precisely the utmost state of closure which gives rise to its openness to the outside on another level of existence. We are not saying that the snake depends on the shedding of its scale, nor the cicada its wings, any more than we say that guan 關 is a condition broader than the empirically conditioned xi 係, or that the eventual and evental jing 經 can be traced bit by bit towards the transcendental yan 驗. In sharp contrast to the Confucian wen 文 which pursues zheng-ming 正名 (reification of name) or identity, the Daoist hua aspires towards a state of being which stresses the recursive complexities of ‘mutuality in a that-this’ 彼我相因 relationship and that form and shadow will give rise to each other as ‘xing-ying ju-sheng’ 形影俱生. What Zhuangzi is saying is that the environment is only the outside of a specific ‘inside’; and that ultimately there is no ‘given’ environment out there. Again, it is the ghostly figures that reign supreme under the suffrage of the yin principle where mastery of any kind is foreclosed. But before we come back to the famous dream fable as a way of concluding our discussion, we still have to venture into the rather undeveloped area of the relation between Deleuze and systems theory. It is further hoped that such a venture will evince a possible mutual elucidation between Daoism and systems theory as well.

Deleuze and Systems Theory

The question we ask at this juncture is whether Deleuze’s transcendental empiricism would be supportive to the second-order systems theory. As emphasis on systems invariably becomes part of the posthuman movement in the West, then how about the relationship between systemicity and the yin-yang assemblage in general and the Daoist posthuman sentiment in particular? Answering these questions, we can start by noticing that if the Deleuzian difference can envelop and be enveloped, or it has intensity and explicated as extensity, or it can clarify or confuse other differences with a double articulation of differences of difference, we are not too far away from the first and second orders of systems theory in general. In explaining how assemblage is different from strata but belongs to it at the same time, Deleuze and Guattari note ‘the reason that the assemblage is not confined to the strata is that expression in it becomes a semiotic system, a regime of signs, and content becomes a pragmatic system, actions and passions’ (ATP: 504). In What Is Philosophy?, Deleuze and Guattari, as we have quoted at the beginning, mention the hexagrams in Yijing and the ‘combinations of continuous and discontinuous features of yin-yang’ semiotic to support their concept of ‘diagrams’. For Deleuze and Guattari, yin-yang assemblage which gives rise to ba-gua 八卦 and wu-xing 五行 are diagrams which approximate ‘intersection of all forms’ and they situate right on the plane of consistency which implies a generalized destratification of all of Nature. It ‘does away with depths, roots and strata by introducing lines (lines of flight), diagonals, rhizomes’ (de Beistegui 2010: 66–67). The diagram, together with the yin-yang assemblage, seeks ‘to determine qualitative change as the internal difference belonging to time as such’ (Bryant 2008: 185). Systematic linking is in contrast with the hierarchical, and it is the neighbourhood, milieu and territory on the horizon that count in our effort of projecting into virtuality, into the ‘intensive ordinates of these infinite movements, with their components in continuous and discontinuous features’ (WP: 91). The ordinates are different from what Deleuze and Guattari call the ‘functives’ or the ‘elements of functions’ used in classical physics (117–118), and it is at this juncture that they go on to describe the relationship between ‘systems of coordinates’ and chaos and the infinite.


A particle will have a position, an energy, a mass, and a spin value but on condition that it receives a physical existence or actuality, or that it ‘touches down’ in trajectories that can be grasped by systems of coordinates. (119)



We remember that these ‘trajectories’ can be associated with the Chinese Shih 勢 as the generative energies which motivate all assemblages; and such a system of coordinates could well be the closest we can get to relate the Deleuzian diagram and ordinate to the theory of autopoiesis and self-referential function of systems theory.

As early as in Difference and Repetition, Deleuze uses different kinds of system, starting from ‘physical system/biological system’ (255) and ‘complex systems’ (256)10 to ‘signal-sign systems’ (246, 256) and finally ‘psychic systems’ (DR: 256; 260). They have to both intensify and explicate his ideas of the individual, ideas and intensitives, sensation and expression, also the relationship between what he calls the ‘I-Self system’ and the ‘Other structure’ (260) Individuals are systems of intensity, and ‘the act of individuation consists . . . in integrating the elements of the disparateness into a state of coupling which ensures its internal resonance’ (246). Individuality does not lead to the ‘I’ or the ‘Self’ but ‘the system of the dissolved Self’ (254). With the Idea as thoughts and the larval subject as thinker, Deleuze forgoes the human sovereignty by turning to the implicated world of systematic intensity as the thinker is considered a fractured I or a dissolved Self. The ‘I-Self-systems’ in turn would constitute ‘psychic systems’ in the process of being explicated (259), enveloping the so-called Other-structure. To respond to criticism that his concept of individual being solipsistic, Deleuze identifies this Other as ‘self for the other and the other for the self in two systems, the a priori Other is defined in each system by its expressive value – in other words, its implicit and enveloping value’. A possible world is now expressed by the Other, as Deleuze later points out: ‘In every psychic system there is a swarm of possibilities around reality, but our possibles are always Others. The Other cannot be separated from the expressivity which constitutes it’ (260).11 Now our question is, can this Other be taken to be the observer of another observer as emphasized in Von Foerster’s second-order systems theory? Can we bring Deleuze’s dynamic systems of the reciprocity of the Self/Other to bear on the theme of reflexivity, recursivity and re-entry stipulated by the second order of systems theory? Finally, if Deleuze maintains that ‘intensity creates the extensities and the qualities in which it is explicated’ (254), can we then put this extensity, this outside, alongside the systems-environment hybrids, or the self-organizing systems of closure and this ‘elsewhere’, the ‘environments that lend a necessary other to the self-of self-organization’? (Clarke 2009: 42).

Summarily, we can agree with Jeffrey A. Bell that Deleuze’s philosophy of difference is part of a tradition of a ‘systematic thinking’ on Difference by say, Nietzsche, Heidegger, Derrida and Saussure. What Deleuze has reified, according to Bell, is ‘to think the uncommon within the concrete common reality, the chaos in the cosmos’ (Bell: 37). More specifically with transcendental empiricism, Deleuze ‘understands identifiable states and systems in terms of the virtual (i.e. dynamic systems) and this virtual is not a separate, identifiable existent apart from these identifiable systems’ and ‘the virtual is the hesitation in things which is the self-differing differentiating condition which allows for the possibility of identifying new states and things’ (Bell 2006: 174). From here, it is not too far-fetched to equate the condition (i.e. the Chinese yan) with the conditioned (i.e. the Chinese jing), and then position this dynamic system at the edge of chaos, and finally with systems theory at large. This is not the place to delve deep into whether the yin-yang assemblage can be related to systems theory itself. Suffice it for us to note that from the very first chapter of Daodejing, and when we read the very first phrase, ‘The Dao that can be put into words (dao as a verb) is not really the constant dao’, we are already given the warning first, that all observations and expressions which try to describe the volatile Dao are contingent in nature and second, that there is a second observer making comment on the first one who assumes that Dao could be represented. We can therefore argue, that for Laozi, the wu-ming 無名 (nameless), having no fixed reference to things, is the beginning of ‘everything that is happening’ (wan wu 萬物). And this nameless could well be considered as something at the edge of chaos but already exhibits some kind of modulation not far from the system-environment assemblage. Then we come to the last line of the chapter which reads: ‘The obscurest of the obscure, they are the swinging gateway of the manifold mysteries’ (Ames and Hall 2003: 77); we can again understand it as stressing the recursive complexities on the level of virtual multiplicities and intensities embedded in all systems within the biotic world at least, with reference also to the swinging gate being a Chinese version of openness from closure as a principle in the second-order systems theory.

Another way to build a cartography of the Daoist inclination towards systematicity is to match up the Daoist concept of ji 機 (trigger, technicity, machinicity) with the Deleuzian desiring machine. Both point to an incident, a bifurcating point or rather a complexity threshold of phase transition when things or events are at an interval of encounter (positive or negative feedback loops). The Daoist ji, with expressions such as tien-ji 天機 (Lathe of heaven) and sheng-ji 生機 (life-technicity), culminates in the chapter ‘Perfect Happiness’ in Zhuangzi with the phrase ‘species have ji’ (種有幾) which Martin Palmer and Elizabeth Breuilly freely translate as ‘Where does everything come from?’ and note that ‘this entire paragraph assumes traditional Chinese notions of how different species emerge as transmutations of other species’ (Palmer and Breuilly 1996: 153). The chapter ends with the famous ‘the myriad things all come of the ji, and go into the ji’ (Palmer and Breuilly 1996: 154). Zhuangzi’s sheng-ji of course reminds us of Deleuze’s philosophy of becoming down to the level of biological molecules as desiring machine, both emphasizing a notion of systematicity, both stressing an assemblage of ‘withness’ of immanence in which life is ‘triggered’ forth without a transcendental existence beyond and above. Here, for both Zhuangzi and Deleuze, machinic thinking means a kind of originary, even scientific network-like, cosmic consciousness contemplating all beings. For Deleuze, transversal communication is possible only by our accepting the existence of ‘little brains’ in the non-human world, ‘the forces that constitute microbrains, or an inorganic life of things’ (WP: 212–213). When Zhuangzi advises that we ‘merge yourself with everything in the world’ and ‘embrace the universe’ and to ‘blend ten thousand years into one uniformity’ (Wang 1999: 35), his idea of the myriad things being in a situation of affordance or structural coupling comes close to the self-generating, self-referential capacities of the biological autopoiesis which starts off the whole of subsequent development of second-order systems theory.

The yin-Principle and Posthumanism

We now come to respond to the question as to how the yin-principle in Daoism helps nourish a posthuman sentiment against the hierarchical, humanistic and yang structure as stipulated mainly by Confucianism. The dynamic processuality of the yin-yang assemblage, we will remember, is described by Deleuze as something coming out of ‘combinations of continuous and discontinuous features deriving from one another’ (WP: 89). Deleuze’s observation here finds an echo with Castoriadis’s emphasis on modulation of ‘continuity and discontinuity’ which opens to ‘the alterity of the environment’. His notion of ‘leaning-on’ as a way to move beyond Varela’s biological emergence coincides, I would argue, with the soft and accommodating characteristic of the yin discontinuity.12 Now if we focus on this ‘discontinuous’ feature (as represented by the broken lines of the yin symbol), together also with Zhuangzi’s notion on the wei-she (snake curving) and Laozi’s whole idea of ‘Kung’ 空 (emptiness), we would be on the track of pin-pointing another level of coupling between Daoism and posthumanism as this chapter proposes.13 I have argued elsewhere that the very unique and major motif in Chinese landscape painting, for example, has been a practice of ‘leaving it empty’, a crooked line of continuous and discontinuous mist across parts of the mountain (Wong 2013: 370). Even Deleuze himself has noticed the importance of this by saying that ‘all sensation is composed of the void in composing itself with itself’ and hence he recommends artists to learn from the Chinese painter who ‘saves enough empty space for horses to prance it’ (WP: 165–166) This wei-she (snake-curving) for Zhuangzi, or this void and emptiness for Deleuze, becomes ‘a condition of real experience’ with a ‘twist’ relating to ‘what it grounds to that which is truly groundless’ (DR: 154).14 With Laozi, this emptiness becomes the prerequisite for the enveloping and enveloped capacities of yin which always gains an upper hand over yang. In order to concentrate your qi 氣 (air, breath) by making it most yin-rou 陰柔 (the utmost pliant of things), Laozi sticks to his privileging yin over yang, saying ‘with nature’s gates swinging open and closed, /Are you able to remain the female’? (Ames and Hall 2003: 90). Such a primacy granted to yin is, once again, reiterated later, this time, Laozi leaves no doubt of his being a champion of the female principle: ‘Nothing in the world is as soft and weak as water/ And yet in attacking what is hard and strong/ There is nothing that can surpass it’ (197).

The Daoist ideas of emptiness, the twisted curvature, the void and the pliability as with flowing water, all of which decentring any sense of centrism, can now be associated with the virtual within dynamic systems. The leaving it blank, as with the broken lines in the yin emblem, becomes what J. Bell calls ‘hesitation in things which is the self-differing differentiating condition which allows for the possibility of identifying new states and things’ (2006: 174). The passivity and suppleness of intervals or bifurcation points in dynamic systems between equilibrium and far-from-equilibrium are punctuated by a critical, ‘discontinuous jump to the new phase’ (201). For Laozi, the fluidity, the turbulence in the flowing of fluids, would give rise to the spontaneous and complyingly turning around of things so as to give a life-principle that animates matter, and, in the modern expression, to give new life through a process of ‘cascading bifurcations’, and that is why the gentle and soft yin has more strength than the masculine yang of stable state of things. With no scientific knowledge-claim, Laozi was able to pick water as a kind of primary mechanism of the emergent and as the most powerful life-giving element, something which goes beyond any reliance on humanism whatsoever. By simply imagining the existence of some intensive stratum, some unknown, unnamed, invisible assemblages giving rise to a cosmic cheng 誠 as creativity, Laozi has from the very start been attacking what nowadays we call the anthropocentric illusion, then in the past and still now entertained by the Confucian humanism. With Zhuangzi’s ‘all happenings of life crossing in and out of ji 機’, we can, if only intuitively, move closer to what the fundamental thesis of contemporary posthumanism ‘in which the human’s boundaries, autonomy and coherence have been called into question’ (Nayar 2014: 50). The claim to human superiority, as Joanna Zylinska succinctly points out, ‘is undermined on the material level by the multiplicity of crisscrossing connections within the organic-mechanic system, in which ‘human’ is only one possible, and unstable, nodal points’ (2009: 171).

We can now turn back to Zhuangzi’s dream episode, and we should be attentive to details of the very beginning words of this short passage. Right away we have a positing of a name and a remote past, creating a sense of distance, a split of a Zhuang Zhou in the past and the enunciator of the fable. This ambiguity, established by the splitting of two subjects, succeeds to blur the border lines between any subject-object duality so as to pave the way for the co-existence of the man and the butterfly in the dream. Such a dream points to, as Braidotti has it, a ‘post-identitarian, non-unitary and transversal subjectivity based on relations with human and non-human others’ (Braidotti 2013: 172). As an encounter, this dream forces us to pose a problem; and as an event, it replaces ‘is’ with infinitive becomings. Besides, the effort of dramatization is of course an echo of Deleuze’s intensity in relation to the process of individuation (DR: 245). Here, ‘thought is folded back onto sensibility’ (Hughes 2009: 171). Zhuangzi’s tactic here is to experiment with the way ‘to retain, the illusion of “identity” while acknowledging the fact that identity is nothing but being thrown in a maelstrom of contingency and arbitrariness’ (Philippopoulos-Mihalopoulos 2013: 62). However, the repetitive reference (four times) to Zhou the name (there is no ‘I’ appearing in the original text, only Zhou as a third person) helps to remind us the existence of an implied observer who goes in and out of the dream. And there is more than one dream in the fable: the first being fully dramatized to enact an eventful performativity in accord with the natural tendency, the very ti-shi 體勢 of a non-human living being. Then the next dream, a bigger and on another level kind of dream, comes in. It comes as a reflection, an enactment of yan 驗 on the dreamer’s experience or his jing 經. This bigger dream is now worked up and intensified by the enunciator of the fable through a sense of defamiliarization of who Zhou is, and what selfhood, subjectivity and identity amount to within this spiralling of jing-yan. This in and out of the dreams points to Deleuze’s transcendental empiricism defined as ‘the experience of experience producing experience’ (Bryant 2008: 147). To leverage the partial autonomy of the subject in the dream where Zhou being a butterfly, even things in the surrounding have to be vivid so as to be correlated with the butterfly’s environment. But then the subjectivity of the enunciator after the awakening is put into the second dream of the contingency of all observations. The distinction made at the end, therefore, is a non-distinction, only a wishful hope for the capacity of any subject to ‘handle’ distinctions in general. What Zhuangzi arrives at becomes something not unlike what Ira Livingston calls ‘radical middleground’. What Zhuangzi calls ‘the transformation of things’, the wu-hua 物化 situates itself precisely at this ‘being-in-the-middle’, the middle at ‘the edge-of-chaos between order and disorder’ which ‘throws figure and ground in question’ (Wang 1999: 254) I would even argue, such a conundrum presents itself in a kind of poetic rhythm, a paean to an anti-foundationalism based on a concept of germinal life. It is also something which echoes Deleuze and Guattari’s description of the vibratory milieu: ‘What chaos and rhythm have in common is the in-between – between two milieus, rhythm-chaos or the chaosmos: “Between night and day, between that which is constructed and that which grows naturally, between mutations from the inorganic to the organic, from plant to animal, from animal to humankind”’ (ATP: 313).

Zhuangzi’s dreams are an attempt at escaping solipsism, ‘the solipsism of a self that believes that it is a self and in its version of the world as the world’ (Livingston, 257). This dream over dream, dream within dream, as a kind of imponderable version of posthumanism, reminds us of Heinz von Foerster’s ‘dreams’ in the second-order systems theory. As Bruce Clarke explains, there are at least two observers making up a reference frame in that


one of which confirms his reality by imagining him. The total figure, then, prefigures what second-order cybernetics will call the observation of observation. Through a reticulation of levels of observation, it presents a second-order view of the epistemological situation, which reveals that the solipsist, in turn, exists both as the figment of its own figments and as the observation of another observer. (2009: 45)



We must stress here that Zhuangzi makes clear of his posthumanist sentiment by asking, rhetorically as it were, ‘Doesn’t the man have to depend on something else in turn to be what he is’? Zhuangzi’s dream of him being a butterfly and the butterfly Zhou is precisely an embodied recognition that we are all ‘fragments of the dreams of others’ (Livingston 2009: 258).15 These fragments, relinquishing the sense of identity in rhythm, open up the possibility of various kinds of alternative, of the subaltern embedded in bodily recognition (ti-ren 體認). This middle ground, in sharp contrast with the yang preponderance towards essentialism and representation of the ‘figure’ in Confucianism, is an emergent intermedial space at the very edge of chaos, the incessant flow of a myriad events in conjunction with the Shi 勢 forces of the yin-yang assemblage. The transformations (the wu-hua) of Zhou into a butterfly and vice versa become a delightful recognition of the mutual reinforcement of emergence and embodiment, and the bodies of Zhou/butterfly live happily as Deleuze’s body without organs. Human entities of the given and even bodily organs are poisonous for such ti-xian 體現 (bodily emergent and appearing); and here we remember yet another fable in Zhuangzi which gives a light-hearted description as to how the yang or the humanist side of two kings ‘kill’ their friend ‘king chaos’ out of good will.16 Again we have here another fable which draws upon the yin power and turns chaos to something affirmative. Zhuangzi’s narratives belong to ‘narratives of bodily transformation’ which are ‘allegorical beings that index systematic complexes, dissolving the buffer of reality in a mobile discontinuity. Their altered bodies convey the materialities of their own mediated being and the forms of the psychic and social systems in the environments to which their media couple them’ (Clarke 2008: 193). If posthumanism in general is defined by our recognition that the human is only ‘one among numberless other situations of complexity – a productive disunity tasked with the quest, different for every psychic and social system, of working out a viable coordination of its systematic and environmental multiplicities’ (Clarke 2008: 194), then Zhuangzi’s fables are certainly one of those ‘mythopoetic assemblages’, assemblages ‘from the sphinx to the Brundlefly to the construct offspring of humans and aliens’ conveying ‘images of the necessary hybridity-the multi-sidedness-of any form of identity’ (195). Now we can have one final look at the pictorial ideogram hua 化, with a human standing upright on one side and another on the feet upside down with such a symmetrical subversive force levied on the humanistic tradition, what more can we expect in order to be convinced that the Chinese Daoism has been posthuman all along? And by the way, if you stick to what these dreams are about by naming them ‘Zhuang Zhou dreams of being a butterfly’, you only, according to Cary Wolfe (Wolfe 2010: 125–126), abide by a humanist posthumanism at best. And if you like to be considered an advocate for posthumanist posthumanism, by all means, you can turn the human upside down as in the character hua 化 and call it ‘Butterfly dreaming of Zhuang Zhou’.
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Notes

1Adhering to the spirit of this conference, my chapter here proposes nothing less than ‘an encounter with a radical outside. The theory confronting theory . . . . Encounters take place inside, in the system, yet draw space from outside, from the environment’. To me, the yin-yang assemblage/Daoism would be my ‘folding in the actual here while folding in large breaths of the there?’ Of Deleuze’s philosophy. The quoted words on the nature of encounter are by Andreas Philippopoulos-Mihalopoulos in an essay on how the notion of autopoiesis can fold together Luhmann and Deleuze (Philippopoulos-Mihalopoulos 2013: 60). I will note that my project here will also take this approach as the backbone of my argument.

2Translation mine. One should note that in the ‘Bamboo texts’, Ames and Hall have chosen to work with, the character shi does not appear. Their version reads ‘Way-making (dao) gives things their life, And their particular efficacy (de) is what nurtures them. Events shape them, And having a function consummates them’ (Ames and Hall 2003: 156). I have adopted almost most popular versions of the Chinese text where this character I retained; and I here make reference to Arthur Waley’s rendering which also is in favour of shi: ‘Tao gave them birth; The “power” of Tao reared them, shaped them according to their kinds, Perfected them, giving to each its strength’ (Waley 1999b: 105). In the note, interestingly enough, Waley quotes Young and Ames’ version which reads, ‘The physical world gives form to them, and their environment completes them’ (Young and Ames 1981: 281). Here I would say that shi rendered here as ‘environment’ is not a bad choice since first, it is in agreement with many Chinese commentators who interpret shi as forces from the environment, from the outside. Second, shi as environment coming from the outside will become significant later in my chapter, where I try to bring together Daoism and the question of systems-environment hybrids as paving a path towards how Daoism became posthuman.

3Translation mine. For cross reference, Wang Rongpei’s rendering reads, ‘The large and the small have their respective advantages, depending on the circumstances’ (Wang 1999: 265). Wang’s choice to connote shi as ‘circumstances’ is understandable, but it does not carry with it the sense of force or movement in any way.

4Again, my modification of Wang’s translation which reads as follows: ‘It was due to the times and the circumstances’ (Wang 1999: 277). My opinion is that the characters shi-shi 時勢 could well be read as a compound noun meaning the structural movement of time.

5The pairing of these concepts comes close, of course, to Roman Jakobson’s ‘Two Aspects of Language’. Such pairing is also similar to what Maurizio Lazzarato talks about on Guattari’s ethico-aesthetic paradigm shift, in that ‘the emphasis from what is said to the act of speaking, from the énonce to the énonciation, leading us to consider the latter as “polyphony” in the twofold sense of the assemblage of a multiplicity of voices (social and pre-individual), but also of an assemblage of a multiplicity of semiotics (verbal, affective, mechanical etc.). In emphasizing the process of the constitution of the individual and collective subject, Guattari dispenses with the primacy of the signifiers (the primacy of the statement and notably of the political statement which makes the declarations and which represents), instead developing an asignifying, non-verbal and affective semiotics’ (Lazzarato 2008: 176–177).

6In an essay, ‘Experimenting with What Is Philosophy?’, Isabelle Stengers describes Deleuze’s conceptualizing the relation between science and philosophy in terms of Links and Knots: ‘The production of Links and Knots as the fabrication of an actively diverging adventure echoes Deleuze’s claim that there is no relativity of truth but there is truth only of what is relative . . . . There is a scientific experimental kind of truth because science is relative to the adventure of the creative of Links and Knots to the creation of knots and the production of link as what scientists explore together’ (Stengers 2010: 48). I would claim here that the Chinese guan-xi, as an assemblage of the Deleuzian kind of transcendental empiricism, helps to further explain such a relation Stengers has in mind.

7When introducing his studies on Deleuze’s Difference and Repetition, J. Williams, notes, ‘So the search for conditions takes place in both directions of the construction of reality: from the virtual to the actual (what Deleuze calls ‘differenciation’) and from the actual to the virtual (“differentiation”)’ (Williams 2003: 21). In a letter-preface to Jean-Clet Martin, Deleuze writes: ‘Transcendental empiricism is meaningless indeed unless its conditions are specified. But the transcendental “field” must not be copied from the empirical, as in Kant. It must be explored on its own terms: “experienced” or “attempted” (but it is a very particular type of experience). This is the type of experience that enables the discovery of multiplicities, as well as an exercise of thought’ (TRM: 36).

8There are controversies as to the origin of the term wen-hua. The neo- confucianist Jian-Mu 錢穆, for example, is of the opinion that both wen-ming 文明 (civilization) and wen-hua are imported from the West in modern time. See Introduction to Chinese History of Culture《中國文化導論》. However, the term ‘wen-hua’ does exist in a number of classical texts, even though it does not coincide exactly with the way it is used at present. The term in modern usage has become an umbrella expression covering, among other things, all the three major schools of thinking in China, namely, Confucianism, Daoism and Buddhism. It is my argument that an analysis of the very movement of the expression’s morphological elements would open up a pathway towards a nuanced assemblage, knitting together the fundamental characteristic of the Chinese philosophies and Deleuze’s plane of immanence and consistency.

9François Zourabichvili reminds us to ‘keep in mind that the “transcendental”, which must not be confused with “transcendent”, has since Kant been related to a questioning of the conditions under which thought experiments, which is to say enters into relation with something that does not depend upon it’ (Zourabichvili 2012: 75).

10Adrian Machenzie has this to say on Deleuze’s use of the concept of ‘complex system’: ‘Centres of development, according to Deleuze, interiorize differences in situations already structured by settled orders of representation, resemblance, extension and Qualities perceived by human subjects. Such centres crop up in “complex systems” where series of differences come into relation ‘to the extent that every phenomenon finds its reason in a difference of intensity which frames it, as though this constituted the boundaries between which it flashes, we claim that complex systems increasingly tend to interiorize their constitutive differences: the centres of development carry out this interiorization of the individuating factors’ (Mackenzie 2010: 143).

11For more detailed interpretations of Deleuze’s Others in Difference and Repetition, please see James Williams (2003: 206–210). Also Joe Hughes (2009: 169–180).

12I am referring to Castoriadis’s work through M. Hansen. The relevant passage reads: ‘With its emphasis on ex nihilo creation through opening to the alterity of the environment, Castoriadis’s work allows us to modulate between continuity and discontinuity, to think the latter without simply abandoning the former. Crucially, it is this capacity to implicate discontinuity within continuity that underwrites the theorization of the human as an accumulation of multiple and heterogeneous closures’ (Hansen 2009: 132).

13As to Zhuangzi’s wei-shi, we can make cross reference to Deleuze’s ‘the pleats of matter’ in The Fold, where the Baroque House is built according to Leibniz’s ‘curvature of the universe’ which is characterized by ‘the fluidity of matter, the elasticity of bodies, and motivating spirit as a mechanism’ (F: 4).

14For the five requirements required by Deleuze as conditions of real experience, see Daniel W. Smith’s essay ‘The New: The Conditions of the New’. In his Essays On Deleuze, Deleuze argues, ‘One always reaches a “bend” or “twist” in sufficient reason, which “relates what it grounds to that which is truly groundless, the unconditioned” (DR: 154). It is like a catastrophe or earthquake that fundamentally alters the ground, and destroys the foundations that are set in it’ (Smith 2012: 240).

15It is interesting to note that Livingston chooses another dream motif by Borges as epigraph of his essay to make his point across. The passage reads as follows: ‘He walked into the shreds of flame. But they did not bite into his flesh, they caressed him and engulfed him without heat or combustion. With relief, with humiliation, with terror, he understood that he too was an appearance, dreamt by another’ (Livingston 2009: 246). There is, however, no sentiment of relief, humiliation or terror on the part of Zhuangzi’s dreams.

16This is in the last paragraph of ‘Competent Emperors and Kings’ chapter: ‘The ruler of the South Sea was called Helter, the ruler of the North Sea who called Skelter and the ruler of the Central Region was called Chaos. Helter and Skelter often met each other in the land of Chaos, who treated them very well. They wanted to repay his kindness, saying, “Every man has seven apertures with which to hear, to see, to eat and to breathe, but Chaos alone has none of them. Let’s try and bore some for him”. They bored one aperture each day, and on the seventh day Chaos died’ (Wang 1999: 123).
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Chapter 11

Getting In and Within

Matter-Realist Feminism, Deleuze and Alice’s Adventures in Wonderland

Clara Hei Man Tang and Cynthia Wing Nga Lam

As a literary nonsense, Alice in Wonderland has aroused the interest of many, including Deleuze and Guattari. As suggested by Gilles Deleuze in Critical and Clinical, Alice in Wonderland is ‘the domain of the action and passion of bodies’ in the sense that ‘bodies intermingle with one another’, ‘things explode or make us explode’ and ‘even words are eaten’ (1998: 21). While Deleuze was digging deep into the mathematical shift from the depth to the surface (21–22), some scholars such as Jennifer Tannoch-Bland praise Alice’s (s)heroic act of fighting against the estranged world and its implication of female empowerment. Alice, by her nonsense and anti-logic, constantly deconstructs, deterritorializes and reterritorializes the underground world as well as the world that the readers are in. She does not conquer. She gets herself in and within the underground world by possessing the same madness that the animals and characters share. ‘We’re all mad here. I’m mad. You’re mad’, once said by the Cheshire Cat (Carroll 1993: 41). This madness has always been related or linked to femininity, as its synonym ‘hysteria’ referred to a medical condition which was thought to be particular to women and caused by the disturbances of the womb. Now the madness once again becomes the spokesperson of the feminine power.

When we come to the discussion of feminism, some feminists are at a point in search of a representation, a name, or a way to address what female or femininity is. This issue is pursued by many, including Judith Butler and Luce Irigaray, by using an ontological approach, an approach that goes back to the every basis of human – our bodies. Irigaray proposed a new representation of femininity and female sexuality – our sex organ, the ‘0’, the nothingness and the ‘not one’ (1985). As for Butler, she asserted that our body is a crucial part that constructs what we are since it provides our ‘lived experiences’ (1990). And so, Rosi Braidotti suggested in her work Nomadic Theory (2011) that feminism, in this Deleuzian era, is moving onto a matter-realist approach. In her words, matter-realist thinkers


affirm and explore the ontological aspects of sexuality and sexual difference and not only its constructed elements. As a consequence, matter-realist or vitalist feminism . . . shifts the focus away from the sex/gender distinction, bringing sexuality as process into full focus. (141)



Therefore, we are no longer searching for a representation. Rather, we are moving towards the molecular, a non-representation of all-becomings. Instead of getting stuck in representing the human beings, we deterritorialize our bodies and matters and embrace the process that constantly shapes the world and our understanding of it without fixing matters by representations. And so, in this chapter, we are going to start from the matter and go beyond it by discussing how Alice gets in and be within a world of feminine power, a world of her own body and a world that serves as liberation from the representations of the genders and the sexes, namely, the senses and logics. It is time to deepen our discussion of the ‘1’ and ‘not 1’ by studying how Alice and the Wonderland deconstruct the ‘1’ and provide insight to female body and sexuality from the perspective of matter-realist feminism.

The Combat in Depth

Alice in Wonderland was originally entitled Alice’s Adventures Underground. So, the story, like many others, begins with a vivid, yet common, description of the view and the surroundings, and then it immediately follows by a deep fall straight to the underground. ‘Down, down, down. Would the fall never come to an end!’ (Carroll 1993: 2). It is a long big fall and the fall, with no doubt, is a strong evidence of the negativity of the underground world. As commented by Deleuze, the story is a combat of depths (1998: 21–22). Depth is important, especially when we try to deterritorialize the existing phallic world, the superficial, the surface, and its preset assumption of the sexes, namely, the little girl. In other words, it is the patriarchy and its embedded culture we are, or Alice is, escaping from. But the question is: Why underground? Why don’t we go up into the air or simply go somewhere else with no trace of physical identification? Why don’t we just leave the earth and explore the space? The answer is simple. We are not looking for transcendence or anything similar. We would not like to detach ourselves from the earth or the living world. When we are discussing dualism or dealing with the patriarchy, it is of no use flying away from the world we are living in, just like it is of no use abandoning our flesh just to avoid issue brought by our sex or sexuality. We are looking for transformation, but we need something to transform from at the first place. We have to stay on earth but at the same time get away from it. And so we go to the underground – somewhere that belongs to the world but yet a different world, the Wonderland.

We want intermezzo. ‘The only way to get outside dualisms is to be-between, to pass between, the intermezzo’ (Deleuze and Guattari 1987: 277). We touch on the surface and the superficial and quickly move away without getting away from it completely. Intensity cannot stand alone without the strata. So is our discussion. Therefore, we go underground so as to avoid the molar, the superficial, the languages or all the fixed but at the same time getting near and between them. We approach the intensity and be the intensity itself. Therefore, instead of getting away from Earth, Alice, the little-girl, or the becoming-woman go underground and start her adventures there.

And what’s next? What does this act of getting in depth signify? What does it have to do with sex or sexuality?


As Freud admits, the beginnings of the sexual life of a girl child are so ‘obscure’, so ‘faded with time’, that one would have to dig down very deep indeed to discover beneath the traces of this civilization, of this history, the vestiges of a more archaic civilization that might give some clue to woman’s sexuality . . . woman’s desire would has doubtless been submerged by the logic that has dominated the West since the time of the Greeks. (Irigaray 1985: 25)



And so Alice is ‘digging very deep down’ by going after a rabbit and falling into the underground world, ‘never once considering how in the world she was to get out again’ (Carroll 1993: 2). It is right to say she is not getting out but getting in. Luce Irigaray suggested in her work that, in order to rediscover women’s sexuality, we sense, feel, touch and be involved. We get in to the female body, both physically and psychologically. ‘The rabbit-hole went straight on like a tunnel for some way . . . she found herself falling down what seemed to be a very deep well’ (2). Alice does not stop there. Her journey continues. ‘Before her was another long passage . . . . She found herself in a long low hall, which was lit up by a row of lamps hanging from the roof’ (3). The imagery here suggests an interesting idea: she is getting into the body, specifically the womb in female body. Alice falls through a deep mysterious tunnel and this tunnel leads to the Wonderland of amazements and wonders. This description very much echoes a self-caressing act, a masturbation, or a visceral act of entering a female body. The idea of getting in has been a significant process of self-exploration of the becoming-woman avoiding the speculations. And when she, or we the reader, enters the female body, a new world opens up.


Alice opened the door and found that it led into a small passage, not much larger than a rat-hole: she knelt down and looked along the passage into the loveliest garden you ever saw. How she longed to get out of the dark hall, and wander about among those beds of bright flowers and those cool fountains, but she could not even get her head through the doorway; ‘and even if my head would go through’, thought poor Alice, ‘it would be of very little use without my shoulder’. (Carroll 1993: 3–4)



It is quite a struggle for Alice to get in and the struggle continues. It is so much a torment that she has to eat and drink so as to get larger and smaller, and then larger and smaller again just to fit. These series of physical transformations are almost like a scene of delivery that the infant is having troubles getting the head and shoulder through the pudendum. This delivery scene serves as a ritual or a threshold for entering the Wonderland – a land for the others, a land of the becoming-woman. This piece of land is a world that is freed from the patriarchy, a world that can speak nonsense, a world that can make madness appropriate, logic subverted, and signifiers and signified detached.

The Loss of Linearity

After experiencing the visceral delivery scene, Alice is finally in the Wonderland and in the ‘loveliest garden’ she has been aspiring. The Wonderland is the garden of the little girl, so it is very different from, or even oppose to, the Garden of Eden that one would expect. Both take form of a garden, but the Garden of Eden is the garden of the Father. It is the garden of linearity and patriarchy. When it is compared to the Wonderland, the greatest difference one can tell is the loss of linearity and everything that goes with it, including identity, logic, time and location. This is the reason why the story is classified as literary nonsense. This ‘nonsense’, also named as anti-sense, anti-logic or madness, is indeed the most crucial part of our discussion.

The loss of linearity can be found in the matter of the stopped time. When Alice joins the tea party with the Hatter, Hatter’s watch draws her attention.


Alice had been looking over his shoulder with some curiosity. ‘What a funny watch!’ she remarked. ‘It tells the day of the month, and doesn’t tell what o’clock it is!’

‘Why should it?’ muttered the Hatter. ‘Does your watch tell you what year it is?’

‘Of course not’, Alice replied very readily: ‘but that’s because it stays the same year for such a long time together’.

‘Which is just the case with mine’, said the Hatter.

(Carroll 1993: 46)



The words ‘your’ and ‘mine’ are italicized and emphasized by Carroll on purpose, suggesting a clear distinction between the two different concepts of time – one of the logical linear passing ‘time’ in the upper ground and another the illogical non-linear stopped time in the Wonderland. No one in the Wonderland finds the stopped time strange for they ‘know’ why and ‘when’ it happens. Alice makes an enquiry concerning the phenomenon and the answer is that the Hatter is accused of murdering the Time by the Queen, so it has always been 6 o’clock. The Time here is a lot more than a concept but a real existing character, though never shows up in the story. Time is referred as ‘he’ and ‘him’ for Time is a symbol of linearity. Time flows forward and it is a one-direction passage. Yet, in Wonderland, it is murdered, or at least lost. And Time, as a personified individual in the Wonderland, is of a very interesting character.


If you only kept on good terms with him, he’d do almost anything you liked with the clock. For instance, suppose it were nine o’clock in the morning, just time to begin lessons: you’d only have to whisper a hint to Time, and round goes the clock in a twinkling! Half-past one, time for dinner! (46)



And Alice, our becoming-woman, is puzzled at first, but soon she decides to leave this issue aside and move on. She just goes with the flow and questions no more. In fact, we as readers also have no idea of the time Alice spends on the adventures. Without the ‘appropriate’ timing, we the readers do not have to be confined by the linearity of story development. Consequently, Alice and we can travel freely in the Wonderland in whatever direction or multiple directions instead of following a time-line or causal relationship. Hence, the Time in the Wonderland can hop, jump, stop or disconnect. So are the adventures of Alice.

The loss of linearity continues. Logic and identity are the sons of linearity. A cause leads to an effect. Every problem can be traced back to a reason so that all troubles can be solved and questions answered. And for identity, one is oneself because one has a name, a representation. One acknowledges one’s existence and differences from all other beings in this world, but the case is not the same in the Wonderland. There are questions without answers. When the questions are attempted to be answered by logic, it leads to more questions and messes. Throughout the story, Alice has been having troubles with the question of who she is. ‘She began thinking all the children she knew . . . to see if she could have been changed for any for them. “I’m sure I’m no Ada . . . and I’m sure I can’t be Mabel, for I know all sorts of things, and she, oh! She knows such a very little!”’ (Carroll 1993: 8). In Ideology and Ideological State Apparatuses (2014), Louis Althusser suggests that the process of (self-)identification puts individuals into ideologies and ideological practices (143). What Alice tries to do when she fails to identify herself echoes the interpellation process proposed by the philosopher. Alice tries identifying herself as her learning mates at first. She then tries logical deduction and elimination and tests out the qualities that define who she is. At this point, Alice is, in some way, trapped within the state apparatuses. ‘I’ll try if I know all the things I used to know. Let me see: four times five is twelve, and four times six is thirteen, and four times seven is – oh dear! I shall never get to twenty at that rate! However, the Multiplication Table doesn’t signify’ (9). After finding her efforts in vain, she decides to give up defining herself and moves on. The failure of using language and numbers signifies her intensity. Obviously, the reason of Alice’s failure is clear: whenever logic and common sense are approached, they are deconstructed, refuted and proved useless immediately in the Wonderland. Mathematics, built on logic and linearity, does not apply in the Wonderland. So is one’s identity. Instead of having one identity, Alice questions


I wonder if I’ve been changed in the night? Let me think: was I the same when I got up this morning? I almost think I can remember a little different. But if I’m not the same, the next question is, ‘Who in the world am I?’ Ah, that’s the great puzzle’! (8)



Alice acknowledges that identities, or self-identification, are events and process that change over time. She pushes herself further in the later part of the story. When she encounters the Caterpillar, it asks ‘Who are you?’ and she answers


rather shyly, ‘I – I hardly know, sir, just at present – at least I know who I was when I get up this morning, but I think I must have been changed several times since then . . . I can’t explain myself, I’m afraid, sir . . . I’m afraid I can’t put it more clearly . . . for I can’t understand it myself to begin with’. (27)



Alice cannot find a proper way to explain herself. She knows herself as Alice the name, but whenever she is asked to explain it she failed. The reason lies within the words – language cannot express who she is. The name Alice is superficial. It belongs to the surface. It is a labelling of the world above. It is the skin and it stopped at the skin. It does not touch on the intensity of matters, and so when Alice goes underground and approaches the issue in depth, it is as thin as a piece of paper, or even thinner. It is a stratum without intensity. Alice fails to explain her name, but she succeeds in giving it the lost intensity by pointing out what becoming-woman is. She is a process. She changes physically by growing bigger, smaller, longer, shorter and so forth. Alice, the becoming-woman, needs no identification, labelling or representation. Change is her name but her name changes. She is always in the process of identifying herself. Every time she describes herself to someone else, she has a different version of herself. She can be Ada, Mabel, Alice, anything or nothing. In fact, Alice talks about it:


It’ll be no use their putting their heads down and says ‘Come up again, dear!’ I shall only look up and say ‘Who am I then? Tell me that first, and then, if I like being that person, I’ll come up: if not, I’ll stay down here till I’m somebody else’. (1993: 10)



Alice welcomes the instability of her self-identification. Her main concern is not about the change itself but whether she likes the identification. And when she is waiting for being the right ‘somebody’, she finds it at ease to be nobody at all. She can be anyone, or no one. ‘She is neither one nor two. Rigorously speaking, she cannot be identified either as one person, or as two. She resists all adequate definition. Further, she has no “proper” name’ (Irigaray 1985: 26). Alice refuses proper naming. Even the word ‘nothingness’ is too much a representation for her. She is the indescribable. ‘There’s hardly enough of me left to make one respectable person!’ (Carroll 1993: 6). Alice is fragmented, divided, schizophonic and discontinued. ‘“She” is indefinitely other in herself. This is doubtless why she is said to be whimsical, incomprehensible, agitated, capricious’ (Irigaray 1985: 28).

Adventures in the Groundless Ground

The original title, Alice’s Adventures in Wonderland,is a curious description that Alice’s journey is not a single adventure but plural ‘adventures’. Adventure, in common sense, refers to a journey in the exploration of the unknown. The hero will travel, face challenges and get the problem solved so as to achieve maturity of the self. There is always a goal for the journey and a reason to travel. It is always a trip that can be traced from the beginning to the end. It is a linear story with a proper line to be followed and must be followed. There is always a point to start with and to end with. Alice’s adventures are quite different in nature. It is a repetition of a traditional adventure but with differences. Alice’s adventures are a rhizome. ‘One of the most important characteristics of the rhizome is that it always has multiple entryways’ (Deleuze and Guattari 1987: 12). Once Alice is in the Wonderland, she no longer has a starting point. Unlike any adventure story, Alice does not have a reason to travel. Her adventures start off by the most ridiculous and illogical reason ever – following a talking rabbit with a watch in its waistcoat pocket. She even does not find this scene weird. Soon after she falls into the rabbit hole, she is in the middle of nowhere. She has no idea of where she is. ‘I must be getting somewhere near the centre of the earth . . . I wonder what Latitude or Longitude I’ve got to?’ (Carroll 1993: 2) but it seems that this question does not bother her at all. She ‘never once considering how in the world she was to get out again’ (ibid.). So she reaches the passage after the fall, cries herself a pool in the hall, visits the home of the March Hare, talks to the Caterpillar, joins the tea party with the Mad Hatter, plays croquet with the Queen and goes to many other places. These places and the encounters of the characters do not form any cause-and-effect relationship. Any of the encounters can come before or after the other. Alice can meet the Queen or talk to the Caterpillar first at the beginning. It does not matter which comes first because they will all end up with nonsense. It is, too, madness that we will arrive at. We can have started from anywhere. It is not a story of linearity because it does not take place in the land of linearity. Rather, the Wonderland is a rhizome, a plane of plateaus that are linked up to one another. Location is never specifically mentioned in the story. We cannot map out the location of the houses, gardens, doors or islands. It is not specified. Yet, we are sure that these plateaus lie on the same plane. They make up the map of the Wonderland and are a part of the map. These adventures take place on the map and the map emerges through the adventures. Similarly, Alice’s encounters with the character also serve as a map. It does not matter which encounter comes first but the encounters themselves form Alice’s adventures. It is a map in a book and the book a map can start from anywhere and lead to anywhere.

Although Alice’s adventures can be read as a map, unlike the conventional adventure stories, it cannot be traced. Any attempt of tracing is doomed to fail because tracing is an act of linearity which the whole book and map is against. The book and the Wonderland depicted are a rhizome.


The rhizome is altogether different, a map and not a tracing . . . . For it is inaccurate to say that a tracing reproduces the map . . . . The tracing has already translated the map into an image; it has already transformed the rhizome into roots and radicles. It has organized, stabilized, and neutralized the multiplication according to the axes of significance and subjectification belonging to it. (Deleuze and Guattari 1987: 12–13)



The map created by tracing is a representation. When one tries to trace Alice’s adventures and attempts to recreate a map, perhaps a real map of where the houses and gardens are, the Wonderland of non-linearity and femininity are destroyed because it is once again fixed, organized and stabilized. Even a time-line is unnecessary for the reading. What we need is nonsense, madness or something that cannot be traced and should not be traced. And what does a map have to do with Alice and becoming-woman? The map is the becoming-woman. ‘The map has to do with performance, whereas the tracing always involves an alleged “competence”’ (1987: 12–13). We are not trying to prove Alice’s ‘competence’ or her ability to conquer the Wonderland. Scenes of competitions are depicted from time to time. The earliest one found in the story is the Caucus Race in chapter 3. After Alice cries herself a pool of tears, all the animals are drowned and get wet. The Dodo suggests playing the Caucus Race so as to dry everyone. The Caucus Race is indeed placing the participants around a circle and start running until everyone is dried. No one signifies the beginning of the race and no one can predict when it is going to finish. There is no finish line whatsoever so that everyone wins the race. Again, it is the performance, the nonsense conveyed through the race rather than the competence or ability of the characters that matter. Alice, as a participant of the race and a wanderer in the Wonderland, does not have to and does not have a reason to win or conquer. She wanders in the Wonderland and does whatever she has done there. It is a matter of performance, not ability. Since she has no goal, she does not have to achieve anything or prove herself capable of anything. She even does not have to get out. If we want to comprehend the story, we will have to read the story in different ways.


One would have to listen with another ear, as if hearing an ‘other meaning’ always in the process of weaving itself, of embracing itself with words, but also of getting rid of words in order not to become fixed, congealed in them. For if she says something, it is not, it is already no longer identical with what she means. What she says is never identical with anything, moreover; rather, it is contiguous. (Irigaray 1985: 29)



The articulations and pronunciations of becoming-woman never stop. It is a process of weaving by playing with signifiers and signifieds. It is a map made up by plateaus while the characters are the nomads. Alice and her fellow friends in the mad land move, travel, appear, disappear and reappear both physically and verbally. When the Mouse narrates ‘a long and a sad tale’, it becomes a long sad tail in the shape of a tale, or vice versa.

They are constantly travelling between plateaus. They are within the rhizomic structure and keep on moving. She hops and sometimes jumps from one plateau to another leaving it untraceable.


Her language, in which ‘she’ sets off in all directions leaving ‘him’ unable to discern the coherence of any meaning. Hers are contradictory words, somewhat mad from the standpoint of reason, inaudible for whoever listens to them with ready-made grids, with a fully elaborated code in hand. (Irigaray 1985: 29)



The language of the becoming-woman is not meant to be understood. It is meant to be performed and developed. Parallel to the adventures of Alice, it is the process that matters, not the goal or the beginning. Both the language of becoming-woman and the map-like story are not designed to be tracked, but, rather, to lose track. The meaning of the words and the story is not to be grasped but ungrasped because it cannot and should not be so.

Conclusion

Alice asks, ‘How do you know that I am mad?’ The Cheshire Cat replies, ‘You must be. Otherwise, you won’t be here’ (Carroll 1993: 42). Alice’s Adventures in Wonderland is a story of madness and so, if we have to comprehend the story, we will have to be mad in the first place so as to get into the Wonderland and be within the madness brought by the becoming-woman. ‘Becoming-woman is a way of understanding transformative possibilities’ (Driscoll 2000: 75). In the reading of Alice in Wonderland, the transformation of Alice, both physically and psychologically, serves as a crucial expression of becoming-woman. She is a process of changes. This process is more than an evolution of the girl. Evolution involves a linear motion of moving forward. It is a betterment of the species in the target of survival. Alice’s transformation is of a different nature. She does not aim to better herself and survive. She does not travel for a purpose and so she can move in all directions. It makes her and her multiple adventures rhizomic and untraceable. She goes deep down to rediscover her name, her identification and the lost intensity of the becoming-woman. Instead of searching for a ‘proper’ name, she abandons all naming but simultaneously embraces all. She can be Ada, Mabel, Alice or nobody at all. She, with her regained intensity, constantly transforms into different shapes, colours and length with different names. She never stops. And because she never stops, she can touch on the edges, margins, even the polar dualism and quickly moves forward without being fixed or stabilized.

Unlike Alice, the becoming-woman, human has always been a representational being. Our ancestors tied knots to represent events, drew on the walls and mad statues to record their appearances and lives. Nowadays, we are still doing something similar but sometimes we go more subtle and ideological. We look for a representation for ourselves, our sex and even our race. In the posthuman age, we question these understandings and representations. Cyberfeminists, say Donna Haraway, celebrate the union of machine and women and propose the cyborg (cybernetic organism) as the representation of women. This is certainly a significant attempt in challenging the conventional dichotomy of the two sexes by returning to the body matters. However, if we push ourselves further, we shall see the co-evolution of machine and women as a process of transformation in multi-directions. When the two entities are put together, they multiply, interweave and always result in and arrive at something different. Instead of being a fixed representation, namely, the cyborg image of Haraway and the ‘0’ or nothingness suggested by Irigaray, the images should always be moving images that keep developing itself, just like the names and identifications of Alice. Rather than staying on the surface of the linearity and getting stuck by the organized and stabilized representations, it is time to slide a bit deeper, go a bit further and start our adventures in the rhizomic Wonderland wandering in and within the intensity of the becoming-woman.
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Chapter 12

Bringing Them into the Fold


Deleuze, Francis Bacon and Three Images for an East-West Humanities

Michael O’Sullivan

To find Deleuze writing on the humanities is rare if not impossible, so we must turn to his work on the human sciences. However, in doing so, we must be mindful of the biopolitical order that has become so influential since his day in the work of Agamben, Hardt and Negri, and others so as to differentiate Deleuze’s posthuman from more recent descriptions of the posthuman in terms of artificial intelligence and cognitive science.1 We also must be mindful of the academy and what it has now become, what I call the Subscription Knowledge Industry – a Subscription Knowledge Industry, Rankings Generator, or University Inc. that is quick to come down hard on those who infringe its rights (we recall how the number one ranked university MIT treated Aaron Schwarz).2 The university is an organization that today redefines the notions of intuition, desiring machine, and institution that are so important to Deleuze’s work. In fact, to run headlong into any notion such as East-West humanities – what Deleuze may have scoffed at as all too binary – without questioning the biopolitical commons and archive of the university that still sees fit to disseminate his work, would be foolhardy. We recall that he reminded us how every category of professional – especially ‘professors’ – is going to be urged to exercise ‘police functions’ (2004a: 210). We recall Foucault’s words in his discussions with Deleuze that remind us that the intellectual – can we say professor? – must ‘struggle against those forms of power where he is both instrument and object’ (207). Therefore, to neglect all this when the university is ever more resourceful and where the means for struggling against the power it imparts to us as instrument, object and impact-factor online appendage is ever more depleted would be to neglect what Deleuze and his contemporaries Bourdieu and Derrida have divulged about the university. Therefore, in deliberating on how Deleuze might conceive of anything like the ‘new humanities’ especially considering the fact that the humanities do not exist in the French University, the human sciences being the closest approximation, we must be mindful of how the Academy as Rankings Institute revises the human.

Another route to Deleuze’s cultural encounter with the new humanities might be by way of his work on the human and on humanism, what for many in the humanities presupposes notions of liberal education, equality and fairness. However, Deleuze is always mindful of systems and strategies that end up reproducing the kind of hierarchies they initially set out to tear down when they strive to vanquish received notions of the human, and the university is now particularly culpable in this regard. We also now have various versions of the posthuman: Rosi Braidotti’s notion of posthuman critical theory that works through a ‘post-identitarian, non-unitary and transversal subjectivity based on relations with human and non-human others’ (2013: 172), Agamben’s ‘anthropological machine’ (2004: 29) and new descriptions of the human as envisaged by cognitive neuroscience. However, Deleuze saw the old hierarchies re-emerging everywhere: the Marxist tripartite distinction between the avant-garde, the informed proletariat and the sub-proletariat reproduces the kind of hierarchy it sought to undo in the bourgeoisie. Capitalism also reproduces hierarchies by maintaining what he describes as the ‘reserve’ of unemployed workers as well as by maintaining limitations on immigration by ensuring, as he puts it, that ‘we’re leaving the hardest and lowest paying jobs to them’ (210), what is, of course, not unique to Europe and is indeed exacerbated today in Hong Kong. Deleuze also sees hierarchies working through the familial order, and at the order of the signified through psychoanalysis that, he argues, bring the power of such hierarchies inside the ‘very pores’ of the lived being in capitalist society (220). The university today, as Knowledge Industry or Biopolitical Desiring Machine Writ Large, also now embodies and defines Hierarchy as Rankings Institute in a new way that Deleuze’s work in the human sciences in the French University always challenged and couldn’t have predicted.

These hierarchies that we seek to do away with by re-imagining the human get us caught up in the eternal return and work to repress what Deleuze calls, at one point, a society’s ‘radical fragility’. Any ‘new humanities’ must analyse and provide new images of thought for the contemplation and coming to terms with such ‘radical fragility’ (‘Intellectuals and Power’, 208).3 We consistently address such fragility in the humanities behind the mask of ‘crisis’; the humanities are threatened by rankings and this struggle brings back old hierarchies we thought we had left behind. Rankings Thought, what was essentially a product of globalization and its drive for greater internationalization in the university, has taken us back to the national. The global university, despite its MOOC pretensions, appears unwilling to give up the national and so the global has become the glocal. Institutes are merging to produce national conglomerates backed by listed companies and we can see the national dynamic also in the new breed of rankings tables (we now have an Asian top 50, a Guardian UK top 100, subject categories, etc.). Educationalists speak of national education powerhouses. Deleuze once again was pragmatic enough to realize that the national would not be given up. Any proletarian or ‘grass roots’ struggle, as he called it (2004a: 210), must essentially be a ‘renunciation of an international struggle’ (196) because of the necessary return to class conflict in capitalist countries and this brings with it a shared imperative, what he describes with a kind of slogan; ‘the working class must defend national productive forces, struggle against monopolies, and appropriate a State apparatus’ (196).

It would seem then that the international socialist call for the proletarian renunciation of the national was a pipe dream, and that even the humanities or the human sciences, the soul of the university today as humanities scholars like to think, have themselves latched on to the value of the national for promoting hieararchization as Rankings, even though the humanities sees itself as being reared far from any such proletarian dynamic. We also hear the modern- day champions of the humanities and of liberal education speaking on behalf of the relative merits of national humanities models in an attempt to preserve various traditions both in the East and West humanities. I’m thinking here of Gerald Harpham, Stefan Collini and Li Jun – and even the old guard in the shape of Leavis, Trilling and so on – who suggest that the humanities were always about national aspiration. Indeed Harpham goes so far as to argue in his new book The Humanities and the Dream of America that the modern humanities were invented in America and Donald Shumway has even suggested that the humanities should be called the ‘nationalities’.

However, Deleuze’s philosophy does still provide us with useful images and concepts for re-imagining the ‘new humanities’. We have the desiring machine as what interrupts flows, the unconscious as a factory not a theatre, and the lived moment or immanence as unrepresentable and meaningless where it is analysis not rationalization that must affect the spur for the creation of new images for thought. Deleuze also reminds us before the age of the social network that the ‘order of group subjectivity which introduces explosive machines into so-called signifying structures’ ends up ‘forcing them to open to liberate their hidden potentialities as a future reality influenced by the rupture’ (199). He focuses on mass movements such as the Movement of March 22 in France, what stands alongside Hong Kong’s Umbrella Revolution, as a spur for the creation of new images of thought, as an ‘analytic and desiring group’ which not only can hold a discourse on the mode of ‘truly free association’ but may also be able ‘to constitute itself as an analyser of a considerable mass of students and workers’ without any claims to hegemony or ‘avant-garde status’ (200). Is this then the way to move beyond hierarchies, and, if so, what role can the ‘new humanities’ play? For Deleuze also reminds us that a ‘theory’ – the bread and butter of the humanities – ‘is always local, related to a limited domain, though it can be applied in another domain that is more or less distant’ (206). Therefore, in speaking of the ‘new humanities’ in Hong Kong in terms of theory, it would be anti-Deleuzian to bypass the local and such important issues as the Asian context, inequality in regard to access to the university and the humanities in Hong Kong and – since academics are civil servants of a kind in Hong Kong – self-determination in government departments that decides more efficiently than most what research is conducted.

I want then to give a reading of Deleuze on the human sciences in terms of three images for thought. First, representation without resemblance; second, radical fragility and weakness as counterweight, counterforce or schizoid companion to Deleuze’s obsession with force and power, a vulnerability he refers to on occasion himself in terms of ‘radical fragility’. This is a global tendency he points to that produces ‘global repression’ precisely because we are unwilling to deal with it (208). The contemporary exacerbated levels of inequality are a product of this global repression. The third image for thought emerges from Deleuze’s reading of the work of the Anglo-Irish artist Francis Bacon. This third image for thought open for discussion is the image of the visual artist. Deleuze describes the image in the work of Francis Bacon in terms of the ‘collapse of Form’ that leads to new ‘relations with forces’. Such images and concepts may allow Deleuze to get around his somewhat problematic ideas on the history of representation – what I read through his reading of Foucault – as a ground for reading cultures and hence humanities in order to imagine how the ‘harmony’ he privileges in The Fold can speak for a new humanities as workable East-West humanities. Deleuze writes that the arts can give us a new sense of harmony that is a ‘collective unity in extension, [that] goes out and beyond, toward an entirely different unity that is comprehensive and spiritual, punctual, [and] is indeed conceptual’ and this is something that must be vital to the ‘new humanities’ (2006b: 142). Deleuze always privileges new images for thought through coalescing, desiring and transversality between the thought and the unthought. I am trying to give what he asks philosophy to give us, namely, a ‘massive expenditure of concepts, an excess of concepts’ (2004a: 141) and possibly ‘profound elements for a new image of thought’ – if I can be so desirous – what he often finds in artists such as Proust and Bacon (139). In the end, the question of what the new humanities will be will still be a question about how ‘a certain number of “machines” endowed with revolutionary potential are going to fit together’ (2004a: 237).

Deleuze’s reading of representation in terms of the human and the human sciences is perhaps most clearly stated in his essay ‘Humans: A Dubious Existence’. Deleuze approaches the human sciences and the human by way of a reading of Foucault on representation. Deleuze appears to accept most of what Foucault argues about representation from The Order of Things, and he uses Foucault’s argument to go a stage further and speak about the end of the ‘human’. However, since this is a reading of space, force and culture in terms of a representational revolution that occurred, for both Deleuze and Foucault seemingly only in the West, and not in an East still represented by a China that Foucault is still describing in 1970 as ‘a vast reservoir of utopias’ (xix) for the West, it is an important place to begin in examining Deleuze’s encounter with the new humanities that must be an East-West humanities. Both Foucault and Deleuze often read cultures in terms of how they conceive of and define representation. Any new East-West humanities must build on its respective traditions; however, if such an influential cultural revolution in the style of representation dating back to the seventeenth century has only occurred in one of these traditions, then the difference must be analysed and opened up as a new image for thought.

Foucault argues in The Order of Things that language moved from a ternary system based on commentary, interpretation and resemblance to a binary system where what was important for representation was ‘identities and differences’ (1970: 50). The sense is that signs now spoke more to themselves than to the material objects they stood in for in the Renaissance; it was a more arbitrary connection. Foucault describes this as an ‘essential rupture in the Western world’ (50). Language ‘breaks off its old kinship with things’ and resemblance can only now appear in its old form in literature behind the masks of madness and imagination (49). Words are ‘no longer the marks of things’ (48) but instead marks of relations of difference in a larger system of organization or thought. These systems of organization take precedence over resemblance – we recall Deleuze’s body without organs that is essentially a body free of organizations. Language is then perceived in the West as having changed from existing as the ‘material writing of things’ and is now restricted to the ‘general organization of representative signs’ (42). Of course, it is impossible to ever verify Foucault’s claims. For example, he draws a rigid distinction between all forms of language and literature – literature not being affected to the same degree by this rupture – a distinction that would be continually challenged in philosophy and literature after the seventeenth century. Nevertheless, the fact that Foucault, the archeaologist, presents us with such a theory that Deleuze then builds on to develop a theory of the disappearance of the human suggests that it is a powerful argument in the Western humanities. However, since such a revolution does not appear to ever have occurred for these Western philosophers in the East – which is still for Foucault in China – we must return to Foucault’s words on Chinese writing or representation. Even though he is referring to a mythical Chinese system of classification from a fictional Borges story, his words on the Chinese writing system and on a kind of Chinese metaphysics resulting from such a system of classification have had a powerful symbolic value in cultural studies. He writes that Chinese writing ‘erects the motionless and still-recognizable images of things themselves in vertical columns’. In drawing his inspiration on China from the fictitious Borges story, Foucault argues that the kind of ‘taxonomy’ that such Chinese writing proposes ‘lead[s] to a kind of thought without space, to words and categories that lack all life and place, but are rooted in a ceremonial space, overburdened with complex figures, with tangled paths, strange places, secret passages, and unexpected communications’ (xix). Can we imagine a more poetic description of the Other by a philosopher and yet this is Foucault writing on the Chinese system of representation in the 1970 English translation of his 1966 work, a system of representation that grounds a humanities tradition that is now being asked to seamlessly merge with the Western humanities in forging the University’s proposed ‘new humanities’? Any ‘new humanities’ that is not an East-West humanities will run counter to the Rankings hegemony.

Deleuze describes Foucault’s book on this topic as a ‘great book’; however, he recognizes that one searches ‘in vain’ for the human sciences in the book (2004a: 91). This is because, as Deleuze argues, building on Foucault’s argument, the ‘human’ – the ground of the human sciences – can only exist in the space of knowledge once the classical world of representation has itself collapsed under the pressure of what is ‘non-representable’ (91). The human sciences and the new humanities can only then come into being once ‘living organisms have left the space of representation to lodge themselves in the specific depth of life’ – in other words, once the fields of biology, political economy and philology have come into existence. Deleuze argues that this is a twofold process. On the one hand, humanity discovers itself as the object of the new positive sciences (and the biopolitical begins) and, on the other hand, humanity founds this new positivity on the grounds of its own finitude or sense of limitation. Humanity, thus for Deleuze, comes to have a double being (91); the ‘sovereignty of identity in representation’ has collapsed, and in this second revolution that explodes representation, it is no longer ‘difference that must be subordinated to the same, but the same that must be said of the Different’, what takes us towards Derrida and différance (91). However, regardless of the various discursive ruses here, what matters is that both philosophers draw institutional inferences from revolutions that occurred to conceptions of language; institutions of science and research were built up as a result of revolutions in how language was conceived by certain cultures. Neither philosopher ever suggests that something similar was conceivable in the Asia represented by Foucault’s reading of China. However, Deleuze does present us with a new ‘image of thought’ that is capable of containing the ‘analytic of finitude’ that this second revolution produces. This ‘new image of thought’ is what he describes as a ‘thinking that no longer opposes itself as from the outside to the unthinkable or the unthought, but which would lodge the unthinkable, the unthought within itself as thought, and which would be in an essential relationship to it’ (92). It instigates then a thinking that is ‘traversed by a sort of fissure’ that cannot be filled in because it is the ‘highest object of thought’. Deleuze then makes a startling jump; he argues that this ‘fissure’ in the thought of humanity is the ‘end of the Human or the origin of thought’ (92). Therefore, the revolution in language that began in the classical age, giving us representation, then produces a new revolution that explodes representation because of the pressures to contain the unrepresentable (and reading them now one can only ask whether Foucault’s vision of China can be encompassed within this unrepresentable). This in turn leads, for Deleuze, to a kind of thought that must always contain within itself its radical fragility, its awareness of its own finitude and its impotence – Foucault says that after the classical age language is not yet ‘entirely impotent’ (48) – and this ultimately allows us to keep allowing the human to slip from our grasp so we can begin with a new kind of thought.

However, as none of this ever happened in Foucault’s China what then for the new humanities? How will the Asian humanities walk the tightrope over this fissure from the immoveable culture of characters to the fragile thought of the West in the knowledge that the human will have disappeared when it gets there? In other words, has the Asian University been given the space to define its own version of the posthuman having made the long journey to disentangle a now defunct enlightenment?

I now want to keep this ‘image for thought’ in play – where the unthinkable and the unrepresentable is made to lodge itself within thinking through a recognition of its radical fragility – as I move to the last image for thought for a new humanities courtesy of Deleuze’s reading of Francis Bacon, who, for Deleuze, allows us to conceive of union and harmony without resemblances and without representation.

Deleuze is at his most creative stage in finding his images for thought in artists such as Proust and the Anglo-Irish artist Francis Bacon. The ‘line’ in art is a case in point for him. Michelangelo, he writes, gives us a ‘power that stems directly from the manual space’ – the space of manual strokes – which is equivalent to the ‘moment in which the body exceeds the organism or makes it fall apart’. It becomes a question of how manual strokes ‘bring power to catastrophe’ or let ‘radical fragility’ show through (2005: 105). Bacon himself refers to this as the vulnerability of the body in focusing on the spine of one of Degas’s bathers. Deleuze highlights those moments in painting where the ‘form collapses’, just as he privileges that moment when representation collapses or explodes under the pressures of the unrepresentable. Such moments, he writes, are ‘inseparable from a fall’. An accident opens up a space between two planes which is ‘where the fall occurs’ (2005: 109). He describes Bacon’s diagrams – his grids – as ‘zones of catastrophe’ (111). He says that painting can give one a sense of the haptic when there is no ‘longer a strict subordination in either direction, . . . when sight discovers in itself a specific function of touch that is uniquely its own, distinct from its optical function’ (125). An artist then starts with a figurative form, a grid or diagram intervenes and ‘scrambles it and a form completely different in nature emerges from the diagram, which is called the Figure’ (125). Perhaps the new humanities must learn from Deleuze’s description of the work of the artist and use this as an image for thought. Must the Western humanities be scrambled by incorporating the Asian humanities into its fold, must it willingly accept its fall, its radical fragility, and in doing so emerge reconstituted? So, as with Bacon’s Painting (Three Studies of Lucian Freud), the diagram has ‘introduced “formless forces” throughout the painting’. Everything, Deleuze writes, can be done ‘inside the same form’ (FB 127). So in Painting as in the humanities, ‘one starts with the intentional or sketched – out figurative form; one scrambles it from one contour to the other, like a gray that spreads itself everywhere . . . it is the coloured gray out of which new relations will emerge (broken tones) [not a linearity or a narrative] that are completely different from the relations of resemblance. And these new relations of broken tones produce a more profound resemblance, a nonfigurative resemblance for the same form, that is a uniquely figural Image’. This is Bacon’s programme, to ‘produce resemblances with nonresembling means’ (FB 127). Deleuze writes that ‘we witness the revelation of the body beneath the organism, which makes organisms and their elements crack or swell, imposes a spasm on them, and puts them into relation with forces’ (129). However, before the cracking, swelling and spasm, there is a witnessing, and before the new humanities swell and crack, there must also be an awareness of fall and a recognition of radical fragility. Perhaps the most pressing radical fragility in society today that the new humanities must work to unravel is inequality, what Thomas Piketty, Joseph Stiglitz and others say is at aggressive levels internationally, and for Stiglitz is at levels in Hong Kong consistent with that found in dysfunctional societies. Therefore, the cracking or swelling may have already begun and one thing we can do is employ Deleuze’s images for thought to re-imagine the new humanities between Western and Eastern traditions as a movement from which new relations will emerge that are completely different from any ‘relations of resemblance’ we have known. However, one wonders why Deleuze, Foucault and Derrida always speak of the essential fissuring, dislocation or fall that must occur first. Perhaps by adhering to the soft and the weak, as Chinese scholarship reminds us, the cracking need not be so painful.


Notes

1Allen Buchanan has argued (2013) that the potential of cognitive enhancements for increasing productivity is important for theories of economic development and ethics. Central to this argument is the ‘nature of the computer/human interface’ (46), an area of investigation that is spearheading both the university’s response to government dictates to make its research public and research on how to manage the MOOC courses of the future.

2Aaron Swartz’s untimely death in 2013 and the claims of his family in regard to university legal teams show up a less than supportive university, or subscription knowledge industry, that is often backed up by state prosecutors. Larry Lessig, the lawyer and friend who represented Swartz, writes the following in a blog on the actions of MIT in this case: ‘So what was that appropriate punishment? Was Aaron a terrorist? Or a cracker trying to profit from stolen goods? . . . Early on, and to its great credit, JSTOR figured “appropriate” out: They declined to pursue their own action against Aaron, and they asked the government to drop its. MIT, to its great shame, was not as clear, and so the prosecutor had the excuse he needed to continue his war against the “criminal” who we who loved him knew as Aaron’ (http://lessig.tumblr.com/post/40347463044/prosecutor-as-bully [Accessed 1 March 2013]).

3As Deleuze writes in Nietzsche & Philosophy, our knowledge of the ‘will to power’ – that delusional force that propels us onwards – will remain limited if we do not tackle the ‘nihilism which forces us to know it’ (2006a: 172). And since for Nietzsche the ‘pessimism of weakness’ is the second integral part of this nihilism (148), we must analyse and understand this weakness and fragility. This is where East-West humanities can begin to work. This can be a new concept for thought. A kind of harmony can be found here. The Chinese affirmative regard for weakness and fragility can move us from the ‘pessimism of weakness’ to the ‘authentic weakness of being’.
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