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PREFACE
INHABITING THE EVENT

This book is an attempt at a rethinking of Being and relationality to-
wards the world onto a level that in Western modernity in which I
grew up, has been explicitly avoided. I would like to call this level the
level of ‘lived time’. I mean by lived time the level of sensuality, of
affect as a mode to relate to the world.

I got an initial idea of how one might think about lived time from
the work of the philosopher Henri Bergson (1859-1941). Bergson’s
work is about duration. For Bergson, duration is a plane of experi-
enced time that got silenced in Western modernity by an excessive fo-
cus on measured time. In duration, lived time is plural (lived tempo-
ralities). It is a plane of the given where everything exists as temporal-
ity, rather than as distinct material entity. My aim was to give an ac-
count of lived time as a plane of the socio-cultural and the biological-
technological environment in Guatemala. Empirically, I have looked
for example at temporalities of sweetcorn, temporalities of water and
temporalities of cable TV in Guatemala. Theoretically, I have ex-
plored the plurality of temporalities that I encountered as ‘virtual,
qualitative multiplicity’. This is a key term in Gilles Deleuze’s reading
of the philosophy of duration. Deleuze thereby characterizes the plu-
rality and productivity of the plane of the sensual, which he calls the
‘virtual’. The first chapter of the book will introduce time as virtual,
qualitative multiplicity. To describe Guatemalan everyday life as vir-
tual, qualitative multiplicity of lived temporalities was the long-
standing project of this work. The encounter between Guatemalan
everyday life and Deleuzian philosophy helps to concretise the ab-
stract and strange Deleuzian terminology as well as to open up a per-
spective on Guatemalan everyday life that can be characterized as fol-
lows:

While Bergson locates duration within nature, Deleuze explores
the plane of the sensual within capitalism. For Deleuze, capitalism is
characterized by immanence — by an actual that has turned virtual. The
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12 LIVED TEMPORALITIES

fleetingness, intensity and disembeddedness of everyday life in global
capitalism leads for him in tendency to a factual and perceptual im-
manence of the given. Everything seems to be in a permanent state of
openness, intensity, chance and change that is more reminiscent to
lived time than to measured time. My interest in the various lived
temporalities in Guatemala had to do with my experience of these di-
mensions of global capitalism in London.

Why explore duration in Guatemala? I got fascinated by the
amount of lived time in everyday life on earlier visits to that country.
In traditional subsistence, on open markets and in overland-buses, it
seemed to me that one was better off when orienting oneself by lived
time, relating as a sensual surface to the sensual heterogeneity of the
given. This is not just in order to appreciate the sensual richness of
this down-to-earth way of life, but as a mere strategy of survival, and
as a mode of relating to the given that the material environment seems
to suggest anyway. The Deleuzian reading of duration worked very
well to emphasize during the process of analysis those moments that
had fascinated me when taking up the empirical material.

Because the research was set in Guatemala, I naturally ended up
with a displacement of the Deleuzian reading of duration. Deleuzian
theory is — under different names — in one-way or another not only al-
ways concerned with virtual, qualitative multiplicities, but also with
the ‘event’. During the process of analysis, I not only explored lived
temporalities empirically by way of the virtual, qualitative multiplic-
ity, but I also developed a theory of what I now would call ‘inhabiting
the event’. While the multiplicity is a concept that came to account in
my work for the socio-cultural and the biological-technological given,
the event is a concept that came to account for agency within this
given (which, in the book is called ‘becoming-active’). While the
Deleuzian event, in my reading, provides the terminology for an
agency that affirms the new features of global capitalism, ‘inhabiting
the event’ is meant to provide a perspective for an ethical agency
within global capitalism. An ethical agency, within the inter-relational
framework that I will apply in this book, might be characterized as
one to which a politically aware self feels ‘yes, this is how I want to
doit’.

This latter achievement of the book is an unintended consequence
of the original research project. It draws on my making sense first of
duration and then of Deleuzian theory against the backdrop of psycho-
analysis. This encounter was first implicit, in the choice of the re-
search settings, and then became increasingly explicit, developing
from chapter to chapter in the theoretical introductions. I will use the
opportunity of this preface to introduce the idea of ‘inhabiting the
event’ as what I consider to be a response to the challenges of the con-
temporary global capitalist given. First, I will define the event and
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PREFACE — INHABITING THE EVENT 13

what I mean by ‘inhabiting the event’ (II). Then, I will explain how
‘inhabiting the event’ responds to global capitalism (III). Thereafter, I
will outline how this approach developed throughout the book (IV),
and how it contributes to contemporary cultural theory (V). Finally, I
will lay out the basis on which I consider it legitimate to study ‘inhab-
iting the event’ in Guatemala (VI & VII).

What is an event and what do I mean by ‘inhabiting the event’? The
event is an explosive moment in the realm of lived time that generates
the actualisation of something new. For Deleuze, the event is explic-
itly pre-individual. Under the name of the ‘Univocity of Being’, he
describes in The Logic of Sense how virtual singularities, rather than
actual people, organise themselves in such a way that there emerges a
balance of tension between sameness and difference that sets free an
unfolding of newness. Deleuze declares these conditions to be an on-
tological given. As ontological given, the successful build-up of the
event is part of Being, and thus rendered out of question.

In this book, by contrast, I assume that it always takes the sensual-
ity of a self to relate to the plane of lived time, and that where an event
builds up, this self has passively taken up contact with the sensuality
of an other (object or subject) in the world. Thus, the event as an or-
ganisation of lived time into a balance of tension between sameness
and difference still takes place on the plane of the virtual. But the
(self-)organisation of singularities is treated in this book as the mental
achievement of a self. The singularities that organise themselves un-
consciously in the mind, are in this book specified as the felt sensual-
ity of a self and the felt sensuality of an other. Deleuze rejects any ref-
erence to self or other in order to fully concentrate on the level where
there are only intensities, rather than actual material entities. He seems
to fear that to take account of a self and its other would prevent a fo-
cus onto the realm of lived time as a plane of immanence. I will argue,
by contrast, that it takes just a shift of emphasis from the event as
something in itself within immanence towards the event as something
that enables a self to become active within immanence.

The basis for such an argument is a common ground between the
Deleuzian event and the concept of triangulation in psychoanalysis
that I have encountered during the research for the present book:
Drawing on insights from inter-relational psychoanalysis (Jessica
Benjamin 1988), I came to understand the balance between sameness
and difference on which rests the productivity of the event to be the
outcome of a life-long development of human lived time. Then, the
balance between sameness and difference is not ontologically given,
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14 LIVED TEMPORALITIES

but a balance of tension within the human mind that is shaped by af-
fective memories from the entire life, and especially by affective
memories from encounters with the first significant others of a human
being. In the encounter with the first significant others of a human be-
ing, something like a prototype for the event, an architecture for one’s
affective encounters with the world throughout adult life, develops. In
this perspective, the build-up of the balance of tension between same-
ness and difference is something that is naturally conflictive, because
human beings’ inter-relational capacities are unevenly developed, and
even in the most harmonic relations there happens to be unpredictable
things in the course of a life-time that might challenge one’s encoun-
ters with the world for the rest of one’s life.

There is an important difference between the event as ontological
given and the event as the outcome of life-long accumulated human
inter-relational experiences: In the former approach, the productive
and creative encounter of singularities is rendered normal and this
norm is all that the picture renders visible. In the latter approach, by
contrast, the productivity, creativity and openness of the event, and
even the singularity of the encountering agents, is pictured as ideal.
Besides this ideal, there is space for all those degrees of human imper-
fection and vulnerability that might prevent an encounter between self
and other to be predominantly characterized by productivity, creativ-
ity, openness and singularity. In fact, the focus of psychoanalysis is
explicitly directed towards all these less then ideal moments — the im-
perfections, inhibitions and apparent irrationalities that human beings
actually exhibit in their encounters with the world. Thus, I call ‘inhab-
iting the event’ the ethical appropriation of the concept of the event as
an ideal model for virtual inter-relationality between actual human be-
ings and the world in a way that accounts for human imperfection in
living this ideal. I consider this appropriation to be necessary, because
I ascribe the event a key role within the exploitative logic of global
capitalism.

What does the move from the event towards ‘inhabiting the event’
have to do with global capitalism? In its passage from modern indus-
trial capitalism to global capitalism, production processes have been
simplified, speeded up and multiplied by technological inventions in a
way that leading cultural theorists characterize contemporary capital-
ism no longer mainly by production, as did Marx, but by consumption
(see for example Baudrillard 1968, 1970, Lash/Urry 1994). Also, ac-
tual distinctions that in modernity divided between a realm that func-
tioned according to the exploitative logic of capitalism and a realm
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that was constructed as an outside to capitalism and which functioned
as a space for life unfolding in its own right (such as public/private,
male/female, work/home, culture/nature) have disintegrated. There-
fore we are left with a plane of immanence on which life is just too
easily functioning only according to the rules of the ever more aggres-
sive capitalist economy. Through the event, subjects can integrate into
their encounter with the world these disintegrating tendencies of
global capitalism. While in the literature by and on Deleuze, the event
usually expresses characteristics that are compatible with the require-
ments of global capitalist economy (such as productivity, singularity,
flexibility and joy), ‘inhabiting the event’ adds to these characteristics
particularly human requirements, such as care, trust and responsibility
in inter-relationality with other human beings. This human dimension
is likely to enter into conflict with global capitalism. It is now no
longer an outside, but rather a supplement to the logic of global capi-
talism, as I will elucidate now.

Ultimately, it is narcissism that is at issue. Narcissism is a concept
that goes back to the work of Sigmund Freud (1914), on whose classi-
cal definition I will rely in the following. Narcissism describes the li-
bidinal organisation of a self that is only preoccupied with itself. Its
mind will not include others as others in its view of the world, or not
perceive these as equal. Actual others will appear only in their func-
tion for the self. Following Freud, there are two main variants (see
Wahl 2000): narcissism at the level of the Ego, and narcissism at the
level of the Id. In the first case, the Ego consumes the entire libido that
the self could otherwise invest in its relations to others in the world.
The self thereby keeps itself independent from others. The self per-
ceives satisfaction in representing its own activity, beauty and well-
being. This, one could say, is narcissism characteristic of Western
modernity: The Enlightenment with its technological, welfare-related
and scientific achievements over the course of the past few hundred
years has developed such a degree of human knowledge of, and con-
trol over life that material reality really seemed to support a represen-
tation according to which a certain kind of human being (pre-
dominantly male, white, Western, middle-aged etc.) appeared to be
independent from others and at the centre of the world.

The entire Deleuzian philosophy is opposed to this kind of West-
ern modern narcissism. Time as virtual, qualitative multiplicity de-
parts from the concerns of the Ego towards the world as it is in itself —
a plurality of singular, active, living temporalities. The plane of lived
temporalities, however, entails its own danger of narcissism. Here,
there is no longer an actual unity, such as the self as represented by
the Ego. Together with the rest of actual reality, the subject in global
capitalism is, in tendency, turning virtual. The actual part of the self,
the Ego, disintegrates and all that is left is unconscious, sensitive
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navigation. The self relates to the world by way of attraction, rather
than by way of representation. The self encounters the world on the
plane of sensuality, the plane of lived time. It perceives what it feels
attracted to, and gives resonance to these attracting impulses. This is a
dynamic that focuses on the other, rather than on the self. However, it
is also narcissism, because the self only gives resonance to what pro-
duces attraction for itself'in the other.

The fifth chapter of this book will introduce the idea that the at-
tracting impulses that initiate an encounter with the other, only reflect
the desire of the self. In this kind of narcissism, one could say, rela-
tionality is similar to consumption: the self just ‘eats’ the other (bell
hooks). The self orientates itself in the joy that it perceives when relat-
ing to an other and in the resonance to the perceived impulse that it
then perceives in itself. The narcissism of the Id is compatible with the
consumption-orientated culture of global capitalism in that informing
oneself (about what is available) as well as selling something also
function through the positive sensation that a product produces in a
potential consumer. However, not only narcissistic, but every encoun-
ter between self and other that takes place in lived time starts with a
libidinal attachment. The question is what happens next.

My argument in the book will be that the Deleuzian event remains
on the level of narcissistic consumption, while inter-relationality po-
tentially can proceed to a second stage, namely the holding of the
other as other. I will argue that the self can first affirm and then go be-
yond the consumption-orientated logic of global capitalism. In what I,
following inter-relational theory (J. Benjamin 1988), will depict as
mature form of inter-relationality, the other to which the self relates is
still a living temporality, rather than a material entity. But after and
beyond the moment of libidinal attachment, there is the holding of the
difference between the living temporality of the self and the living
temporality of the other. At stake are now not just resonance (the per-
ception of sameness between self and other), but also the valuation of
holding the other as significant for, though different from the self and
outside its realm of influence (the perception of difference).

The Deleuzian event entails an acknowledgement of the impor-
tance of difference as well. ‘Univocity of Being’ (Deleuze 1969) con-
sists not only in sameness, but also in difference. However, the hold-
ing of the co-existing unfolding of two or more different, though re-
lated temporalities in Deleuze is presented exclusively as an ontologi-
cal characteristic of the virtual. Difference does not imply holding a
relation with an actual other. The unfolding of sameness and differ-
ence in Deleuze takes only the shortest moment possible — the mo-
ment that it takes to produce a sensation. The Deleuzian approach af-
firms the fleetingness and singularity of the global capitalist given by
theorising relationality with the world only on the basis of this shortest
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possible moment. The Deleuzian event is impersonal. There is no ex-
pectation to relate to the other as significant other human being over
time. This is why any agency based on the Deleuzian event is prone to
be narcissistic — orientated in the well-being of the self, rather than in
the quality of the relation with a specific other. To long for a relation
with an other as actual other, implies a readiness for long-term com-
mitment — and this is exactly what is absent in the Deleuzian ap-
proach, what would go against the grain of global capitalism, and
what I have added in this book through inter-relational psychoanaly-
sis. It is the quality of sociality that is at stake in the passage from the
event towards ‘inhabiting the event’. This book will offer a perspec-
tive for sociality within global capitalism that first affirms, but then
goes beyond the Id-based form of narcissim classified above as char-
acteristic of global capitalism. This notion of sociality implies care,
responsibility, trust and potentially long-term commitment in the en-
counter with actual others.

v

How did ‘inhabiting the event’ develop as an issue in this work? The
object-relational Freudian psychoanalysis of Melanie Klein (1930) be-
came one of the battlegrounds that Deleuze, together with Felix Guat-
tari, chose for unfolding their argument (see Deleuze/Guattari 1972).
Klein, in Deleuze and Guattari’s reading, argues that the little child
moves in her development from a pre-mature position where feelings
towards her first significant other remain grounded in momentary,
fragmented, intensive impressions towards a position where the
child’s feelings towards this other integrate into a representation that
holds beyond any momentary intensive impression. Both in Kleinian
object-relational psychoanalysis and in Deleuze/Guattari, human per-
ception seems to me to start with a sensual impression (a virtual ob-
ject, or the virtual other), which then extends into a representation of
the actual object (the actual other). The virtual other thus is a sensual
impression from the surface of the actual other, and one perceives first
the former and then the latter. Deleuze and Guattari’s project involved
emancipating the virtual from the actual other by cutting the link be-
tween the virtual impression and the representation from which this
was taken. Kleinian object-relation theory (on which inter-relational
psychoanalysis builds)', by contrast, emphasizes that this link exists

1 Theorists of object relations focus on the self and the objects to which it
relates when relating to the world, while theorists of inter-relationality
emphasize that the other, when it is a human being, is itself a self, not
just an object.
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and that it is worth reaching the level of the actual other (the level of
representation). For object-relation theory, the perception of the other
as whole other is more mature, because it allows for object-constancy,
for holding the other over time. According to Deleuze and Guattari, by
contrast, the really fascinating things — productivity and creativity —
take place in the virtual. They wanted to emancipate the virtual from
the actual. For them, virtual relationality was unjustifiably rendered
secondary in psychoanalysis, oppressed by the focus on the actual. It
is important to keep in mind that Deleuze and Guattari wrote in the
spirit of the *68 revolution in France that was directed against an over-
come actual, while now, forty years on, global capitalism has pro-
duced a socio-cultural given in which there hardly is any actual any-
more. Now the emancipation of the virtual from the actual has become
a dominant characteristic of capitalism and Deleuze’s approach af-
firms this characteristic. Now the virtual’s dangerous side — a narcis-
sism of the Id that prevents inter-relationality proper — becomes ap-
parent. It might now be liberating to remember the potential extension
that object-relation theory provides for the Deleuzian approach.
Retrospectively, one can follow through the entire book how my
exploration of Deleuze’s positive and detailed reading of the virtual
entails from the beginning a bias towards inter-relational approaches
within psychoanalysis: the first chapter introduces Guatemala as the
setting of the empirical research together with Deleuze’s reading of
Bergson. Why should one study Deleuzian immanence in Guatemala?
In this research, it worked as a setting where I could study the tempo-
ral conditions of global capitalism (read as Deleuzian immanence with
the approach of Scott Lash) with a difference, namely with that extra
bit that later, at the moment of analysis of the material, I should find in
selected moments of the work of inter-relational psychoanalyst Jessica
Benjamin. The second chapter uses Walter Benjamin to read tempora-
lities of traditional subsistence, but what I find thereby could have
been found as well with the work of object-relational psychoanalyst
Donald W. Winnicott on whom Jessica Benjamin draws for her con-
cept of the social space in-between self and other (see chapter six of
this book). This social space entails both the surrender to the continu-
ous relation with the other within the realm of lived time and the rec-
ognition of the other as actual other that the processes of traditional
subsistence in the second chapter of this book describe. The third
chapter reads temporalities at the open market with the theory of terri-
torialisation by Deleuze and Guattari. This goes back mostly to Guat-
tari and, as the sixth chapter reveals, Guattari uses the work of child
researcher Daniel Stern to develop his approach. This is the work with
which Jessica Benjamin departs from the work of Melanie Klein’s
student, object-relational theorist Donald W. Winnicott (see J. Benja-
min 1988) by arguing that already from birth on, the human being ac-
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tively chooses his or her affective environment (the territory through
which it will feel held), rather than just being passively dependent on
the activity of the sufficiently favourable environment. The fourth
chapter employs the theory on aggression by object-relational psycho-
analyst Otto Kernberg (1992) to displace the Deleuzian theory of an
active death-drive. In retrospect it seems to me that Kernberg’s theory
worked so well together with Deleuze, because he seems to operate as
well with a concept of primary triangulation, reminiscent of the one
introduced in the fifth and sixth chapter as corrective to Deleuze’s
theory of the other in the event through the work of Jessica Benjamin
(see Scharff 1999). Thus, the inter-relational approach by Jessica Ben-
jamin that is introduced on its own terms in the last chapter as an ex-
tension to the Deleuzian theory of the event, had been implicit in
every empirical and theoretical moment throughout the research proc-
ess.

Vv

Is such an alteration of the Deleuzian event relevant? Let us take a
look at the works of contemporary Deleuzian cultural theorists.
Deleuzians tend to focus on the fascinating productivity, creativity and
openness of the virtual. The actual is there, but it seems to me to be
perceived as a kind of enemy to the fascinating aspects of the virtual.
Its value for making Deleuzian ideals work in the actual that the pre-
sent book emphasizes, remains so far largely undiscovered. Brian
Massumi for example (2002, chapter 1) has become among Deleuz-
ians a major point of reference for theorising affect. This was for a
text (and the book that this text introduced) in which he explored af-
fect in reminiscence to the Deleuzian event. Massumi emphasizes the
autonomy of affect from the actual in order to highlight its creative
dimension. More, he turns to the language of science to elaborate af-
fect as something that takes place explicitly autonomous from the in-
volvement of an actual self or other. Affect, in his reading, encounters
the other only on the level of the skin. Thereby, Massumi’s notion of
affect dismisses the chance to relate to the other in an active, personal
way. For Massumi, however, there is affect, and there is emotion.
Emotion is personal, but according to Massumi, it is not creative.
Consequently, Massumi shows how the actual impacts the event in its
manifold social dimensions (ibid, chapter 3), but the social that he
comes up with does not entail solidarity. ‘Inhabiting the event’, by
contrast, attempts to show how affect can be creative, productive,
open and personal. Only if the self relates through the event not only
to the virtual, but also to the actual other, I would argue, there is a per-
spective for sociality that goes beyond the Id-based form of narcissism
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that I have depicted above as characteristic of global capitalism — to-
wards solidarity, trust and meaning.

Luciana Parisi (2004) offers an exploration of sexual desire in the
age of global, technology-based communication that is reminiscent of
Massumi in that it celebrates contemporary technological achieve-
ments as liberating the world from the actual. She departs from ‘actual
sex’, where the flows of libido are morally chained to the habitual
repetition of the ever-same in the conjugal bedroom, dominated by the
ultimate objective of discharge. She investigates how contemporary
culture functions — by way of the event — through ‘abstract sex’, sen-
suality freed from the enclosure of the bedroom. Parisi brings to light
a rich vocabulary for sensual encounters that take place in the virtual
and that will never be extended into actual relations between self and
other. However, in the light of contemporary global capitalism where
the actual has turned virtual, the singularity and fleetingness that Pa-
risi emphasizes, seems to me to be in danger to confirm the Id-based
narcissism of the capitalist given. One might characterize contempo-
rary global capitalist culture by abstract sex: play, joy, fascination —
but only as long as there is attraction, only for the moment, and only
for fun. Actively striving for a relation with an actual other that is
worth holding might now be the dimension of inter-relationality that
liberates from current socio-economic tendencies. It could bring in
trust, care, generosity, and responsibility — dimensions that are so dear
to human existence, but that go against the grain of global capitalism.
One might call this ‘love’?, as something that is grounded in, but goes
beyond ‘sex’. Extending the virtual into the actual thus could open up
a passage from abstract sex into abstract love. By extending abstract
sex into abstract love, inhabiting the event could mean to turn desire
from being a principle of the consumer-orientated culture of global
capitalism into a device for meaningful human inter-relationality.

If one translates ‘inhabiting the event’ into abstract love, though,
the scope for turning the Deleuzian event around into something else
and something better is in danger to be restricted to friends and fam-
ily. Lived time, by contrast, is about affection by the other. This ter-
minology is more neutral than the desire-based notions of sex and
love. As such, it could also work for qualifying relations with work
colleagues, neighbours, fellow citizens etc. Lash (2002) argues that
industrial capitalism would have been primarily about exploitation (of
workers, women and nature) and post-industrial, or global capitalism
would be primarily about exclusion that is deeply characteristic of
global capitalism. I am strongly convinced, however, that the fleeting-
ness of global capitalist encounters and the Id-based narcissism that is
an expression of this brings with it its own peculiar form of affective

2 Jessica Benjamin called her book ‘The Bonds of Love’'.
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exploitation. Given that the fleeting material circumstances and the
disintegration of pre-given, actual value systems in global capitalism
tend to suggest relation only to those impulses perceived in the other
that reflect the own self, I fear that global capitalism is prone to a di-
mension of play in inter-relationality that will pervert the social. Hold-
ing relations with actual others and actively contributing to trust,
weight and responsibility within them becomes in global capitalism a
challenge for the singular human being that goes far beyond relations
between partners, friends and family — those relations that are conven-
tionally constructed as grounded in love.

It is interesting to refer at this point to a recent book on ‘nomadic
ethics’ by Rosi Braidotti (2006). In her outline of ‘nomadic subjectiv-
ity’, it seems to me that she adds some characteristics to what I would
see as characteristic of the Deleuzian event in order to transgress the
exploitation of global capitalism. Braidotti unfolds the Deleuzian
event as ethical concept against the backdrop of the fleetingness and
exploitation of global capitalism. My hesitation consists in the follow-
ing: If it would work to just want to relate to the world in a generous,
non-profit etc. way, and then this already happens — great! The psy-
choanalytic assumption of previous experiences entering passively
through the unconscious as bio-psychological baggage all present en-
counters with the world, however, lets one doubt that it is so easy. In
this book I understand the event as a fragile balance of tension be-
tween sameness and difference that gets built up in every encounter
anew, that is always in danger to break down again, and in relation to
which every actual human being exhibits a kind of personal signature
that has developed throughout their life-time and that impacts how a
concrete event will be lived. This book could support Braidotti’s pro-
ject in that it provides with what I here have called ‘inhabiting the
event’ a materialist basis for her ethics. In contrast to Braidotti who
considers mutual recognition to be a theme of the past (ibid, p. 158),
however, I would not want to give up the expectation to live these
values also in relation to significant actual others. I think one is likely
to remain on the level of Id-based narcissism, if ethics are lived as a
set of values with which a singular self encounters any other whatso-
ever in the world, rather than as a basis for significant inter-
relationality with particular actual others. It might be a valid strategy
to survive and even at times to enjoy the fleetingness of global capital-
ism, but it gives up the expectation to fulfil what inter-relational the-
ory (Benjamin 1988, 2002) argues to be a basic human requirement —
significant inter-relationality with significant actual other human be-
ings.

Finally, let us turn to Antonio Negri (2003), who offers also a ma-
terialist perspective for the possibility of solidarity in global capital-
ism. Poverty and love are the material preconditions for the ‘multi-

- [


https://doi.org/10.14361/9783839406571
https://www.inlibra.com/de/agb
https://creativecommons.org/licenses/by-nc-nd/4.0/

22 LIVED TEMPORALITIES

tude’ in which he sees the potential for going beyond the fleetingness
of global capitalism. It seems to me, however, that Negri, reminiscent
to Braidotti, equates what I have called above ‘abstract sex’ and ‘ab-
stract love’. The Id-based narcissism of the Deleuzian event seems to
become in his reading the basis for solidarity between actual human
beings with which these can oppose global capitalism from within
(Negri: the theology of the common). The openness of the self that
emerges once the actual has disintegrated seems to me to be equated
with solidarity among actual people. In the present book, one might
say, the Guatemalan research setting distinguishes itself from global
capitalism also through poverty and love: A basic mode of subsistence
forces the people whom I lived with in Guatemala to relate to the
world in an open way. There is little departure from the immanence of
the given. Substantial parts of the research are set within a family-
home where 1 tried to describe the amount of engaged sociality that
had fascinated me so much and that one might call love. My approach
is idealistic as well, but maybe Negri’s account of poverty and love as
ideal material condition that one might or might not find oneself in,
could benefit from my attempt to reconstruct the theoretical ideas that
expressed themselves in the Guatemalan research setting and that in
my reading turned out to be not covered by the Deleuzian approach to
the event.

Vi

But does the event exist in Guatemala? With regard to the psychoana-
lytic concept of the Oedipus-complex with which I compare the
Deleuzian event in this book, it has been shown that the concept rests
on very culture-specific assumptions about the actual world that
would make any straightforward translation to non-European contexts
highly problematic (see for example Fanon 1952, Mahler 2000, Said
2003). The division between sameness and differentiation, by contrast,
is so basic that it can arguably be observed everywhere. People in
Guatemala might not use this model to explain their own temporal de-
velopment. But it is possible to observe this binary in concrete, em-
pirical inter-relationality between people and world. For example in
chapter four I ask Guatemalan people how they cope with the unreli-
ability of others in relation to agreed times for meeting. Usually, the
overall answer is, people just wait. They just accept the other’s non-
keeping of his or her promise. In the framework of this research, one
could say that there is sameness, rather than individual differentiation.

The reasons why something is the way it is, are historically grown.
Carrying one’s children in a scarf on one’s back, treating boys as more
valuable than girls, watching on cable TV all day long US-American
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activity-orientated forms of life, ...all these particularities of Guate-
malan everyday life potentially contribute to the development of an
adult’s affective architecture in a very culture-specific way. But that
such an affective architecture will develop somehow, and that this will
consist in some kind of balance of tension between establishing a
bond of sameness and a subsequent process of self-differentiation, was
incontestable in my encounters with Guatemala. I tried to relate the
passive engagement of people with their material environment to the
environment in which they live; e.g. waiting for the bus. Thus, remi-
niscent to psychoanalysis, there is an exploration of material signifi-
cant others within Guatemalan everyday life and how the encounter
with these might shape the development of one’s affective architecture
as a response to a given affective environment. On the empirical level,
the book offers an indulgence in the encounter with material condi-
tions that produce slowness, sensuality and non-linearity. These con-
text conditions then become the basis for exploring, on the theoretical
level, the temporalities that it takes for a human self to engage with
the world through the event.

Vil

How did ‘inhabiting the event’ work as methodology? The research
project started from sameness. I wanted to find out why there was so
much affective resonance with my friends and acquaintances in Gua-
temala. Every encounter that is grounded in lived time is ideally or-
ganised as event. It starts from something that links, on a virtual level,
a self and an other. The other, at the point of contact, is a sensitive im-
pulse and the self is a feeling of attraction. Gradually thereafter, actual
differences will come in. ‘Inhabiting the event’ in this way offers a
practical perspective for intercultural communication in a globalising
world that is characterized by movement and change. Shall I read a
book on India before I go out with my Indian flatmate? Shall I avoid
communication with someone to whom I feel close, but who happens
to be thirty years older than me? Shall I fence off if my landlord intro-
duces a flatmate to our house from a religious sect that in the way I
grew up has been presented as dangerous? No, at least ideally, if not
always empirically, I try out what is possible, and on the way I will
perceive where limits set in. Actual differences exist, such as national-
ity, age or religion. I can be so much more open in my encounter with
these, however, if I allow myself to start with the affective moment
that establishes communication and then, gradually, to integrate dif-
ferences. It is logically consistent development to employ this mode of
intercultural communication, so feasible in everyday life practices,
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also for academic research in a globalising world. Difference shall not
prevent, but enrich communication.

How did I apply this approach concretely? At the moment of writ-
ing the empirical texts, I tried to focus explicitly not on a ready-made,
ethical or ideal representation of the actual other as other, but on the
affirmation of the ‘real’ plane of lived time in-between me and the
other, below the censorship of the Ego that attempts to perceive only
what would be acceptable to perceive. The felt dynamic then unfolded
into a representation that expressed this ‘real’ state of affect between
me and the other. The subjectivity of the approach is intentional. Af-
firming the singularity of one’s perception is a pre-condition for per-
ception on the plane of the virtual.

The radicalism of this approach comes to a test where it goes
against politically correct ways to represent the other. For example,
chapter one introduces the reader to Guatemala as a site of lived time
through Mayan mythology. The link between present Guatemalan
everyday life and Mayan mythology is not only linked to the actual
renewed interest in Mayan heritage for a re-valuation of indigenous
culture after the civil war that I encountered in Guatemala, but also to
my European background from which I was fascinated by indigenous
everyday life as other to what I had known so far. Hervik/Kahn (2006)
would dismiss this subjective dimension as ‘ethnographic surrealism’.
In my account, by contrast, this part expresses the ‘real’ dimension of
utopia, the feeling to have found something better than what I had
known from Europe that became so central in the process of analysing
the material of this research.

The empirical texts might be read best as explorations and illustra-
tions of Deleuzian concepts. For example, in chapter four, I might
have been the only person who perceived the mentioned fart as un-
pleasant. However, I do not claim to give an account of how people in
Guatemala perceive farting in the bedroom. In the chapter, the fart is
about dynamics in the realm of lived time that are set free by a dis-
guised threat to the Ego. There is also a contemplation of the toilet pa-
per in chapter four that might express so much European-ness that it
would possibly sound strange to any Guatemalan, but this part of the
chapter does not claim to give an account of the meaning of newspa-
per as toilet paper in Guatemala for Guatemalans. Rather, this is an
empirical exploration of the theoretical idea of envelopment as a dy-
namic on the plane of lived time.

One major achievement was to discover a way to let theory and
empirical material meet on a plane of immanence, within lived time. I
followed an intuition that the moments in the Deleuzian texts that at-
tracted me and the moments in Guatemalan everyday life that I had
tried to capture by way of my empirical descriptions, went back to the
same themes, just expressed by different means — here by empirical
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descriptions in Guatemala, there by Continental philosophy. I tried to
recall representations of the respective others from the described em-
pirical material, and then awaited whatever attached itself from the
theory to these in order to make sense of them. To let the moment of
resonance saturate into clear, inner representations of both empirical
material and theory was the step beyond Deleuze. This emphasis on
doing justice to the other as actual, not just virtual other brought the
research towards a proper inter-relational dimension. The attempt to
let theory and empirical material encounter each other through my
memory on a plane of immanence implied that moments from current
context conditions during the process of analysing the material, as
well as moments from my own distant past, entered the research. Both
of these dimensions became productive parts of the overall research
results.

Because I took seriously the challenge of ‘inhabiting the event’ in
that I first followed and then analysed my real interest and baggage in
lived time in Guatemala, people confronted with the challenge of
global capitalism can find in my readings of Guatemalan everyday life
perspectives to (re-)learn ways to affirm lived time (as opposed to ra-
tionality and structure, see tradition-chapter), ways to build up a feel-
ing of space within the openness of lived time (see market-chapter),
ways to cope with the unpleasant, with aggression and frustration in a
socially sustainable way (see the chapter on the unpleasant) and ways
to relate to the other on the basis of mutual recognition, but grounded
in the preconscious realm of the real dynamics that there are taking
place within affect, rather than only in the realm of consciously ac-
ceptable representations (see bus-chapter and final chapter).

Vil

Let us conclude this preface. Why has Western modernity such a
problem with affirming the level of lived time below the actual? Ar-
guably, this is due to a fear of the self losing control, a fear of de-
differentiation, a fear of nebulosity. The book will show that on the
realm of affect not everything is out of control, undifferentiated and
diffuse. It is just that the concepts and dimensions used for orientation
change. They change from a level of visible entities of humans and
objects to a microscopic level of singularities. The Deleuzian and psy-
choanalytic theory employed in this book spell out this virtual micro-
perspective on a theoretical level, and the empirical descriptions show
how this theory might play out in actual reality.

The book explores lived temporalities in Guatemala against the
backdrop of contemporary global capitalism, understood as a socio-
cultural given in which the actual has turned virtual. As soon as one
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encounters the other in the realm of lived (virtual) time, rather than in
the rationality-based realm of the actual, the biases set in that one car-
ries through life; the affective architecture, the prototype of which de-
veloped mostly in the encounter with the first significant other in life
(J. Benjamin: ‘the bonds of love’). Ideally, there is a balance of ten-
sion. But normally, this encounter is more conflictive. Better: this bal-
ance is conflictive by nature. This potential for conflict entails the en-
tire range of power, of above below relations. The potential for con-
flict emerges from the tension between sameness and difference
through which the event unfolds. ‘Inhabiting the event’ means to pro-
vide concepts that give one words to articulate the differences between
the temporalities of the human in all their imperfection and vulnerabil-
ity and the event as temporal organisation of the human mind for pro-
ductive participation in global capitalism. When words are available
for the real dynamics that take place within the realm of the lived
temporalities of the human, below the ideal of the event, the human
being can fight for a recognition of these temporal conditions and ne-
cessities and thus include them into his or her global capitalist every-
day life.

Julia Mahler
London, June 2007
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ABSTRACT

This book sets out to explore lived time empirically and theoretically
at the example of social formations in Guatemala. Building on Gilles
Deleuze’s reading of Henri Bergson’s concept of ‘duration’ (Deleuze
1966), ‘lived time’ is in this book a realm of the given where every-
thing is movement and change and in constant communication with
everything else. Through an ethnography of everyday life at home, at
markets and in buses, social formations have been explored that are
particularly organised by lived time. Bergson (1907) called a singular
line of movement within the realm of duration ‘élan vital’. Going on
from the notion of the élan vital, the book abstracts living within so-
cial formations that are organised by lived time to a vitalist mode of
living the present. A ‘vitalist” mode of living the present is one that
orientates itself by the realm of lived temporalities.

The broader aim of this book is to explore vitalism in Guatemala
as a perspective for critical and joyful existence within contemporary
capitalism (Lash/Urry 1994, Lash 2002). Vitalist forms of life in a pe-
riphery of contemporary capitalism have been taken as a wealth of
long-standing expertise in living with the decrease of structure and the
increase of unpredictability that people in the nodes of contemporary
capitalism are currently experiencing. In a Deleuzian perspective
(Deleuze 1962, 1966, 1968, 1969, Deleuze/Guattari 1972, 1987), the
exploration of lived time is explicitly a non-human adventure in that it
focuses on a ‘virtual’ realm of the given prior to ‘actual’ human be-
ings. According to Deleuze (1966), the virtual is real, but it is not ac-
tual. In sympathy with Deleuze, the exploration of lived time in this
book is very much an exploration of a virtual realm of the given that
exists prior to the actual. However, this book explores the virtual as a
realm for finding one’s bearings within the given. On the level of ori-
entation, the human notions of self and other are indispensable.
Throughout the book, Deleuze’s stance therefore has been understood
and eventually expanded from the perspective of an inter-relational
approach within psychoanalysis.

London, January 2006
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CHAPTER |
LIVED TEMPORALITIES IN GUATEMALA

This chapter will give an introduction to the approach taken in this
book. First, the reader’s imagination shall be invited to travel to the
location of the research: Guatemala shall be introduced in relation to
the theme of this book by way of Ancient Mayan mythology. This is
how I first encountered vitalism, before understanding it theoretically
through the philosophy of Gilles Deleuze. Second, the theme of the
research shall be introduced theoretically. Third, the location of the re-
search shall be introduced as contemporary research-site. Fourth, the
methodology will be briefly outlined. Fifth, the chosen approach will
be related to existing research.

1.1 LIVED TEMPORALITIES
IN THE MAYAN COSMOVISION OF TIME

The Ancient Maya of Central America resided in and around the terri-
tory that, since its declaration of sovereignty in 1821, has been called
Guatemala. The Mayans were one of the greatest civilizations of the
Western hemisphere. During their classical period, between around
A.D. 250 and A.D. 900, they built huge temples and pyramids, in-
scribed stone monuments, made major advances in mathematics and
astronomy and developed complex hieroglyphic scripts. The measure
of time was at the heart of this impressive development. From the
temporal location in which they lived, the Ancient Maya brought the
preoccupation with time to an unprecedented level of abstraction.
From the temporal location of this book — the beginning of 21* cen-
tury London — the Ancient Mayan culture of time measurement, how-
ever, provides an example for an immanent existence within lived
temporalities. The present account builds on Anthony Aveni’s reading
of the Mayan practices of time-measurement. Where Aveni points out

1 Aveni, Anthony 1990: Empires of Time, pp. 185-252. | learned about
Mayan time-measurement in Guatemala, through various of the weekly
conferences at the Spanish schools with which | have been affiliated
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the high levels of abstraction in Ancient Mayan time measurement,
the following reading will highlight those aspects that express a self-
experience of being an immanent part of the lived temporalities of the
given.

The entity of 20 days is crucial in Mayan time keeping.” The ori-
entation by the entity of 20 days is called the ‘body-count’. It is said to
be an imitation of the ten fingers and ten toes of a human body.” In the
concept of the body count, the body is taken to be moved by a plural-
ity of lived temporalities. Imitation is a way to relate to the given by
perceiving sensations of lived time and to let oneself be moved by
these. Imitation expresses an embodied relation to the given, rather
than one on the level of rationality. Mayan time-measurement is based
on two calendars. The first was a spiritual calendar called ‘tzolkin’, in
use from 200 B.C. The #zolkin consists of 13 times 20 days. The
tzolkin expresses an orientation by the lived temporalities of the Gods.
Each of the 20 days has the name and the qualities of a God attached
to it. The assumption underlying the #zolkin is that the character of the
respective God impacts the actual day.* The second calendar was
agrarian, called the ‘haab’.” It was added a few hundred years after the
tzolkin. The haab was segmented into 18 times 20 days, plus five days
of rest at the end of the year. The haab expressed an orientation by the
lived temporalities of nature. It measured the circle of the earth around
the sun. Together, the two calendars gave every day their temporal or-
der and their meaning. The basis for historical time reckoning among
the Ancient Maya was the ‘Long Count’.® It developed out of a com-
bination of the #zolkin and the haab. The Long Count also worked in a
base-20 logic. It consisted of a hierarchy of lines of numbers. The line
at the top had the smallest entity of numbers. It read 18980. The sec-
ond line, the one below the top line, consisted of the results of each
number of the first line multiplied by 20. The third line was called
‘katun’. The special importance of the katun for time reckoning by the
Ancient Maya will be explained below. The katun passed every 20
years. In the katun, the numbers of the second line were multiplied by

over the years. Aveni offers the most detailed description of the themes
where, by way of memory and intuition, | drew a link between lived time
in Guatemala and lived time in Deleuze. For an alternative account of
the astronomical facts that | take from Aveni, see for example E.C.
Krupp (1983).

See ibid, pp. 191-3.

See ibid, pp. 190 ff.

See ibid, p. 195.

See ibid, p. 203.

The Long Count goes back to a mythologically-defined origin day of the
Mayan people at the 13th of August 3113 B.C. Its circle will be com-
pleted for the first time after over 5000 years at the 13th of August in
A.D. 2022. See Aveni 1990, p. 211.

OGP WN
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18 instead of 20. In the fourth and fifth lines, the base-20 logic re-
turned.

The number 20 imitated various kinds of lived temporalities of
Ancient Mayan everyday life. In the calendar of the tzolkin, 20 multi-
plied with 13 to become 260.” This imitated the period of human
pregnancy, which is on average 266 days from conception to birth.
The number 260 also expresses the beginning and end of the rainy
season. This is the time of the sun-year during which the main local
staple, sweetcorn, grows before it gets harvested. 260 further repre-
sents the number of days that it takes to train as a Mayan priest. Fi-
nally, Venus appears in 260-day intervals as either the morning or
evening star. For the Ancient Maya, Venus was nearly as important as
the sun. Because of its close link to the sun, the Ancient Maya saw in
Venus a Mayan God that grew out of the ashes of the sun.® In all these
dimensions the body count indicates that measuring time for the An-
cient Maya was grounded in lived time.

The body count also indicates that perceiving lived temporalities
was crucial for the Ancient Maya before acting. The importance of be-
ing in resonance with a plurality of lived temporalities in Ancient Ma-
yan time keeping came to its artistic height in the ‘codices’ and their
use.” A codex was a book for astronomic consultancy. In it, the
knowledge about the temporalities of astronomical bodies such as sun,
Moon, Venus or Mars was recorded. Codices were kept when the Ma-
yan culture was at its height of development, from 1000 years before
the Spanish conquest in 1523. A codex was written with vegetable
juice on precious lime-covered tree bark in the Mayan hieroglyphic
language. Only four codices survived the Spanish conquest and colo-
nisation. Catholic priests who came with the Spanish conquistadors in
the 16™ century destroyed most written images because they felt that
what was written on them was heretical. The four remaining codices
are today kept in Dresden, Madrid, Paris and Mexico City, to remem-
ber the great art of time keeping of the Ancient Mayans. The codices
were consulted exclusively by Mayan priests.'® These priests were
professional timekeepers. They devoted their life to the art of search-
ing for smallest common denominators of the most far away tempo-
ralities of the most important astronomic bodies. An important event
such as the beginning of a war or the coronation of a king had to take
place at a moment when as many as possible of the important tempo-
ralities of the universe would be in favourable alignment. For exam-
ple, a mural in the Ancient Mayan city of Bonampac,'' the ruins of

See ibid, pp. 197-201.
See ibid, p. 221.

See ibid, pp. 220 ff.
See ibid, p. 220.

See ibid, pp. 233-4.
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which can be seen today close to the northern border of Guatemala in
the Yucatan peninsula, displays how the Mayan king of Bonampak
and his soldiers launched their spears at the enemy. This took place
exactly at the moment when the sun threw its light onto earth, the first
morning after the eight-day period when Venus cannot be seen from
earth because it is in the sun’s shadow. The Mayan king, the mural
seems to say, was not fighting alone as Venus was on his side. There-
fore, the message of the mural seems to go on, war was pleasure and
victory was on the king’s side. In this way, establishing resonance
with various temporalities of life was believed to improve the destiny
of one’s actions.

Every time when a katun passed, the Ancient Mayans built a
‘stele’ in important open spaces. A stele is a stone-pillar in which his-
torical events and the temporalities to which they resonated were re-
corded for the public.'* The longer the calendars were, the more com-
plex and abstract could be the events that were carved into the stelae,
to accompany and enhance the meaning of an emperor or a certain
event in an emperor’s career. The more diverse and historical tempo-
ralities could be set in resonance to the activities of a king, and the
more support this king was said to receive from the heavens, the Gods
and nature, the more powerful and good he was meant to be. Interest-
ingly in terms of lived time is that the stelae recorded intervals be-
tween two events. The interval expressed the way in which the past af-
fected the present in lived time."* The bigger the interval between the
actual occurrence and the distant temporality set in resonance to it, the
deeper the echo of the actual occurrence within the realm of lived time
was meant to be. For example, the Ancient Mayan city of Palenque,
located in what now is southern Mexico, just north from the Guatema-
lan territory, reached its peak of influence during the late classical pe-
riod of the Ancient Maya, from around A.D. 600. This period included
the reign of the influential ruler Hanab Pakal. At the Cross of Palen-
que, the death of king Pakal is engraved on the right-hand side. This
actual event was given meaning by engraving on the left side of the
cross astronomical events that happened at Palenque three and a half
million years earlier."*

Not only the stelae but the surrounding buildings that the Mayans
built and lived in were likely to be an expression of the search for fa-
vourable resonance of the actual given to the realm of lived temporali-
ties."”” Whole cities were constructed on the basis of the knowledge
written down in the codices. The most prominent example for the at-

12 See ibid, p. 212.

13 See below the theoretical introduction to chapter 2.
14 See ibid, pp. 212-16.

15 See ibid, pp. 235-7.
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tempt among Ancient Mayan emperors to make architecture a site for
the expression of favourable resonances between the actual given and
the realm of lived temporalities is Tikal. During the classical period,
Tikal was the most important of the Ancient Mayan cities. Begun
around 600 B.C, it had a population between 50,000 and 80,000. Its
pyramids included the highest known structure built in the Americas
before the arrival of Europeans.16 Its ruins are located in the rainforest
in the northern lowlands of Guatemala. Tikal was built around a
slightly east of north imagined diagonal that was called the ‘magic
latitude’."” The imagined diagonal went directly through the ceremo-
nial centre. When the sun was in its zenith, the whole year could be
easily divided into important annual events in the sky, such as the
summer and winter solstices and the equinoxes, by using this diago-
nal. Another expression of the attempt to establish through architec-
ture favourable resonances between the actual present and the realm of
lived temporalities, is Copan. The ruins of this Ancient Mayan city-
state are located just beyond the southern border of Guatemala, in
what is now called Honduras. In Copan, Mayan emperors built a win-
dow into a temple that gave a view of Venus in the sky always exactly
on that night when the rainy season started. A third example of the at-
tempt by the Ancient Maya to establish through architecture favour-
able resonances between the actual given and the realm of lived tem-
poralities can be found in Palenque. There, the sun strikes the temple
under which king Pacal has been buried exactly on that day at the en-
trance to the tomb when he died many time-circles ago.'®

After around A.D. 900, the Ancient Mayan civilization suddenly
collapsed, for reasons that remain mysterious. Some possible explana-
tions include overpopulation, environmental degradation, drought, or
the Maya’s long history of warfare."”” Aveni assumes that when over-
seas trade became the dominant way of living for the majority of peo-
ple, the centres of human dwelling moved from the inlands to the
coast and therefore the great art of timing of the Ancient Maya even-
tually lost its meaning. Whatever the reasons, by the eleventh century
the Long Count had been dropped and the profession of timekeeping
was taught less thoroughly. The frequency and accuracy of building
and carving stelae was reduced and they had lost their function.”’

In conclusion, the fact that time-measurement had become so im-
portant for Mayan kings, acknowledges people’s dependence on the

16 See www.culturefocus.com/guatemala_maya.html (visited 22 Novem-
ber 2005).

17 See Aveni 1990, p. 238.

18 See ibid, pp. 238-42.

19 See www.culturefocus.com/guatemala_maya.html (visited 22 Novem-
ber 2005).

20 See Aveni 1990, pp. 247-8.
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plurality of temporalities they lived with. The account of lived tempo-
ralities through the actions of Ancient Mayan emperors remains indi-
rect in that it is focused on the actual and from this deduces the impor-
tance of the realm of lived temporalities. We will now proceed to a di-
rect and theoretical account of ‘lived temporalities’ through Deleuze’s
reading of time-philosopher Henri Bergson’s concept of duration. In
the account of the Ancient Mayan culture of timing that has been
given here, the resonance to lived temporalities is a way to enhance
the power of an emperor. In contrast to the power-concerns of the An-
cient Mayan emperors, for Bergson, resonance to the realm of lived
temporalities entails a notion of freedom.

1.2 THE CONCEPT OF ‘LIVED TIME’
IN DELEUZE’S READING OF BERGSON

The philosopher of time Henri Bergson lived and worked in France at
the turn to the 20™ century, at the height of manufacturing capita-
lism’s®' consummate age of mechanical reproduction and artifice.””
What I have called ‘lived time’ in the example of the Ancient Maya,
was contained in the philosophy of Bergson as ‘duration’. If clock-
time, the indispensable disciplinary device of big-scale industrialism
is the most abstract notion of time, then duration as lived time is the
most immanent notion of time. Bergson directed his work against the
one-sided orientation by measured time. The task that he set himself
was the re-discovery of lived time. He found concepts and images for
lived time as the realm of the invisible and the sensible. He considered
this realm to be excluded in the name of objectivity and measurability.
While for the Ancient Maya the highest aim was abstraction from
lived time through ever more refined searches for common denomina-
tors among ever more abstract temporalities, Bergson wanted to re-
balance abstraction. While for the Ancient Maya, an orientation by
lived temporalities of nature was everyday reality; Bergson considered
for his time an orientation by temporalities of nature to such a degree
as absent that he devoted his entire work to their exploration. The first
paragraph of each of the following five sections in the text will deline-
ate Bergson’s position, understood as fascination by an immanent con-

21 See Lash/Urry 1994: Economies of Signs and Space, pp. 2-5. Lash and
Urry distinguish between 19" century liberal capitalism as the beginn-
ing, 20™ century organised capitalism as the height, and end of 20"
century disorganised capitalism as that what comes after manufactur-
ing capitalism in their account of contemporary capitalism. See section
five (Locating the Research Project within existing Research) below in
this chapter.

22 See John Mullarkey 1999: Bergson and Philosophy, p. 106.
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tact with nature. It will illuminate wherever possible Bergson’s posi-
tion through an example from the Ancient Maya.

Broadly speaking, there have been two ways of interpreting Berg-
son’s philosophy of time.”® The first emerged within existentialism
and phenomenology by such writers as Jean-Paul Sartre, Emmanuel
Levinas and Maurice Merleau-Ponty.” Duration here refered to the
inner time consciousness of a subject. The other interpretation under-
stood duration as an ontological plane of the given. Deleuze’s work
stands for this second interpretation. Time here is something in itself,
explicitly prior to and independent from any involvement of the hu-
man. While Bergson’s work on duration is the expression of an inter-
est in the temporalities of nature, Deleuze extracts dynamic models
that are implicit in Bergson’s work and carries these away from the
realm of nature to various other phenomena, notably to an understand-
ing of contemporary capitalism.” Deleuze’s theoretical tool for this is
the reading of duration as ‘virtual multiplicity’. The following intro-
duction to duration will build on Deleuze’s monograph on Bergson.
The book is titled itself in the form of a dynamic model. It is called
‘Bergsonism’.*® In this book, Bergson’s work on time is read through
the model of the ‘virtual multiplicity’. The second paragraph of each
of the following five sections in the text will introduce the dynamic
model that Deleuze extracts from Bergson.

Underlying this entire book is the assumption that the time of du-
ration and the time of the unconscious are compatible. The third para-
graph of each of the following five sections in the text will develop
this assumption through linking Deleuze’s account of Friedrich
Nietzsche? to his reading of Bergson by way of the dynamic model he
extracts from his reading of Bergson. Deleuze’s Nietzsche will be un-
folded and brought to use particularly in the fourth chapter of this
book. In the fifth and sixth chapter of the book, the link between the
time of duration and the time of the unconscious will be examined fur-
ther through bringing together Deleuze’s Nietzschean reading of the
event and Jessica Benjamin’s Winnicottian reading of triangulation.
The compatibility of the time of duration and the time of the uncon-
scious is also the basic assumption behind the methodology of this
book and this will be developed later in this chapter. It is the basis for
the first-person-singular account of the given that the empirical mate-
rial offers. Despite linking the time of duration and the time of the un-
conscious, with regard to the two lines of the Bergsonian legacy men-

23 See Mullarkey, p. 2.

24 Key texts: Sartre 1943: Being and Nothingness, Levinas 1948: Time
and the Other, Merleau-Ponty 1945: Phenomenology of Perception.

25 See Deleuze/Guattari 1987: A Thousand Plateaus.

26 Deleuze 1966: Bergsonism.

27 Deleuze 1962: Nietzsche and Philosophy.
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tioned above, this book is located on the Deleuzian, and not on the ex-
istentialist-phenomenological, side. The central theme in both the em-
pirical and the theoretical texts are the dynamics within the given. The
book is grounded in the assumption that Deleuze shifts the emphasis
from the actual human to pre-actual dynamics within the virtual, but
that an actual human self and other always remain the invisible frame
of what Deleuze is writing about.”®

1.2.1 Duration: Lived Time as Virtual Multiplicity

“Bergson did not confine himself to opposing a
philosophical vision of duration to a scientific
conception of space but took the problem into
the sphere of the two kinds of multiplicity. He
thought that the multiplicity proper to duration
had, for its part, a ‘precision’ as great as that
of science; moreover, that it should react upon
science and open up a path for it that was not
necessarily the same as that of Riemann and
Einstein. This is why we must attach so much
importance to the way in which Bergson,
borrowing the notion of multiplicity, gives it
renewed range and distribution.”?®

In Time and Free Will’°, Bergson starts his investigation into time
with a study on the subjective experience of intensive states, such as
the perception of heat. He understands experience as a composite that
can be divided up into two modes, representation and immediate per-
ception. These two modes differ in kind from each other. The imme-
diate perception of intensity takes place prior to abstraction into a rep-
resentation. Representation provides for Bergson a datum that is
‘space’. Immediate perception, by contrast, provides a datum that is
‘time’. The spatialisation of intensity is for Bergson grounded in util-
ity. The given is perceived in terms of its utility for enabling action. In
the perspective that Bergson adopts, however, space has a negative
tenor: it captures the ‘free will” of intensity that exists on the level of
time. The three characteristics of time as opposed to space are, in
Deleuze’s reading of Bergson, heterogeneity, simplicity, and continu-
ity.*! For example, a division of a given entity of sweetcorn cobs in a
way that it leaves a remainder of 20 might have evoked images for the

28 See preface.

29 Ibid, p. 40.

30 Bergson 1889.

31 Deleuze 1966, p. 43.
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Ancient Maya of various everyday life contexts. Images may have
emerged from the body such as ten fingers and ten toes, or images of
the beginning of life (the period of human pregnancy), images from
food and subsistence (the agrarian productive period), images from re-
ligion and spirituality (the period that it takes to become a Mayan
priest) and images from mythology (the temporality of the Venus
star). Thus, in the realm of lived temporalities, the appearance of 20
sweetcorn cobs might have been heavily loaded up with the experi-
ence of the most heterogeneous qualities. The dynamic would have
been simple in that the images that would have attached themselves as
various qualities to the number 20 would have been an immediate,
bodily response to context-conditions. Finally, the dynamic would
have been continuous, because images would have come and gone,
depending on the changing context conditions. If a pregnant woman
would have passed next to the basket with the 20 sweetcorn cobs, a
Mayan timekeeper might have evoked a stronger mental link than if
two adolescent boys had come along.

Bergson expressed the difference between what time does and
what space does through the dynamic model of ‘multiplicity’. The
concept of multiplicity is derived from mathematics. Bergson bor-
rowed it from the physician and mathematician Riemann. The concept
was a major source for Einstein’s theory of Relativity.** For the course
of the present argument, however, the following information shall suf-
fice: Riemann distinguished a ‘discrete’ and a ‘continuous’ multiplic-
ity. Bergson employed this distinction once, in his first work on time.
He thereby translated the Riemanian notions into the terminology of
‘qualitative’ versus ‘quantitative’ multiplicity. Deleuze reads all of
Bergson’s work on time in terms of the concept of the multiplicity. He
contrasts a ‘virtual’ to an ‘actual’ multiplicity. The notion of the vir-
tual multiplicity implies the two former qualifications. The three vari-
ants of the concept of the multiplicity shall be introduced now.

The distinction between a continuous and a discrete multiplicity is
modelled on the co-existence of the many. In a continuous multiplic-
ity, a given amount of singular entities co-exist in a state of fusion and
everything is open for impact by any movement whatsoever. There is
constant chance change and constant chance movement. Everything is
related to everything else. In a discrete multiplicity, by contrast, a

32 Bergson went into a discussion with Albert Einstein’s theory of relativity
in his book Duration and Simultaneity (1922). For the present argu-
ment, however, besides Time and Free Will, two other major texts by
Bergson, Matter and Memory (1896) and Creative Evolution (1907)
have proved to be particularly helpful. More than Duration and Simul-
taneity, they unfold their argument in terms that allow a link between an
immanent existence within nature and a time-based conception of the
unconscious.
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given amount of singular entities co-exists ordered side by side and
every entity is closed on itself. There is a clear distinction between
any given singular entity and all the others. Through the terminology
of qualitative versus quantitative multiplicity, the chance-driven, con-
tinuous co-existence of singular entities gets favoured over an ordered,
discrete co-existence. If the model of the discrete co-existence of the
many gets divided, there is just less of the same. The discrete co-
existence of the many is a quantitative multiplicity, because when it
gets divided, there is merely a difference in degree. If the continuous
multiplicity differenciates™ itself, by contrast, everything changes in
kind. The continuous model of the co-existence of the many is a quali-
tative multiplicity, because every division produces a qualitative
change of the whole. Internal differenciation happens by itself,
through an internal impulse. There is a constant production of new-
ness. The comparison of the two multiplicities by way of differentia-
tion favours the continuous multiplicity. In the name of the production
of newness, time gets favoured over space. The translation of the
qualitative-quantitative couple into the distinction between a virtual
and an actual multiplicity finally highlights the coexistence and inter-
dependence of the two modes of differentiation. The actual and the
virtual always coexist, but on different planes of the given. Duration is
virtual, because ‘it is real, but it is not actual’.>* In the example of the
20 sweetcorn cobs, the virtual would be the immaterial realm of fleet-
ing impressions. Heterogeneity, simplicity and continuity take place in
the realm of the virtual. At the same time, but on another level of real-
ity, the sweetcorn cobs remain actual, discrete objects. 20 sweetcorn
cobs are on an actual level half of 40 sweetcorn cobs. The actual
works in the mode of the quantitative multiplicity, where a change of
number is just less of the same. The virtual is immaterial, and in that
sense ‘it is real, but it is not actual’. It emerges in relation to the ac-
tual; the actual is the material ground that sets off the virtual. The vir-
tual acts on the actual, the virtual impressions shape the perception of
the actual sweetcorn cobs.

33 In Bergsonism (1966, chapter 5), Deleuze uses the term ‘differentia-
tion’. In Difference and Repetition (1968a, p. 207ff.), by contrast, he dis-
tinguishes between differenciation and differentiation. Differenciation
refers to an internal, upward movement of production and differentiation
refers to a movement that links back an actual entity to the virtual in-
gredients that went into it. Thus, quantitative differentiation is not the
same as differentiation in Deleuze 1968a. But differenciation refers in
both contexts to an internal, upward movement of creative production
and | will use it as such throughout the book in order to achieve integ-
rity. Where both differenciation and differentiation are meant, | will use
the common spelling of the term, with ‘t’.

34 See Deleuze 1966, p. 96.
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In Deleuze’s Nietzsche, reality consists as well in a virtual multi-
plicity as opposed to an actual multiplicity. According to Deleuze’s
Nietzsche, reality exists in forces that are in a state of tension with
each other.” Reminiscent of Deleuze’s Bergson, there is a virtual
plane where forces enter into productive relation with each other, and
an actual plane where forces do not normally do so. The productive
encounter between forces takes place in Deleuze’s Nietzsche, as in
Deleuze’s Bergson, through qualitative differenciation. Qualitative
differenciation in Deleuze’s Nietzsche does not take place in the realm
of time, as in Deleuze’s Bergson, but in the realm of unconscious de-
sire. Forces in Deleuze’s Nietzsche are either active or reactive. In the
name of productivity and creativity, active forces are preferred over
reactive forces, with an active force being one which is impelled by an
internal ‘will to power’.*® The will to power gives the impulse for the
internal, qualitative differenciation of a force. It receives its power and
its quality through letting itself be affected by other forces.”” An active
relation among forces takes place prior to consciousness. In the un-
conscious world of the will to power, both the own will and the will of
other forces can unfold themselves when they relate to each other.
Thereby, in the will to power, unconscious de