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1. A	Post-Digital	Aesthetics	of	the	Inhuman	Gaze:	Reflections	on	I	See	Birds	Flying	Over	the	White	

House.	

The	Aesthetics	Group	–	Cathy	O’Carroll,	Jeanette	Doyle,	Mick	O’Hara,	Dr.	Connell	Vaughan	

At	the	Research	Pavilion	in	the	context	of	57th	Venice	Biennale	(2017)	the	Aesthetics	Group	performed	a	

research	 poem	 in	 response	 to	New	York	 based	 artist	Michael	 Bell	 Smith’s	Birds	 Over	 the	White	House	

(2007).	This	artwork	was	especially	 repurposed	 for	 the	occasion.	The	artwork	 is	a	digital	algorithm	of	

nodes	representing	birds	flying	over	a	schematic	plan	of	the	White	House.		

This	 paper	marks	 the	 third	 iteration	 of	 an	 ongoing	 reflection	 on	 the	 aesthetics	 of	 the	 Inhuman	 Gaze.	

Previous	 incarnations	of	 this	research	considered	the	distortion	and	manipulation	of	 language	use	that	

predominantly	defines	the	inhuman	in	opposition	to	the	human.	This	was	achieved	through	the	adoption	

and	assumption	of	the	‘birds	eye	view’	through	a	poetic,	thus	humanizing,	appropriation.	

This	 iteration	 reflects	 on	 the	 aesthetics	 of	 the	 inhuman	 gaze	 in	 terms	 of	 collective	 othering	 and	 the	

mediated	state	implicit	in	the	shift	from	the	digital	to	the	post-digital	where	there	is	the	assumption	of	the	

digital	in	quotidian	reality.	The	advent	of	the	post-digital	requires	a	new	reflection	on	the	inhuman	gaze.	

Historically	Derrida	argued	that	l’animot	is	distinct	from	the	human	and	what	is	derogatively	referred	to	

as	the	 ‘beast’.	Whereas	for	Lyotard,	we	have	to	 learn	to	be	human	as	 is	 it	not	our	natural	state	and	the	

inhuman	 encompasses	 the	 child,	 the	 animal	 and	 technology.	 For	 Stiegler,	 however,	 we	must	 be	 ‘non-

inhuman’	as	he	associates	the	inhuman	with	the	maleficent	aspect	of	technical	development.	

Through	a	critique	of	 the	 insect-like	gaze	of	 the	digitized	birds	 flying	over	 the	White	House	 this	paper	

argues	 that	 the	 banality	 of	 the	 post-digital	 renders	 a	 new	 form	 of	 collective	 othering	 that	 calls	 for	 a	

reconstruction	of	the	aesthetics	implicit	in	the	non-human	gaze.	

	

2. Some	considerations	on	PTSD	through	Jean	Améry’s	philosophy.	

Virginia	Ballesteros	&	Ana	L.	Batalla	

Our	talk	aims	to	explore	the	moral	implications	of	PTSD	diagnosis	through	Jean	Améry’s	philosophy.	Améry	

was	a	survivor	of	Auschwitz	and,	though	he	suffered	during	his	whole	life	because	of	this,	he	resisted	being	

categorized	as	suffering	from	K-Z-Syndrome,	the	usual	psychiatric	diagnosis	given	to	Holocaust	survivors.	

He	defended	that	his	alleged	deformation	–	his	clinical	presentation	–	is	actually	a	human	expression	of	a	

higher	order,	both	morally	and	historically,	than	straight	health.	His	view	contrasts	with	the	recent	efforts	



of	other	trauma	survivors,	such	as	war	veterans	and	sexual	abuse	victims,	to	demand	a	proper	psychiatric	

classification	for	their	ailments.	

From	 this	 two	 contrasting	 points	 of	 view,	we	would	 like	 to	 reflect	 on	 the	moral	 implications	 of	 PTSD	

diagnosis	and	our	image	of	humanity.	Usually,	the	concept	of	mental	disorder	implies	a	lack	of	balance,	

proportionality	or	even	rationality,	in	the	emotions,	thoughts,	reactions,	etc.	of	an	individual.	However,	it	

is	difficult	 to	define	 in	which	sense	–	 if	any	–	emotions,	 thoughts,	and	reactions	of	a	 trauma	survivor	–	

specially	a	survivor	of	Auschwitz	–	can	be	unbalanced,	disproportionate	or	irrational,	given	the	dimension	

of	the	lived	experience.	As	Améry	claims,	his	resentments	are	there	to	make	the	crime	a	moral	reality	for	

the	perpetrator,	to	make	him	feel	obligated	to	deal	with	the	moral	truth	of	his	crime.	So,	though	we	must	

recognize	that	survivors	can	be	deeply	traumatized	and	in	need	of	much	help,	we	should	also	explore	the	

moral	relevance	of	their	suffering	and	the	best	way	to	approach	it.	We	defend	that	society	must	recognize	

the	suffering	of	those	who	have	experienced	traumatic	situations,	but	maybe	psychiatric	classification	is	

not	the	best	way	to	accomplish	that,	since	mental	disorders	do	not	only	point	to	undesirable	conditions,	

but	also	to	abnormal	ones.	

The	 benefits	 of	 considering	 post-traumatic	 stress	 a	 disorder	 usually	 involve	 the	 social	 recognition	 of	

suffering,	 the	public	 support	 of	medical	 care	 –	 psychotherapeutic	 or	 psychopharmacological	 –	 and	 the	

granting	 of	 economic	 aids;	 but	 often	 at	 the	 expense	 of	 intelligibility	 and	moral	 significance.	 All	 these	

benefits	could	be	achieved	without	medicalizing	post-traumatic	stress,	by	recognizing	that	although	the	

survivors’	response	might	be	a	normal	one	–	and,	in	Améry’s	view,	the	morally	desirable	one	–	they	have	

been	injured	and	may	need	help	from	society.	This	would	turn	our	gaze	to	moral	harm,	while	preserving	

the	true	recognition	and	care	that	survivors	deserve.	

	

3. The	Hoping	Gaze:	Moral	Perception	and	Relational	Psychiatry	

Anna	Bergqvist	

In	 this	 paper,	 I	 deploy	 recent	 philosophical	 and	 empirical	 work	 on	 hope	 in	 healing	 relational	 crises,	

intrapsychic	conflicts	and	identity	disturbance	in	Borderline	Personality	Disorder	to	show	that	the	complex	

relationship	between	first-personal	thinking	and	that	of	emotional	self-creation	in	dissonance	cases	is	best	

understood	integratively	against	the	wider	background	of	a	subject’s	intersubjective	agency.	Drawing	on	

Iris	Murdoch’s	work	on	love,	I	argue	that	the	phenomena	of	resting	in	the	hoping	gaze	of	others	shows	an	

essentially	 relational	 dimension	 to	 subjectivity	 in	 these	 under-theorized,	 non-standard	 cases	 that	 is	

helpfully	understood	in	terms	of	virtue.		



This,	if	I	am	right,	brings	into	view	a	new	perspective	on	opportunities	for	self-cultivation	for	the	“inner”	

life	 that	moves	beyond	both	 the	Aristotelianism	 influence	 in	virtue	 theory,	which	 states	 that	 character	

formation	largely	takes	place	in	childhood,	in	a	way	that	also	complements	developmental	perspectives	on	

character	in	the	psychological	literature	on	personality	difficulties	in	relation	to	virtue.	I	will	also	argue	

that	Murdoch’s	 notion	 of	 creating	 opportunities	 for	 self-cultivation	 in	 ‘just	 and	 loving’	 vision	 does	 not	

reduce	down	to	what	Velleman	(1999)	describes	as	a	Kantian-like	respectful	recognition	of	autonomy	or	

rational	agency	of	others	as	such.	The	reason	 is	 that	 love	requires	moral	attentiveness	 to	 the	reality	of	

particular	others,	on	account	of	which	one	can	also	address	oneself	in	an	authentic	way.		

This	is	significant	because	an	integrated	approach	consistent	with	an	agentive	understanding	of	emotional	

dysregulation	not	only	involve	empathetic	understanding	of	the	cognitive	grounds	of	negatively	oriented	

emotional	experiences;	it	also	opens	up	a	conceptual	space	for	non-pathological	ways	of	understanding	the	

epistemic	and	phenomenological	 structures	of	 introspection	 in	 cases	where	 the	normal	 sense	of	 self	 is	

disrupted.	As	 such,	my	 contribution	 to	 the	 literature	 can	 also	be	understood	 as	 a	project	 in	 emotional	

ownership	 of	 thought	 in	 explorative	 empathetic	 understanding	 of	 personality	 difficulties	 and,	 to	 some	

extent,	 the	dynamics	of	 corrective	narrative	 reasoning,	 in	a	way	 that	also	 complements	developmental	

perspectives	 on	 character	 in	 the	 psychological	 literature.	 I	 will	 also	 argue	 that	 Murdoch’s	 notion	 of	

attending	to	one’s	self	in	relating	to	the	hope	of	others	in	‘just	and	loving’	vision	does	not	reduce	down	to	

what	Velleman	(1999)	describes	as	a	Kantian-like	respectful	recognition	of	autonomy	or	rational	agency	

as	such.	The	reason	is	that	love	requires	moral	attentiveness	to	the	reality	of	particular	others,	on	account	

of	which	one	can	also	address	oneself	in	an	authentic	way.	

Herein	lies	also	the	moral	and	clinical	significance	of	reappraising	hope	as	virtue	in	emotional	personality	

difficulties	in	times	of	despair.	

	

4. The	dehumanizing	propensity	of	solitary	confinement:	A	Bakhtinian	analysis		

Abeba	Birhane	

Solitary	confinement	as	a	form	of	disciplinary	punishment	deprives	prisoners	of	dialogical	contact	with	the	

other.	 In	 solitary	 confinement	 prisoners	 are	 subjected	 to	 either	 complete	 isolation	 or	 intersubjective	

contact	is	reduced	for	a	significant	amount	of	time.	Nonetheless,	despite	continued	robust	research	findings	

emphasizing	 its	cruel	and	devastating	effect	on	prisoner’s	sense	of	self,	 solitary	confinement	remains	a	

form	of	punishment	in	prisons	across	the	globe.		

The	idea	of	solitary	confinement,	as	originally	developed,	is	rooted	in	individualistic	notions	of	selfhood	

where	 the	person	 is	 seen	 as	 self-contained	 and	 self-sustaining	 entity.	During	 the	18th	 century,	 solitary	



confinement	was	seen	as	a	way	for	the	prisoner	to	reflect	on	his	crimes	and	return	to	his	inner	“true”	self.	

Isolated	 from	 the	other,	 the	prisoner	was	 expected	 to	 turn	his	 thought	 inward,	 repent	his	 crimes,	 and	

eventually	return	to	society	as	a	morally	cleaned	citizen.		

In	this	paper,	I	draw	on	Bakhtin’s	theory	of	dialogism,	to	argue	against	the	individualistic	conceptions	of	

selfhood	and	propose	 that	 the	absence	of	dialogical	 contact	with	others,	 as	 seen	 in	 the	case	of	 solitary	

confinement	is	dehumanizing	for	it	deprives	us	from	both	forming	and	sustaining	a	coherent	sense	of	self.	

To	be	able	to	conceptualize	my	self	as	a	meaningful	whole,	which	is	fundamental	to	self-individuation	and	

self-understanding,	I	need	an	additional,	external	perspective	–	an	other.	The	coherent	self	is	put	under	

threat	in	the	context	of	solitary	confinement	as	it	is	deprived	of	dialogical	contact	with	the	other,	which	is	

imperative	for	 its	existence.	Without	dialogical	contact	with	the	other,	the	prisoner	loses	ground	for	 its	

existence	and	gradually	becomes	empty.	

	

5. A	Spontaneous	Transgressive:	Asperger’s	syndrome	and	common	sense	

Valeria	Bizzari	

Asperger’s	 syndrome	 (AS)	 has	 recently	 raised	 the	 interest	 of	 the	 research	 community.	 The	 current	

approach	to	the	disorder	characterizes	AS	merely	as	a	disturbance	of	cognitive	and	behavioural	capacities.	

This	approach	 is	 individualistic	 in	nature	and	neglects	 the	pivotal	 relevance	of	 the	 social	dimension	 to	

mental	health	in	general	and	to	AS	more	specifically.	As	a	consequence,	the	difficulties	with	crucial	aspects	

of	sociality	encountered	by	patients	with	AS	remain	largely	unexplored,	leading	to	inadequate	theories	and,	

often,	to	inadequate	treatment.		

The	main	goal	of	this	talk	is	to	provide	a	conceptually	sound	and	phenomenologically	accurate	description	

of	the	sociality	disorders	in	AS.	This	will	identify	whether,	which	and	how	forms	of	sociality	are	disrupted	

in	AS.	Classic	phenomenology	has	developed	a	fine-grained	theory	of	the	different	 forms	of	sociality	by	

tackling	phenomena	as	diverse	as	emotional	contagion,	empathy,	sympathy,	emotional	sharing,	etc.	My	

presentation	will	 put	 these	 distinctions	 to	 use,	 aiming	 at	 articulating	 them	 further	 and	 revising	 them	

according	to	the	data	collected	from	the	clinical	 literature	and	from	a	qualitative	interview	I	personally	

developed	and	applied	to	an	Asperger	subject.	

My	intent	is	twofold:	

•	From	a	clinical	point	of	view,	I	will	try	to	support	a	specific	perspective	on	AS,	emphasizing	the	role	of	

pre-reflective	components	in	the	genesis	of	this	disruption;	

•	From	a	philosophical	point	of	view,	I	 intend	to	develop	a	detailed	description	of	the	differentforms	of	

sociality	and	their	connections.	



In	particular,	I	will	focus	on	the	peculiar	detachment	from	common	sense	(or	koinè	aisthesis)	that	Asperger	

subjects	experience,	trying	to	understand	how	social	habits	and	cultural,	sedimented	patterns	influence	

the	life	of	these	people.	In	fact,	it	is	interesting	to	notice	that,	while	these	subjects	are	able	to	deal	with	joint	

intentionality—which	is	goal	oriented	and	presupposes	that	each	member	is	interacting	with	others	in	such	

a	way	that	the	goal	is	shared	(see	Salice,	Henriksen	2015);	they	experience	troubles	with	we	intentionality	

(which	 does	 not	 involve	 an	 explicit	 goal	 but	 implies	 that	 individuals	 are	 experiencing	 themselves	 as	

members	 of	 the	 group)	 as	well	 as	 failing	with	 those	 emotions	which	 involve	 collective	 awareness	 or,	

broadly	speaking,	common	sense,	to	such	an	extent	that	they	can	be	defined	as	“spontaneous	transgressive”	

(a	definition	used	by	the	Asperger	subject	I	interviewed).	Is	AS	a	proper	disruption	or	a	peculiar	case	of	

atypical	social	cognition?	

	

6. Seeing	Oneself	Through	Stories:	Narrativity	and	the	Recovery	from	Psychiatric	Illness	

Anna	Bortolan	

This	paper	explores	the	relationship	between	narrative	self-understanding	and	affectivity	in	psychiatric	

treatment	 and	 recovery.	 Various	 scholars	 in	 the	 field	 of	 philosophy	 and	psychology	 have	 conceived	 of	

narrativity	 as	 an	 integral	 aspect	 of	 personhood,	 suggesting	 that	 the	 capacities	which	 are	 distinctive	 of	

“persons”	are	acquired	and	exercised	by	engaging	in	a	variety	of	story-telling	activities	at	the	individual	

and	interpersonal	level.	It	has	also	been	shown	that	the	ability	to	undertake	this	form	of	self-understanding	

is	often	disrupted	 in	mental	 illness,	 and	 that	 restoring	and	enhancing	 the	person’s	 ability	 to	engage	 in	

narrative	activities	of	a	certain	type	can	aid	the	therapeutic	process.	In	this	study	I	aim	to	shed	light	on	

some	of	these	dynamics	by	providing	a	phenomenological	account	of	how	affectivity	and	story-telling	can	

interact	so	as	to	enable	and	foster	the	reconstitution	of	a	patient’s	agency	and	autonomy.	More	specifically,	

moving	from	the	idea	-	put	forward	in	both	classical	and	contemporary	phenomenological	research	-	that	

confidence	 in	 one’s	 capacities	 and	 agentive	 potentialities	 is	 first	 and	 foremost	 a	 matter	 of	 affective	

experience,	 I	 show	 how	 such	 an	 experience	 can	 be	 fostered	 and	 expanded	 through	 narrative	 self-

understanding.	Drawing	on	insights	into	the	nature	of	emotions	and	aesthetic	experience,	I	first	illustrate	

how,	by	engaging	in	different	types	of	narrative	activity,	patients	may	become	able	to	experience	affects	-	

and,	 in	 particular,	 self-conscious	 emotions	 and	 attitudes	 such	 as	 pride	 and	 self-compassion	 -	 	 the	

experience	of	which	may	have	been	limited	or	precluded	by	the	illness.	By	identifying	with	the	characters	

in	 particular	 stories,	 or	 by	 relating	 to	 them	 in	 various	ways,	 patients	may	 get	 to	 at	 least	 temporarily	

broaden	their	emotional	repertoire	and	the	way	they	feel	about	themselves.	I	then	move	to	show	how	the	

repetition	and	reflective	examination	of	these	episodes	may	have	an	impact	on	the	person’s	background	

affects,	such	as	“moods”	(Heidegger	1927)	and	“existential	 feelings”	(Ratcliffe	2005;	2008),	which	have	



been	argued	to	modulate	in	fundamental	ways	the	person’s	relationship	with	the	world	and	experience	of	

herself.	Further	developing	these	accounts,	I	argue	that	patterns	of	narratively	structured	emotions	can	

shape	 background	 experiential	 structures,	 contributing	 to	 modify	 the	 person’s	 self-awareness,	 and	 in	

particular	her	sense	of	self-worth,	in	ways	that	favour	her	agency	and	autonomy.		

	

7. Posthuman	Thought,	Immanence	and	Affirmation	

	Rosi	Braidotti		(University	of	Utrecht)	

In	this	paper	I	will	explore	briefly	some	of	the	features	of	posthuman	thought	in	a			vital	neo-materialist	

framework	that	envisions	all	 living	matter,	 including	the	human,	as	part	of	a	dynamic	continuum.	I	will	

explore	posthuman	subjectivity	within	the	two-fold	empirical-transcendental	equation	demonstrated	by	

Deleuze	and	Guattari,	namely	that	thinking	is	not	the	prerogative	of	humans	or	any	other	bound	entity.	

Secondly,	that	the	specific	mode	of	thought	promoted	by	philosophy	is	about	the	creation	of	new	concepts.	

All	along--nomadically	speaking--I	will	uphold	the	conviction	that	both	Deleuze	and	Guattari	as	profoundly	

anti-humanist	and	post-anthropocentric	thinkers	offer	a	significant	new	approach	to	the	discussions	on	

naturalism,	the	environment,	ecological	justice	and	the	posthuman	condition.	

I	 will	 conclude	 by	 arguing	 for	 an	 affirmative	 posthuman	 relational	 ethics	 and	 the	 politics	 of	 radical	

immanence.		

	

8. The	Inhuman	and	Human	Gaze	in	Psychiatry	and	Schizophrenia.	

Matthew	R.	Broome.	

In	this	paper	I	will	focus	on	objectification,	both	in	the	sense	of	how	someone	with	schizophrenia	may	feel	

when	perceived	by	the	persecuting	other,	but	also	as	how	the	complex	subjective	experiences	of	mental	

disorder	may	be	conceptualised	as	an	object	for	clinical	and	scientific	scrutiny.	

In	the	first	section,	I	will	outline	prior	work	with	Matthew	Ratcliffe	where	we	drew	upon	Laing’s	use	of	

Sartre’s	analysis	of	shame	and	the	gaze	to	better	understand	the	experience	of	those	with	schizophrenia.		

What	unites	these	experiences	is	an	alteration	in	the	sense	of	belonging	to	a	world	and	being	with	other	

people,	central	to	which	are	shifts	in	the	experience	of	worldly	significance,	one’s	own	possibilities	and	

one’s	body.		

Famously,	in	The	Divided	Self,	Laing	suggests	that	a	science	that	recognises	people	with	mental	disorders	

as	complex	mechanisms	is	itself	pathological.		In	the	second	section,	I	will	discuss	this	potential	pathology	

in	 psychiatry	 via	 Jaspers’	 critique	 of	 the	 ‘first	 biological	 psychiatry’	 of	 the	 nineteenth	 century,	 and	 his	



attempt	to	reorient	psychopathology	as	a	science	by	drawing	on	pluralistic	methods	including	somatic	and	

hermeneutic	approaches.		

Psychiatry	again	 finds	 itself	 in	a	period	of	where	neuroscience,	pharmacology,	 and	genetics	are	hugely	

important:	yet,	as	with	the	early	20th	century,	the	clinical	benefits	of	decades	of	neuroscientific	research	

are	as	yet	 to	 lead	to	 improvements	 in	patient	care	and	clinical	outcomes.	 	Despite	 this,	neuroscience	 is	

increasingly	emphasised	in	psychiatric	curricula	and	in	the	recruitment	strategy	to	the	profession.		Keeping	

Jaspers’	and	Laing’s	cautions	in	mind,	what	might	this	mean	for	clinical	practice	and	for	those	with	mental	

disorder?	 	The	paper	will	 close	with	how	a	biological	psychiatry	may	 impact	on	 the	clinical	encounter,	

ethics,	self-conception,	and	autonomy.	

	

9. Reification	and	the	White	Gaze:	Axel	Honneth	and	Frantz	Fanon’s	Divergent	Understandings	of	

Racialized	Misrecognition	

Sarah	Bufkin	

I	will	look	at	both	Axel	Honneth	and	Frantz	Fanon	to	interrogate	what	goes	wrong	when	the	white	gaze	

perceives	and	imprisons	the	Black	subject	into	the	category	of	infra-human.	I	will	first	reconstruct	Axel	

Honneth’s	 theory	 of	 reification	 as	 a	 failure	 of	 the	 epistemic	 and	 affective	 stance	 necessary	 for	

intersubjective	recognition.	Drawing	on	the	work	of	Stanley	Cavell,	Honneth	argues	that	social	recognition	

is	only	made	possible	by	a	primary	moment	of	empathetic	cathexis	in	which	one	individual	perceives	the	

Other	as	a	Subject.	Before	one	becomes	visible	as	a	particular	kind	of	person,	one	must	first	appear	as	a	

someone	rather	than	a	something,	he	claims.	Under	certain	sociological	conditions,	however,	individuals	

can	“forget”	this	affective	openness	towards	others,	which	means	they	perceive	others	as	objects	rather	

than	as	human	beings.	The	reifying	subject	makes	a	substantive	ontological	mistake.	And	it	is	this	primary	

category	mistake	that	opens	the	reified	Other	to	domination,	exploitation,	and	violence.	Racism,	he	adds,	is	

a	form	of	reification;	a	white	racist	fails	to	even	see	Black	(or	brown)	subjects	as	people.	But	I	worry	that	

Honneth’s	 theorization	 displaces	 racism	 from	 the	 domain	 of	 socio-theoretical	 critique.	 In	 his	work,	 he	

frames	racial	discrimination	as	a	gaping	state	of	ontological	exception	rather	than	as	a	regulative	social	

norm	that	facilitates	the	reproduction	of	racial	hierarchies	and	the	safeguarding	of	white	capital.		

I	 will	 then	 turn	 for	 contrast	 to	 another	 thinker	 concerned	with	 the	 phenomenological	moment	 of	 the	

racialized	reification,	Frantz	Fanon.	In	his	first	book,	Black	Skin,	White	Masks,	Fanon	describes	the	lived	

experience	of	this	asymmetrical	moment	of	racialized	(mis)recognition.	The	white	gaze	fixed	him	in	place,	

reduced	him	to	a	schema	woven	out	of	negative	stereotypes,	images,	and	racist	details.	Both	his	subjectivity	

and	his	individuality	are	denied	in	this	moment;	Fanon	looks	at	himself	and	recognizes	himself	only	in	the	



third	person	—	as	a	body	which	is	Black,	inferior,	incorrigible,	evil.	But	I	will	proffer	that	the	reification	

that	Fanon	describes	is	not	dehumanizing	in	the	same	way	that	Honneth	construes	it	—	as	an	absolute	

ontological	mistake	 in	which	 the	white	 gaze	denies	 Fanon	 as	 a	 Subject.	 Rather	 Fanon	 is	 attempting	 to	

interrogate	a	more	complex	and	unstable	kind	of	objectification,	an	“amputation”	of	his	standing	as	human	

that	can	be	no	less	devastating	but	that	is	more	phenomenologically	complex	than	Honneth	describes	it.	

	

10. Gazing	into	the	Night	

Joseph	Cohen	

What	 can	 philosophy	 see	 in	 the	 night?	 And	 how?	 Can	 a	 gaze	 into	 the	 night	 open	 towards	 a	 novel	

understanding	 of	 our	 traditional	 philosophical	 concepts	 and	 representations?	 Furthermore,	 can	 a	

philosophical	gaze	 into	the	 irrepresentable,	 the	“night”,	offer	 the	possibility	of	grasping	and	seizing	the	

inhuman	 in	 humanity?	 Our	 lecture	 will	 firstly	 develop	what	 we	 are	 to	 call	 a	 “history	 of	 the	 night”	 in	

philosophy	and	therefore	analyse	in	which	manner	philosophers	(Hegel,	Schelling,	Nietzsche,	Heidegger)	

have	 sought	 to	 retrieve	within	 the	 irrepresentable	 the	 possibility	 of	 a	 novel	modality	 of	 philosophical	

comprehension.	We	will	 then	 show	 in	which	manner	 the	 “night”	 and	 the	 “inhuman”	 share	 a	 common	

“historical”	and	“existential”	meaning.	And	thirdly,	we	will	attempt,	from	this	mutual	meaning,	to	deploy	a	

philosophical	discourse	capable	of	understanding	why,	how	and	according	to	which	 law	the	“inhuman”	

incessantly	inhabits	humanity.	

	

11. Perceiving	the	Inhuman	in	Law:	Dehumanization	and	the	Boundaries	of	Legal	Order	

Luigi	Corrias	

The	on-going	humanitarian	crises	 in	Syria,	Myanmar,	 and	at	 the	European	borders	put	 the	meaning	of	

humanity	at	the	top	of	the	international	and	European	legal	and	political	agendas.	The	concept	is	used	to	

define	gross	violations	of	human	rights	like	inhuman	treatment,	crimes	against	humanity	and	genocide.	

Yet,	international	legal	discourse	fails	to	define	clearly	what	humanity	means.	This	creates	uncertainty	as	

to	the	scope	of	human	rights	defined	through	humanity,	and	undermines	the	legal	protection	they	offer.	

My	 project	 aims	 to	 clarify	 the	 concept	 of	 humanity	 in	 international	 law.	 This	 paper	 starts	 from	 the	

observation	 that,	 crucially,	 legal	 texts	 and	 political	 statements	 refer	 to	 humanity	 in	 contexts	 of	

dehumanization.	My	thesis	is	that	a	positive	account	of	humanity	can	only	be	achieved	when	taking	into	

account	what	constitutes	the	inhuman	in	law.	Hence,	the	principle	questions	of	my	paper	are:	How	does	

law	perceive	inhumanity	and	how	may	law	respond	to	dehumanization?	



The	 victim	 of	 gross	 human	 rights	 violations	 is	 perceived	 as	 inhuman.	 Dehumanization	 takes	 two	

interrelated	but	distinguishable	forms.	On	the	one	hand,	the	victim	is	inhuman	to	the	extent	that	(s)he	is	

dehumanized	by	the	violence	the	law	is	called	upon	to	recognize	as	harm.	In	this	sense,	the	law	seeks	to	

include	the	dehumanized	victim	within	its	order	by	granting	her	protection.	On	the	other	hand,	as	empirical	

research	also	shows,	the	inhuman	suffering	of	the	victim	remains	excluded	from	the	trial	and	thus	from	the	

recognition	of	the	legal	order.		

Drawing	on	the	phenomenology	of	Bernhard	Waldenfels,	 I	will	argue	that	the	victim’s	claim	appears	as	

‘strange’.	 It	 has	 the	 double	 nature	 of	 a	 claim	 (Anspruch):	 an	 assertion	 to	 something	 and	 an	 appeal	 to	

someone.	As	an	assertion	or	pretension	the	victim	claims	legal	recognition,	e.g.	in	the	form	of	compensation	

for	 the	 harm	 done.	 As	 an	 appeal	 or	 demand	 the	 victim	 claims	 recognition	 in	 the	 form	 of	 undoing	 the	

injustice	of	violation.	As	such,	the	legal	order	cannot	fully	recognize	the	victim’s	suffering,	for	it	goes	beyond	

merely	 legal	 harm.	 Consequently,	 the	 dehumanized	 victim’s	 claim	 remains	 silent,	 shining	 light	 on	 the	

boundaries	of	the	legal	order.	The	law	can	recognize	the	inhuman	only	partly;	it	fails	to	do	full	justice	to	it.	

	

12. Voice	and	gaze	considered	together	in	languaging	

Fred	Cummins		

The	 eyes	 are	 the	 windows	 to	 the	 soul	 (common	 platitude).	 Nothing	 that	 is	 without	 soul	 utters	 voice	

(Aristotle).	Must	we	choose?	

Much	 recent	 work	 in	 the	 study	 of	 language	 has	 self-consciously	 sought	 to	 acquire	 distance	 from	 an	

intellectual,	rationalist	view	of	language	as	a	form	of	symbolic	message	passing,	with	syntax	and	lexis	at	its	

disembodied	core.	Influenced	by	dialogism	(Bakhtin,	Linnel),	distributed	cognition	(Hutchins,	Cowley)	and	

enaction	(Varela,	Cummins),	many	researchers	are	fleshing	out	the	notion	of	languaging,	which	points	to	

many	forms	of	embodied	social	interaction	that	give	rise	to	the	temporally	extended	coordination	required	

to	ground	shared	ideologies	and	shared	worlds.	In	such	approaches,	the	eyes	and	the	voice	are	strongly	

intertwined.	

In	this	context	 it	 is	 informative	to	consider	and	contrast	 the	role	of	gaze	 in	conversation	and	 in	unison	

speech.	In	the	former,	we	find	gaze	acting	as	a	sensitive	marker	of	engagement,	modulating	relations	among	

speakers	and	listeners.	In	the	latter,	as	in	prayer	and	protest,	the	link	between	the	voice	and	the	eyes	is	

very	different.	If	there	is	a	leader	(e.g.	a	liturgical	celebrant	or	a	protest	leader),	there	is	a	common	focus	

for	gaze,	but	it	is	no	longer	active,	probing	and	mutually	negotiated.	If	there	is	no	leader	(e.g.	when	singing	

Happy	Birthday,	or	reciting	a	common	Credo)	the	eyes	appear	to	be	simply	free.	



Developing	this	 train	of	 thought	 further,	a	related	contrast	arises	 in	comparing	unison	speech	with	 the	

activity	of	jointly	watching	a	narrative	film.	In	the	former,	the	voices	are	synchronised,	and	the	eyes	are	

free.	In	the	latter	case,	gaze	is	roughly	synchronised	across	many	individuals,	while	the	voices	are	silent.	

We	thus	 identify	 three	points	 that	differ	 in	 their	relation	to	 the	construction	of	a	shared	world:	unison	

voices	(eyes	free)	in	which	we	enact	a	common	subjectivity,	the	dancing	eyes	and	voices	of	dialogue,	and	

the	linked	eyes	and	silent	voices	as	we	consume	a	shared	narrative	representation.	

	

13. Self-Care	of	Depressed	Persons	as	Modeling	Care	for	the	“Inhuman”	

Devin	Fitzpatrick	

To	care	for	the	“inhuman”	is	paradoxical:	if	that	which	is	inhuman	lacks	a	preestablished	unity	or	harmony	

of	meanings	and	possibilities	with	the	human,	and	if	 to	care	properly	 involves	cultivating	or	enhancing	

meanings	 and	 possibilities,	 a	 human	 cannot	 know	what	 it	would	 be	 to	 care	 properly	 for	 the	 inhuman	

without	 somehow	 rendering	 it	 human.	 The	 early	 Merleau-Ponty	 of	 the	 Phenomenology	 of	 Perception	

conceives	of	the	inhuman	gaze	as	the	secondary	product	of	reflection,	dependent	upon	the	primary	and	

shared	embodied	meanings	of	(implicitly)	humanness.	“Humanity”	here	serves	not	as	a	biological	concept	

or	noble	ideal	but	as	a	placeholder	for	the	common	style	that	enables	a	common	intelligibility	and	common	

tasks	between	us.	I	propose,	guided	by	Merleau-Ponty’s	later	work	and	Matthew	Ratcliffe’s	Experiences	of	

Depression,	 that	 there	 is	 a	 prereflective	 inhuman	 gaze,	 the	 gaze	 of	 one	 for	 whom	 the	 preestablished	

harmony	 of	 humanity	 has	 become	 dissonant	 with	 alienation,	 under	 which	 the	 commonly	 intelligible	

becomes	confounding	and	common	tasks	appear	as	impossible.	This	is	the	“inhumanity”	of	depression,	as	

defined	relative	to	how	the	concept	of	humanity	is	deployed	in	this	phenomenological	context.	If	this	is	a	

useful	framing	of	“inhumanity,”	then	the	depressed	person	may	be	seen	as	a	world-traveler	who	phases	

between	human	and	inhuman	gazes,	regarding	themselves	and	the	world	in	turns	with	both.	

Furthermore,	a	resolution	of	the	paradox	of	care	for	the	inhuman	emerges:	the	self-care	of	the	depressed	

person	might	 serve	 as	 a	model	 for	 care	 and	 an	 alternative	 to	 empathy.	 I	 concur	with	Dan	 Zahavi	 that	

empathy	is	best	understood	as	dependent	upon,	and	not	equivalent	to,	a	primordial	intersubjectivity.	If	the	

inhuman	is	the	limit	of	“human”	intersubjectivity,	then	empathy	is	arguably	unable	to	transcend	this	limit:	

without	a	sedimented	foundation	of	embodied	tasks	or	projects	as	the	ground	of	shared	meaning,	it	can	

only	go	astray.	Depression,	in	refiguring	the	possible	as	impossible,	shows	the	depressed	person	how	the	

world	might	be	otherwise,	stripped	of	the	obvious	and	made	alien	and	alienating.	This	does	not	imply	that	

the	 depressed	 person’s	 experiences	 of	 the	 world	 have	 anything	 concretely	 in	 common	 with	 other	

“inhuman”	experiences.	Rather,	it	means	that	the	depressed	person	must	acquire	experience	in	caring	for	

an	alien	being:	themselves.	I	will	explain	the	strategies	involved	in	such	care	in	terms	of	“making	time”	and	



link	it	with	Jane	Addams’s	concept	of	sympathetic	understanding	to	describe	a	particular	form	of	trust	as	

patient	attention.	I	will	then	conclude	by	considering	to	what	degree	such	concepts	may	be	extended	to	

care	for	others	and	weigh	again	the	usefulness	of	the	human/inhuman	distinction	in	a	phenomenological	

context.	

	

14. A	Kind	of	‘Linguistic	Phenomenology’:	Twin	Resources	for	Twenty-first	Century	Values-based	

Mental	Health	Practice		

KWM	(Bill)	Fulford		

This	presentation	outlines	and	illustrates	the	importance	of	combining	the	resources	of	analytic	philosophy	

and	phenomenology	for	values-based	practice	in	mental	health.	The	presentation	is	in	three	parts:	Part	1)	

Introduction	 to	 values-based	 practice	 –	 a	 brief	 interactive	 exercise	 illustrating	 the	 importance	 of	

individually	diverse	values	in	clinical	decision-making	(and	hence	the	need	for	values-based	practice);	Part	

2)	Values-based	practice	 in	bodily	medicine	 –	a	description	of	developments	 in	values-based	practice	 in	

bodily	 medicine	 based	 on	 the	 resources	 of	 analytic	 philosophy	 (particularly	 the	 ordinary	 langauge	

philosophy	of	JL	Austin	and	RM	Hare);	Part	3)	Values-based	practice	in	mental	health	–	an	indication	by	way	

of	a	case	study	(of	anorexia	nervosa)	of	the	need	for	a	phenomenological	depth	dimension	(in	this	instance	

Sartre’s	 concept	 of	 The	 Gaze)	 complementing	 the	 resources	 of	 analytic	 philosophy	 for	 values-based	

practice	in	mental	health.		

Analytic	and	Continental	philosophy	although	developing	separately	 for	much	of	 the	 twentieth	century	

were	never	 that	 far	 apart.	Austin	 indeed	 actually	described	ordinary	 language	philosophy	 as	 a	 kind	of	

‘linguistic	phenomenology.’	Nothing	less	than	the	twin	resources	of	Austin’s	linguistic	phenomenology	are	

required	 for	 a	 values-based	 practice	 adequate	 to	 the	 challenges	 of	 twenty-first	 century	mental	 health	

practice.		

	

15. Inside	the	gaze	

Shaun	Gallagher		

Critical	 perspectives	 on	 the	 primacy	 of	 vision	 found	 in	 traditional	 and	 contemporary	 explanations	 of	

cognition	and	consciousness	(which	include	not	only	cognitive	science	but	also	more	general	philosophical	

models)	have	suggested	that	we	need	to	look	at	other	senses,	including	touch	and	interoception,	for	better	

models,	especially	for	an	understanding	of	social	cognition.	Ciaunica	and	Fotopoulou	(2017),	for	example,	

criticize	the	emphasis	on	the	gaze	in	Sartre’s	analysis	in	which	I	view	the	other	as	a	subject	who	views	me	



as	a	visible	object.	Purportedly,	this	is	a	form	of	apprehension	and	self-apprehension	through	the	eyes	of	

the	other	and	is	based	on	a	visuospatial	model	of	perspective	taking,	which	is	not	the	most	primitive	form	

of	self–other	relatedness.	In	contrast,	Ciaunica	and	Fotopoulou	emphasize	interoceptive	and	tactile	aspects	

of	experience	as	primary.	I	will	argue	that	such	an	analysis	promotes	a	false	dichotomy	that	works	only	on	

an	 impoverished	 conception	 of	 vision.	 Vision	 and	 interoception	 should	 be	 understood	 as	 a	

coupled/dynamical	gestalt,	in	which	case	the	eye	is	not	as	innocent	as	Ciaunica	and	Fotopoulou	propose,	

nor	as	guilty	as	Sartre	maintains.	

	

16. What	 contents	 of	 consciousness	 are	 dependent	 on	 the	 ventral	 and	dorsal	 streams	of	 visual	

processing?	

Melvyn	A.	Goodale	

Research	on	vision	has	traditionally	focused	on	its	role	in	perception	and	our	cognitive	life.		Except	for	the	

study	of	eye	movements,	which	have	typically	been	regarded	as	an	information-seeking	adjunct	to	visual	

perception,	little	attention	was	paid	to	the	way	in	which	vision	is	used	to	control	our	actions,	particularly	

the	movements	of	our	hands	and	 limbs.	 	Yet	a	complete	account	of	 the	visual	system	requires	as	much	

attention	to	the	organization	of	motor	output	as	to	the	processing	of	sensory	input.		Historically,	however,	

a	sharp	division	was	drawn	between	sensory	and	motor	systems	in	classical	psychology	and	physiology.		

The	prevalent	belief	was	that	the	visual	machinery	of	the	brain	is	dedicated	to	constructing	an	internal	

model	of	the	external	world,	a	kind	of	simulacrum	of	the	real	thing	that	serves	as	a	perceptual	foundation	

for	all	visually-driven	thought	and	action.			

All	of	that	has	now	changed.		Today,	researchers	are	actively	investigating	the	ways	in	which	vision	is	used	

to	control	a	broad	range	of	complex	goal-directed	actions	–	and	are	exploring	the	neural	substrates	of	that	

control.	 	 New	models	 of	 the	 functional	 organization	 of	 the	 visual	 pathways	 in	 the	 primate	 brain	 have	

emerged	that	challenge	the	older	monolithic	views	of	the	visual	system.		I	will	argue	that	visual	perception	

depends	on	the	ventral	stream	of	processing	in	the	cerebral	cortex	whereas	the	visual	control	of	many	of	

our	skilled	actions	depends	on	the	dorsal	stream	of	processing.			Importantly,	both	streams	contribute	to	

the	contents	of	consciousness	but	in	different	ways.			

The	visual	information	used	by	the	dorsal	stream	for	the	programming	and	on-line	control	of	movements	

is	 not	perceptual	 in	 nature.	 It	 cannot	 be	 accessed	 consciously,	 even	 in	 principle.	 Although	we	may	 be	

conscious	 of	 the	 actions	 we	 perform,	 the	 visual	 inputs	 that	 are	 transformed	 into	 the	 required	 motor	

coordinates	can	never	be	experienced.		The	generation	of	visual	percepts	–	conscious	or	unconscious	–	is	

restricted	to	the	ventral	stream.		When	we	are	acquiring	new	actions,	such	as	dancing	the	salsa	or	using	



chopsticks,	 there	 is	a	good	deal	of	 conscious	cognitive	control,	 engaging	perceptual	mechanisms	 in	 the	

ventral	 stream.	 	As	we	become	more	competent,	however,	 the	actions	become	 independent	of	ventral-

stream	control	–	and	are	mediated	entirely	by	the	visuomotor	networks	in	the	dorsal	stream.	

	

17. Charles	Taylor	and	Sartre	on	Objectification	and	Self-Evaluation	

Caitlin	Hamblin-Yule	

The	purpose	of	this	short	presentation	is	to	suggest	that	being	objectified	by	an	Other’s	gaze	is	a	necessary	

precondition	for	making	what	Charles	Taylor	(1985;	1976)	calls	strong	evaluations.	Here,	I	will	be	primarily	

concerned	 with	 our	 ability	 to	 make	 strong	 self-evaluations,	 but	 I	 do	 contend	 that	 being	 objectified	 is	

necessary	to	make	any	strong	evaluation	whatsoever.	Strong	evaluations	do	not	pertain	to	a	set	of	mundane	

choices	or	preferences	(i.e.	‘should	I	vacation	in	Paris	or	Toronto’,	‘should	I	have	pizza	or	salad	for	lunch’).	

In	these	situations,	my	choice	to,	say,	vacation	in	Paris	ultimately	boils	down	to	a	desire	or	preference	to	

vacation	in	Paris	and	thus	amounts	to	what	Taylor	calls	a	weak	evaluation.	Evaluations	in	the	strong	sense	

are	value-laden	evaluations	of	 various	patterns	or	practical	modes	of	 life	 and	 tend	 to	 take	 the	 form	of	

judgements	 like	 ‘this	 action	 would	 be	 honourable/shameful’	 or	 ‘my	 act	 was	 base/worthy’.	 Strong	

evaluations	leveled	at	the	self	help	us	to	enact	who	we	are,	or	who	we	wish	to	be,	and,	as	such,	our	ability	

to	make	these	evaluations	is	deeply	connected	to	our	sense	of	identity	and	personal	responsibility.	At	times,	

Taylor	 suggests	 that	 our	 ability	 to	 make	 strong	 evaluations	 is	 intertwined	 with	 our	 community	 and	

intersubjectivity.	This	idea,	however,	remains	underdeveloped	in	Taylor’s	work	and	I	aim	here	to	begin	

fleshing	out	this	aspect.		

I	will	argue	that	making	strong	self-evaluations	requires	that	I	take	myself	as	the	object	of	my	evaluation.	

This	requires,	I	suggest,	that	I	take	myself	not	only	as	an	object	embedded	in	a	world	of	other	objects,	but	

also	as	embedded	within	a	shared	system	of	norms	and	expectations	which	my	actions	may	transgress	or	

fail	 to	 live	 up	 to.	 I	will	 suggest	 that	 Sartre’s	 analysis	 of	 the	 Look	 and	 shame	will	 help	 clarify	 how	my	

interaction	with	the	Other	throws	me	into	a	position	wherein	I	can	make	strong	self-evaluations.	For	Sartre,	

the	Other’s	look	is	evaluative	and	‘fixes’	me	as	an	object	in	the	world.	I	only	feel	ashamed	of	what	the	Other	

has	seen	when	I,	at	least	fleetingly,	accept	her	evaluation	of	me	as	this	object.	Here,	following	Luna	Dolezal	

(2017)	I	will	suggest	that	the	Look	also	reveals	a	shared	set	of	norms	which	my	actions	have	transgressed.		

It	is	only	through	this	possible	interaction	with	an	Other	that	I	gain	the	ability	to	take	myself	and	my	actions	

as	the	object	of	my	evaluation.		

	

18. Felt	perception	



Maurita	Harney		

	‘The	gaze’	and	its	power	to	evoke	feelings	of	what	it	is	like	to	be	looked	at,	carries	strong	moral	overtones	

which	 are	 affirmed	 and	 amplified	 in	 the	 phrase,	 “the	 inhuman	 gaze.”	 How	 is	 it	 that	 seeing	 or	 visual	

perception	can	give	rise	to	powerful	moral	feelings?	Can	we	find	the	sources	of	normativity	in	a	theory	of	

perception?	Whilst	this	is	a	problem	for	many	prevailing	theories	of	perception,	it	is	not	immediately	so	

for	 phenomenological	 approaches.	 There	 are,	 however,	many	ways	 of	 addressing	 this	 problem	 from	 a	

phenomenological	standpoint.	

For	Sartre	in	his	‘existential	humanism,’	the	moral	dimension	of	the	gaze	is	tied	to	notions	of	individual	

freedom,	which	 is	equated	with	consciousness	and	 transcendence	of	one’s	 facticity.	 I	wish	 to	explore	a	

different	 route	 to	 the	 origins	 of	 normativity	 in	 ‘the	 gaze’,	 and	 in	 perception	more	 generally,	 drawing	

inspiration	from	Merleau-Ponty’s	embodied	intentionality.	This	is	a	naturalised	intentionality,	which	links	

perception	not	with	consciousness	but	with	sensation	and	movement.	For	this	approach,	the	Umwelt,	as	

described	by	ethologist	Jakob	von	Uexkull,	provides	a	relational	ontology	where	the	origins	of	normativity	

can	be	identified	in	the	relations	of	reciprocities,	affordances,	and	receptivities	operative	in	nature,	and	

where	there	is	a	continuity	between	human	and	non-human	animals.	However,	within	the	intersubjective	

domain,	 the	 idea	 of	 empathic	 resonance	 gives	 a	 new	 dimension	 to	 these	 relations	 enriching	 our	

understandings	of	human	moral	agency	and	its	relation	to	perception	at	both	the	individual	and	the	social	

levels.		

	

19. Merleau-Ponty	on	Sexuality	and	Objectification	

Rebecca	Harrison	

In	Merleau-Ponty’s	Phenomenology	of	Perception,	the	embodied	subject	is	essentially	ambiguous:	my	body	

is	“at	once	an	object	for	others	and	a	subject	for	me”	(PoP	170).1		Although	there	is	extensive	literature	on	

the	 “paradox	 of	 the	 body”	 and	 bodily	 self-consciousness	 in	 Merleau-Ponty,	 these	 discussions	 rarely	

mention	sexuality.		This	is	surprising,	since	Merleau-Ponty	claims	that	the	body	“only	becomes	ambiguous	

in	the	experience	we	have	of	it,	preeminently	in	sexual	experience,	and	through	the	fact	of	sexuality”	(PoP	

171).		In	this	paper	I	will	argue	that,	for	Merleau-Ponty,	sexuality	is	one	of	the	main	ways	in	which	we	are	

able	to	become	aware	of	ourselves	(along	with	others)	as	the	“paradox”	of	embodied	subjectivity	that	we	

are.	 	Sexuality	renders	this	paradox	unproblematic	by	giving	us	the	experience	of	being	simultaneously	

subject	and	object,	in	virtue	of	the	sexual	dialectic	between	myself	and	another	human	being.	

																																																								
1 “PoP” refers to the 2012 Routledge edition of the Phenomenology of Perception, translated by Donald A. Landes. 



Importantly,	the	sexual	experience	involves	being	subject	to	the	gaze	and	touch	of	another.		For	Merleau-

Ponty,	there	is	a	kind	of	“objectifying	gaze”	that	is	ultimately	benign:	recognizing	each	other	as	“objects,”	

vulnerable	to	each	other’s	gaze	and	touch,	is	a	necessary	part	of	recognizing	each	other	as	human	beings.		

However,	 there	 is	 another	 form	 of	 objectification	 by	 which	 one	 is	 stripped	 of	 their	 personhood	 and	

“reduced	to	an	object	beneath	the	gaze	of	another	person”	(PoP	170).	 	I	will	argue	that	this	objectifying	

gaze	is	dehumanizing	in	two	ways.		First,	it	rejects	the	subjective	side	of	the	“object’s”	body	and	uses	the	

other	for	its	own	pleasure.	 	But,	secondly,	it	also	rejects	its	own	objecthood:	the	one	who	possesses	the	

objectifying	gaze	denies	their	own	vulnerability	to	the	gaze	or	touch	of	others.	 	Thus,	the	objectifier	not	

only	thwarts	their	own	attempt	at	genuine	sexual	communion	with	another,	but	also	undermines	a	key	

feature	of	their	own	humanity.		

I	will	conclude	by	emphasizing	the	significance	of	this	vulnerability	for	Merleau-Ponty’s	view	of	what	it	

means	 to	be	 a	human	being.	 	 Indeed,	Merleau-Ponty	 even	 claims	 that	metaphysics	 itself	 begins	 in	 this	

vulnerability:	“it	begins	with	the	opening	to	an	‘other,’	it	is	everywhere	and	already	contained	within	the	

distinctive	development	of	sexuality”	(PoP	171).	 	The	harm	of	the	objectifying	gaze	is	 in	closing	off	this	

opening	(PoP	378),	thus	preempting	the	very	thing	that	sexuality	was	supposed	to	show	us:	our	own	nature	

as	human,	in	the	world	and	among	other	humans,	both	subject	and	object	at	once.	

	

20. Disgust:	On	the	Existential	and	Social-Moral	Aspects	of	a	"Mortal	Emotion"	

Sara	Heinämaa	

This	paper	explicates	the	intentional	structure	of	the	emotion	of	disgust.	It	argues	against	cognitivistic	and	

projectivistic	accounts	according	to	which	the	core	phenomenon,	at	the	heart	of	disgust,	is	human	mortality	

and	vulnerability.	Drawing	from	the	phenomenological	tradition,	the	papers	demonstrates	that	disgust	is	

more	complex	than	just	a	rejection	of	death	or	decay,	or	whatever	is	associate	with	death	or	decay.	Rather	

than	being	 inflicted	by	death-related	phenomena,	disgust	 responds	 to	extravagant	 and	disproportional	

intertwining	of	 life	and	death.	The	paper	ends	by	discussing	the	social	and	political	 implications	of	this	

alternative	analysis.	

	

21. Perceptual	dissonances	in	social	interaction:	awkwardness,	creepiness,	uncanniness,	and	the	

habituation	of	social	order.	

Mark	James	



Awkwardness,	creepiness,	uncanniness,	these	are	all	experiences	with	some	overlapping	phenomenology,	

what	might	be	provisionally	referred	to	as	a	kind	of	normative	dissonance.	Despite	their	familiarity	(Kotsko	

2010,	2015)	however,	and	apart	from	a	few	instances	which	mostly	relate	to	the	experience	of	uncanniness	

(Trigg	2013,	Fuchs	2017)	and	the	so-called	'uncanny	valley'	(Mangan	2015),	these	types	of	experiences	

have	gone	largely	unexplored	within	phenomenology	and	the	social	sciences.	This	paper	aims	to	contribute	

to	the	elucidation	of	these	terms.	Specifically,	I	seek	to	explore	what	a	close	analysis	of	these	experiences	

uncovers	 about	 the	 habitual	 nature	 of	 our	 behavioural	 dynamics,	 particularly	 as	 they	 relate	 to	 social	

interaction.	 With	 the	 help	 of	 familiar	 everyday	 examples,	 and	 a	 number	 of	 concepts	 from	 within	 the	

enactive	 theoretical	 vocabulary	 (Barandiaran	 2017,	 Manuel-Loaiza	 forthcoming),	 I	 argue	 that	 our	

behavioural	dynamics,	including	those	within	social	interaction,	are	always	already	subject	to	processes	of	

enhabituation	 i.e.	 any	 behaviour	 is	 constrained	 by	 and	 helps	 perpetuate	 autonomous	 (self-sustaining)	

forms	at	multiple	levels	and	at	multiple	timescales	(e.g.	a	simple	action/a	style	of	action)	in	the	form	of	

habits	and	habituses.	One	immediate	consequence	of	this	account	is	that	the	types	of	experiences	under	

consideration	immediately	become	more	intelligible:	the	‘normative	dissonance’	that	is	common	to	each	of	

them	 arises	when	 incompatible	 patterns	 are	 being	 enacted	 simultaneously.	 Awkwardness,	 creepiness,	

uncanniness	are	impingements	upon	the	flow	of	the	ongoing	order,	what	Juan	Manuel-Loaiza	refers	to	as	

disattunements	(forthcoming).	Analogous	to	how	we	might	become	conscious	of	the	air	conditioner	only	

when	it	stops	or	is	disrupted,	the	processes	undergirding	the	ongoing	flow	become	apparent	only	when	it	

is	disrupted	too	(it	never	actually	stops).	By	considering	such	impingements,	and	the	features	that	they	

share,	we	can	home	in	on	their	underlying	dynamics,	which,	like	any	habitual	activity,	normally	operate	in	

stealth.	One	potential	 upshot	 of	 such	 an	 account,	which	 I	 discuss	briefly,	 is	 that	 the	dissonance	 that	 is	

produced	for	some	in	percieving	alterity	can	be	construed	as	less	a	matter	of	individual	bias,	and	rather	a	

disruption	to	the	autonomous	ecological	orders	the	individual	both	harbours	and	sustains.	

	

22. Social	invisibility,	inauthentic	feelings,	and	the	stratification	of	the	interpersonal	gaze	

James	Jardine	

The	 experience	 of	 feeling	 oneself	 ‘invisible’	 before	 the	 gazes	 of	 other	 people	 in	 one’s	 social	 world	 –	

routinely	lived	through	by	some	members	of	social	minorities	in	Western	societies	–	has	obvious	potential	

as	a	theme	for	collaborative	efforts	between	critical	theorists	and	phenomenologists.	My	paper	attempts	

to	sketch	one	way	of	approaching	such	an	engagement,	drawing	upon	two	authors	who,	from	divergent	

theoretical	orientations,	offer	searching	analyses	of	social	visibility	and	its	potential	pathologies:	Edmund	

Husserl	and	Axel	Honneth.	The	specific	phenomenon	will	first	be	located	and	initially	analysed	by	way	of	

Honneth’s	treatment	of	social	invisibility	as	frequented	by	behaviour	that,	while	in	some	sense	evidently	



responsive	to	an	immediate	interpersonal	context,	nevertheless	expresses	an	attitude	of	nonrecognition	

towards	certain	persons	immediately	present.	While	Honneth’s	analysis	of	social	invisibility	is	instructive,	

it	will	be	argued	that	the	somewhat	paradoxical	conclusion	he	reaches	requires	further	clarification.	On	

the	 one	 hand,	 Honneth	 emphasises	 that	 social	 invisibility	 (in	 the	 sense	 of	 not	 being	 recognised)	

presupposes	 a	 more	 literal	 form	 of	 visibility	 (in	 the	 sense	 of	 being,	 in	 some	 rudimentary	 and	 pre-

recognitive	sense,	cognised).	On	the	other	hand,	he	is	led	to	the	view	that	social	invisibility	is	generated	by	

the	loss	(or	‘deformation’)	of	a	form	of	‘recognition’	that,	as	a	kind	of	evaluative	‘perception’	of	other	people,	

enables	the	evaluatively-neutral	‘cognition’	of	others	as	people	in	the	first	place.		

The	 paper	 then	 argues	 that	 the	 seemingly	 contradictory	 kind	 of	 misrecognition	 involved	 with	 social	

invisibility	can	be	clarified,	and	its	particular	form	of	normative	inappropriateness	rendered	explicit,	by	

way	 of	 Husserl’s	 analysis	 of	 the	 interpersonal	 gaze	 as	 a	 unitary	 yet	 complex	 form	 of	 intentionality	

consisting	of	various	strata	or	layers.	On	the	one	hand,	Husserl	maintains	that,	prior	to	forming	conceptual	

judgement	 about,	 and	 even	 attentively	 noticing,	 another	 person	 (that	 is,	 before	 all	 ‘cognition’	 in	 one	

instructive	 sense	of	 the	word),	others	will	 typically	 immediately	appear	 to	us	as	embodied	co-subjects	

perceptually,	 emotively,	 and	practically	 responsive	 to	a	 common	natural	and	 interpersonal	world.	This	

layer	of	 the	 interpersonal	gaze,	which	 involves	a	kind	of	 (quasi-perceptual)	 intentional	experience	 that	

Husserl	 labels	 ‘empathy,’	 is	 typically	 present	 even	 in	 cases	 of	 nonrecognition;	 and	 being	 subjected	 to	

another’s	 empathetic	 awareness	 (in	 this	 somewhat	minimal	 sense)	 is	 a	 characteristic	moment	 of	 both	

becoming	 socially	 visible	 and	 being	 denied	 social	 visibility.	 In	 order	 to	 understand	 what	 the	 socially	

invisible	 person	 feels	 themselves	 refused,	 we	 must	 therefore	 recognise	 a	 further	 stratum	 of	 the	

interpersonal	gaze.	And	here	again	Husserl	can	be	of	aid,	in	his	efforts	to	describe	the	manner	in	which	our	

emotional	 responses	 to	 others	 in	 our	 immediate	 surroundings	 are	 both	 responsive	 to	 and	 fused	with	

empathetic	perception,	in	such	a	way	that	when	‘living	in	them’	the	other	‘stands	there’	for	us	as	embodying	

a	certain	value	or	‘bathed’	in	a	certain	affective	light.	Moreover,	it	will	be	argued	that	the	misrecognition	

involved	with	 social	 invisibility	 can	 be	 better	 understood	 by	way	 of	 Husserl’s	 conception	 of	 so-called	

‘inauthentic	feelings’	–	that	is,	those	emotional	responses	whose	construal	of	their	‘object’	is	responsive	

more	to	certain	preconceptions	or	associative	horizons	than	to	the	object	as	it	actually	documents	itself	in	

experience.	More	 exactly,	 it	 will	 be	 argued	 that	 the	 gaze	which	 provokes	 a	 sense	 of	 social	 invisibility	

typically	manifests	an	emotional	response	(be	it	fear,	disgust,	or	sheer	indifference)	that	is	inauthentic	in	

this	 sense.	 The	 socially	 invisibilising	 gaze	 involves	 an	 affective	 interpersonal	 evaluation	 that,	 while	

sometimes	 partially	 co-responsive	 to	 empathetic	 perception	 and	 understanding,	 is	 contaminated	with	

associative	configurations	that	lead	our	feelings	astray.		

	



23. Sean	Kelly	TBA	

	

24. Fighting	Otherness:	The	Human	Need	for	Exclusion	

Miriam	Keyselo		

This	paper	embraces	 the	view	 that	 the	human	self	 is	 relationally	constituted	and	neither	precedes	nor	

exists	independently	of	sociality.	An	important	challenge	for	such	a	view	is	however	to	explain	how	the	self	

as	an	individuating	principle	could	ever	emerge	from	a	state	of	social	immersion,	which	Merleau-Ponty	has	

called	 "syncretic	 sociability”.	 The	 paper	 proposes	 an	 answer	 by	 retracing	 the	 self	 as	 the	 result	 of	 an	

ontogenetic	project	of	struggling	for	and	with	alterity.	It	draws	on	work	by	feminist	thinker	Benjamin	on	

the	intersubjective	relation	of	infant	and	caregiver	and	on	recent	conceptions	of	enactive	and	embodied	

agency	to	argue	that	the	active	exclusion	of	otherness	 is	an	unavoidable	precondition	and	vital	need	of	

human	existence	and	part	and	parcel	of	what	it	means	to	be	and	become	a	social	self.	

	

25. Henri	Bergson	and	the	Animal	Gaze	

Mérédith	Laferté-Coutu	

What	would	it	mean	to	take	a	non-anthropocentric	approach	to	understanding	the	gaze	of	others?	Who	are	

these	others?	Relying	on	Henri	Bergson,	this	presentation	addresses	these	questions	from	the	perspective	

of	life	and	evolution.	In	Creative	Evolution,	Bergson	commits	to	the	idea	that	life	is	driven	by	a	common	

impetus	that	evolves	along	unforeseeable	divergent	directions	as	it	encounters	problems	and	creatively	

solves	them.	The	paradigmatic	example	in	support	of	this	argument	is	the	extraordinary	case	of	the	eye.	

How	could	eyes,	Bergson	asks,	in	their	great	complexity,	have	developed	accidentally	along	multiple	and	

independent	lines	of	evolution?	Eyes	are	the	responses	of	 life	to	the	acting	of	the	sun	on	light	sensitive	

pigments.	Careful	to	distinguish	himself	from	finalism,	Bergson	commits	to	the	idea	that	organs	of	vision	

develop	with	 the	same	degree	of	complexity	everywhere	 life’s	 strife	 toward	vision	 [marche	à	 la	vision]	

encounters	the	same	number	of	obstacles.	Interestingly,	this	makes	eyes	–	perhaps	more	than	any	other	

organ	–	visible	reminders	 that	an	original	harmony,	or	complementarity,	connects	 forms	of	 life	despite	

their	divergences.		

While	Bergson	has	no	specific	account	of	the	gaze,	his	notions	of	sympathy,	 instinct	and	intelligence	do	

provide	an	alternative	to	phenomenological	accounts	that	exclude	animals	from	the	objectifying	gaze.	For	

Bergson,	the	difference	between	instinct	and	intelligence	exists	only	in	principle,	not	in	fact.	Nowhere	in	

nature	can	either	be	found	in	their	pure	form.	While	humans	have	developed	and	rely	primordially	on	their	



intelligence	to	navigate	the	world,	their	instinct	has	not	disappeared.	Instinct	and	intelligence	are	simply	

two	strategies	that	life	uses	to	solve	problems.	However,	since	humans	rely	so	much	on	intelligence,	they	

tend	to	 forget	 their	belonging	to	 the	same	 impetus	as	other	 forms	of	 life.	This	 is	why	the	eyes	of	other	

animals	can	be	reminders	of	what	Bergson	calls	sympathy,	or	a	knowing	about	other	 living	beings	that	

comes	from	within.		

From	a	Bergsonian	perspective,	the	matter	is	not	so	much	that	animals	cannot	see	humans,	but	that	humans	

do	not	see	animals	see	them.	

	

26. On	Being	Humiliated	

James	Laing	

We	are	social	creatures,	but	so	too	are	bees,	wasps	and	ants;	ducks,	elephants	and	rhesus	macaques.	One	

way	 in	which	human	social	 life	 is	distinctive	 is	 that	 it	 involves	pretence	 (see	Lear	2011).	This	 is	 to	be	

understood,	not	in	the	sense	of	‘to	pretend’,	but	in	the	older	sense	of	‘to	put	oneself	forward	as’,	as	in	the	

phrase	‘the	pretender	to	the	throne’.	We	make	claims	about	what	we	are	up	to	and	what	we	are,	and	thereby	

forge	a	social	identity.	This	is	inseparable	from	the	

drive	for	recognition	from	others	of	our	kind.	Unlike	other	animals,	we	are	invested	in	our	standing	in	the	

minds	of	others	and	are	thereby	vulnerable	to	feelings	of	shame,	embarrassment	and	humiliation.	.	Since	

only	humans	pretend	 in	 the	 relevant	 sense,	and	humiliation	 involves	 the	deflation	of	pretence,	 so	only	

humans	humiliate;	and	the	feeling	of	humiliation,	as	Rorty	(1989)	observed,	is	a	distinctively	human	form	

of	suffering.	Where	the	act	of	humiliation	deflates	the	pretence	of	 the	humiliated,	 it	 is	 itself	a	means	of	

pretence,	inflating	the	pretence	of	the	humiliator	(Human	All	Too	Human,	§63).	

Yet	 the	 link	between	humiliation	and	pretence	receives	 little	 treatment	and	 the	claim	 that	humans	are	

social	creatures	is	often	invoked	as	if	we	had	a	sufficiently	clear	sense	of	the	way	in	which	humans	are	

sociable,	such	that	it	can	be	invoked	as	if	it	were	an	obviously	explanatory	brute	fact.	The	extant	literature	

on	humiliation	focuses	on	normative	questions,	such	as	whether	it	is	ever	justified	to	humiliate	others.	But	

this	tendency	conceals	a	more	fundamental	issue	in	moral	phenomenology,	of	making	sense	of	humiliation	

from	 the	 inside,	 and	of	understanding	 the	 characteristically	human	concern	with	one’s	 standing	 in	 the	

minds	of	others.	I	consider	a	puzzle	which	arises	in	relation	to	this	project,	of	understanding	the	way	in	

which	 humiliation	 involves	 awareness	 of	 oneself	 through	 the	 eyes	 of	 the	 other.	 The	 difficulty	 is	

understanding	how	this	can	be	so,	and	this	is	something	the	extant	views	cannot	explain.	Either	they	are	

able	to	do	justice	to	the	first	personal	aspect	of	humiliation,	but	leave	little	room	for	the	view	of	the	other	

(e.g.	Margalit	1996);	or	they	build	the	other’s	view	into	the	content	of	the	experience,	but	are	unable	to	do	



justice	to	the	experience’s	first-personal	phenomenology	(e.g.	Taylor	1985).	

	

27. Disclosure	and	the	Gendered	Gaze	in	Simone	de	Beauvoir's	Ethics	

Christinia	Landry	

Simone	de	Beauvoir's	existentialist	ethics	argue	that	the	paramount	ethical	relationship	between	human	

beings	is	one	whereby	each	individual	wills	the	freedom	of	the	other	given	that	one	does	not	merely	value	

the	projects	with	which	one	engages,	but	fundamentally	values	the	freedom	required	to	engage	in	those	

projects.	 However,	 in	 The	 Second	 Sex	 Beauvoir	 figures	 the	 situation	 of	 woman	 as	 one	 that	 limits	 her	

possibilities	for	willing	the	freedom	of	the	other.	Therefore,	it	is	no	surprise	that	Beauvoir	denounces	her	

early	ethical	writings	as	foolishly	idealistic.	Indeed,	Beauvoir’s	careful	attention	to	the	weight	of	woman’s	

situation	in	The	Second	Sex	seemingly	closes	off	the	possibility	for	her	earlier	existentialist	ethics.	

In	this	paper,	I	argue	Beauvoir's	existentialist	ethics	may	be	rescued	from	the	weight	of	womanhood	via	a	

phenomenology	 of	 the	 gaze.	 Although	 Beauvoir's	 attention	 to	 the	 situated	 being	 in	 The	 Second	 Sex	

complicates	her	ethics,	it	is	precisely	this	attention	that	also	allows	us	to	flesh	out	and	confirm	her	ethics.	

In	order	to	substantiate	my	claim,	I	begin	by	sketching	out	Beauvoir's	moral	philosophy	as	it	is	delineated	

in	 "Phyrrus	 and	Cinéas"	 and	The	Ethics	 of	 Ambiguity.	Following	 this	 unpacking,	 I	 turn	my	 attention	 to	

Beauvoir's	account	of	the	gaze	in	The	Second	Sex.	I	argue	for	Beauvoir	the	gaze	acts	as	a	rather	tenuous	

provocation	that	reiterates	and	solidifies	our	contemporary	gendered	communication	with	others.	Finally,	

I	bring	Maurice	Merleau-Ponty’s	phenomenology	of	the	visible	to	bear	on	Beauvoir’s	existentialist	ethics	

and	her	reading	of	the	gaze.	It	is	my	contention	that	Beauvoir's	ethics	may	be	revived	through	a	dialogue	

with	Merleau-Ponty.	Unfortunately,	this	exchange	between	thinkers	entails	working	with	the	realization	

that	 ambiguity—the	 core	 of	 Beauvoir's	 ethical	 project—cannot	 be	 sustained	 apart	 from	 the	 risk	 of	

congealed	objectivity	and	reified	subjectivity,	which	although	amenable	to	change,	certainly	presents	some	

of	its	own	challenges	to	our	gendered	relations.	

	

28. Negotiating	the	Inhuman	Gaze	and	the	Double	Bind	of	Visibility	

Lee	Large	

Merleau-Ponty	 argues	 that	 the	 inhuman	 gaze	 is	 one	 in	which	 a	 person’s	 actions	 are	merely	 observed	

instead	of	understood,	where	recognition	becomes	objectifying	and	denies	the	possibility	of	intersubjective	

engagement.		This	paper	argues	that	this	denial	of	intersubjectivity	in	interactions	can	be	used	as	a	possible	

model	 for	understanding	marginalised	 and	 stereotyped	 social	 groups,	 and	 the	different	ways	 in	which	



visibility	is	negotiated.		For	an	individual	with	characteristics	which	are	subject	to	negative	stereotypes,	

successful	 recognition	 can	 then	 result	 in	 a	 denial	 of	 subjectivity	 whereas	 a	 misrecognition	 becomes	

humanising	–	for	instance	where	a	person	with	a	disability	finds	that	their	interactions	change	when	that	

disability	 is	 visible.	 Similarly,	 a	 trans	 person	 may	 track	 how	 social	 engagement	 with	 others	 varies	

depending	 on	whether	 they	 are	 recognised	 as	 trans	 or	 not	 –	 or	whether	 they	 are	perceived	 as	 legibly	

gendered	at	all.			A	failure	to	be	perceived	correctly	can	be	experienced	in	this	case	as	a	shock,	throwing	a	

person	 out	 of	 intersubjective	 engagement	 into	 a	moment	 of	 experiencing	 themselves	 as	 illegible	 or	 a	

‘gender	failure’,	which	may	be	accompanied	by	shame.			

Visibility	thus	becomes	a	double	bind,	where	fully	open	engagement	with	the	other	may	result	in	a	shutting	

down	of	empathy	and	a	denial	of	 intersubjectivity,	while	a	(successful)	compartmentalised	engagement	

results	in	greater	access	to	a	shared	social	world,	but	potentially	at	the	price	of	not	being	able	to	share	and	

experience	 empathy	 for	 your	 own	 experiences.	 Engagement	 with	 other	 people	 therefore	 requires	 a	

complex	negotiation	of	expectations	and	forseeable	outcomes.		With	reference	to	trans	people’s	accounts	

of	developing	their	identities	as	trans	and	their	strategies	of	engagement	with	others,	this	paper	gives	an	

account	of	these	as	encounters	with	the	inhuman	gaze	and	learning	to	negotiate	the	complexity	of	desirable	

or	harmful	misrecognition.	

	

29. Responding	to	the	inhuman	gaze.	

Dorothee	Legrand		

Being	looked	at,	by	a	human,	as	if	I	were	not	human,	how	do	I	respond?	If	treated	as	an	object	and	only	an	

object,	 can	 I	 respond?	 If	 entirely	 discharged	 from	my	 objectivity,	 can	 I	 respond?	We	will	 consider	 the	

structure	of	the	human	gaze	as	responsive,	i.e.	as	responsible	for	addressing	a	call	to	the	other,	i.e.	as	calling	

the	other	 to	respond.	To	be	 left	with	no	address	 is	 to	be	deprived	of	one’s	humanity;	 to	reestablish	an	

address,	thus,	is	my	responsibility	against	dehumanization.	

	

30. Technological	Gaze:	A	Posthumanist	Sense	of	Technology	

Richard	S.	Lewis	

Historically,	 technology	 has	 been	 criticized	 as	 being	 unnatural,	 perceived	 as	 being	 separate	 from	 the	

‘human’	subject.	While	Heidegger	proposed	that	technology	made	us	perceive	nature	as	a	resource,	Donna	

Haraway’s	A	Cyborg	Manifesto	and	other	critical	posthumanists	have	attempted	to	blur	the	duality	between	

human	and	technology.	However,	 it	 is	still	ontically	easy	to	perceive	the	technological	artifacts	 that	we	



interact	with	daily	as	other,	as	outside	of	the	human	subject.	

My	 research	 lies	 at	 the	 intersection	of	postphenomenology	 (Ihde;	Verbeek)	 and	 critical	posthumanism	

(Braidotti;	 Haraway;	 Hayles).	 Humans	 are	 always	 humans-in-relation.	 Postphenomenology	 focuses	 on	

technological	relations,	how	technology	mediates	our	relation	to	the	world.	However,	what	is	our	relation	

to	technology	that	doesn’t	yet	exist?	Making	a	partial	turn	away	from	Husserl’s	‘things	themselves,’	I	look	

back	across	the	somewhat	bridged	gap	to	the	human	subject	in	order	to	understand	how	technologies	are	

created	and	perceived.	I	propose	that	we	have	a	technological	gaze,	or	a	technological	sense	(similar	to	our	

sense	of	time),	that	allows	us	to	create	technologies.	Though	this	sense	is	not	limited	to	humans	(over	200	

species	have	demonstrated	the	ability	to	use	tools),	it	is	highly	developed	in	humans;	so	much	that	French	

philosopher	Michel	Puech	has	proposed	calling	us	Homo	sapiens	technologicus.		

Our	technological	gaze	allows	us	to	come	across	a	rock	and	perceive	it	as	being	a	useful	tool.	This	concept	

affords	a	new	way	of	approaching	human	perception,	 allowing	us	 to	 reflexively	place	 it	 into	a	broader	

perspectival	landscape,	helping	us	to	focus	on	what	is	enabled	and	constrained	through	its	use	individually,	

culturally,	 and	 across	 time.	 By	 expanding	 the	 ‘human’	 subject	 to	 include	 technology,	 we	 enlarge	 our	

definition	of	the	subject.	This	concept	allows	us	space	to	ask:	Is	this	sense	of	ours	overdeveloped	at	the	

expense	of	other	ways	of	perceiving?	Does	it	influence	us	in	becoming	less	empathetic,	potentially	seeing	

things,	animals,	and	others	 in	a	 technological	and	solutions-based	manner?	What	happens	to	our	other	

senses	when	our	focus	is	primarily	technological?	By	becoming	aware	of	our	technological	sense	we	will	

have	a	better	chance	at	deciding	how	much	we	rely	on	it.	

	

31. I-Contact	and	Malfunctioning	Mirrors:	Autism	and	the	Failed	Lacanian	Gaze	

Malcolm	Matthews	

Throughout	literature,	TV,	and	film,	autism	is	associated,	nearly	universally,	with	a	deficit	in	the	reciprocal	

power	 of	 the	 gaze	 in	 subject	 identity-formation.	 This	 perception	 of	 the	 autistic	 is	 metaphorized	 both	

clinically	and	culturally	through	the	ubiquitous	invocation	of	mirrors	where	“[a]utism	acts	as	a	conceptual	

mirror	to	normalcy”	(McGrath	71,	2017).	Clinically,	autism	has	been	speculated	as	involving	a	malfunction	

of	so-called	“mirror	neurons”	in	the	frontal	cortex	(Ramachandran	et.	al.,	2006)	and	has	been	defined	as	

“mindblindness”	(Baron-Cohen,	1997)	where	the	autistic	experiences	a	compromised	sense	of	empathy.	

Dozens	of	literary	texts	such	as	Eye	Contact	(McGovern,	2006),	Look	Me	in	the	Eye	(Robison,	2008),	and	

Mindblind	 (Roy,	 2013)	 attest	 to	 a	 clinically-informed	 “gaze	 aversion”	 that	 compromises	 the	 ability	 for	

autists	to	make	and	hold	socially-prescribed	levels	of	eye	contact.		

Due	to	his	attention	to	the	reciprocal	gaze	and	to	the	mirror	stage	where	the	“I,”	hidden	in	the	field	of	an	



Other,	“possesses	the	privilege	of	satisfying	needs”	(Lacan	286,	1977),	I	propose	that	Lacan	provides	an	

appropriate	lens	through	which	to	view	the	represented	autistic	figure.	What	happens	to	senses	of	Self	and	

subjectivity	when	the	autistic	Other	neither	recognizes	nor	returns	the	neurotypical	gaze?	In	this	paper,	I	

argue	that	the	answer,	in	Lacanian	terms,	must	involve	an	existential	assault	on	the	neurotypical’s	identity	

as	a	relational,	phenomenological	being	where	the	autistic	problematizes	conventional	conceptions	of	a	

Self-Other	 binarism.	 Examining	 cultural	 representations	 of	 autism	 as	 a	 constructed	 and	 construct-ing	

condition,	 I	 distinguish	between	 the	way	 the	 autistic	 looks,	 the	way	 the	 autistic	 sees,	 and	 the	way	 the	

autistic	is	seen	as	a	means	to	examine	suggestions	that,	until	the	Lacanian	mirror	stage,	“the	child’s	body	is	

in	an	autistic	state”	(Barry	1,	2015).	The	autistic,	frequently	portrayed	as	child-like,	alien,	robotic,	uncanny,	

or	otherwise	non-human,	reaffirms	a	Lacanian	reciprocity	from	an	Other	as	integral	to	identity	formation	

while	simultaneously	heralding	a	type	of	extreme	narcissism	in	the	form	of	a	computer-like	“autistic	self	

that	develops	more	or	less	autonomously”	(Haney	53,	1998).	The	autistic,	therefore,	embodies	“the	critical	

points	of	connection	Lacan	tried	to	establish	between	cybernetics	and	the	unconscious	via	the	symbolic	

order”	(Liu	298,	2010).	With	the	autistic	“techno-savant”	as	a	common	interface	metaphor,	this	“feedback	

loop	of	human-machine	simulacra”	(Liu	157,	2010)	constitutes	a	reconfigured	perception	of	what	it	means	

to	be	human	in	an	era	of	digital	mediation	and	techno-human	hybridity.	

	

32. The	Dehumanizing	Gaze:		A	Husserlian	Critique	of	Honneth’s	Theory	of	Reification	

Patricia	Meindl	

In	his	2005	Tanner	Lectures,	Axel	Honneth	attempts	to	 invigorate	the	Marxist	concept	of	reification	by	

recasting	it	within	his	recognition-based	social	philosophy.	On	this	account,	a	reifying	–	or	dehumanizing	–	

stance	 describes	 one’s	 complete	 failure	 to	 perceive	 the	 other’s	 human	 characteristics	 and	 has	 to	 be	

understood	as	a	 ‘forgetfulness’	of	an	elementary	 form	of	 recognizing	another	as	a	 fellow	human	being.	

While	the	notion	of	an	 ‘elementary	recognition’	has	attracted	attention	from	phenomenologists	such	as	

Jardine	(2015,	2017),	a	systematic	phenomenological	engagement	with	Honneth’s	theory	of	reification	is	

largely	 missing.	 This	 paper	 aims	 to	 fill	 this	 lacuna	 by	 demonstrating	 the	 fruitfulness	 of	 a	 Husserlian	

perspective	on	Honneth’s	account	of	reification	for	a	clarification	of	the	phenomenological	character	of	the	

inhuman	or	reifying	gaze.	In	pursuing	this	aim,	first,	I	outline	the	necessity	for	a	modification	of	Honneth’s	

literal	 understanding	 of	 reification,	 which	 implies	 a	 suspension	 of	 the	 ontological	 difference	 between	

persons	and	things.	I	argue	that	this	description	misrepresents	the	phenomenon	by	demonstrating	that	

even	in	paradigmatic	cases	of	reification	an	ability	to	differentiate	between	actual	things	and	other	human	

beings	 is	 still	 in	place.	Rejecting	 this	 ontological	 interpretation,	 I	 nevertheless	 seek	 to	preserve	what	 I	

consider	to	be	its	main	motivational	basis:	an	attentiveness	to	the	altered,	thing-like	perceptual	presence	



of	 the	 other.	 This	 key	 insight,	 I	 argue	 secondly,	 can	 be	 advanced	 significantly	 within	 a	 Husserlian	

framework	 and	 paves	 the	 way	 for	 a	 more	 feasible	 theory	 of	 the	 reifying	 gaze.	 Based	 on	 the	 strong	

conceptual	 affinity	 between	Honneth’s	 notion	of	 an	 elementary	 recognition	 and	Husserl’s	 theory	of	 an	

empathic	 pairing,	 signifying	 the	 appearance	 of	 another	 as	 both	 similar	 and	 different,	 I	 propose	 an	

understanding	of	 the	dehumanizing	gaze	as	a	subsequent	violation	of	 the	other’s	alterity.	 If	 the	other’s	

alterity	evinces	itself	in	acts	of	unfulfilled	–	‘disappointed’	–	expectations	(in	Husserl’s	sense),	its	violation,	

I	argue,	consists	in	a	‘deflection’	of	the	other’s	power	for	disappointment.	In	cases	of	reification,	then,	one	

denies	 the	other’s	 alienness	by	depriving	him	or	her	of	 the	 ability	 to	withdraw	 themselves	 from	one’s	

expectations,	to	such	an	extent	that	the	other	fully	exhausts	him-	or	herself	in	one’s	gaze.	While	the	reified	

subject	does	not	truly	collapse	into	a	thing,	as	Honneth’s	theory	suggests,	he	or	she	nevertheless	takes	on	

a	flattened,	thing-like	perceptual	presence.	

	

33. Anxiety	 and	 the	 body-for-others:	 Body	 dysmorphic	 disorder	 and	 the	 phenomenology	 of	

shame	

David	Mitchell	

This	paper	explores	the	relationship	between	phenomenology	and	the	psychological	condition	known	as	

body	dysmorphic	disorder,	or	BDD.	This	is,	to	explain,	a	disorder	in	which	the	sufferer	perceives,	and	is	

obsessed	by,	a	defect	in	their	appearance	which	is	either	non-existent	or	severely	exaggerated.	And	we	will	

argue	 that	 Sartrean	phenomenology	 can	 shed	 light	 on	 this	 phenomenon.	 In	particular,	 drawing	on	 the	

discussion	of	the	body	in	Being	and	Nothingness,	we	suggest	that	BDD	stems	from	the	intensified	awareness	

of	a	condition	of	all	embodiment.	That	is	to	say,	BDD	arises	from	an	intensified	sense	of	the	elusiveness	of	

our	own	bodies	before	our	attempt	to	grasp	them.	For	if	we	cannot	ever	truly	know	our	bodies	directly	we	

look	 to	 the	 perspective	 of	 others	 to	 help	 us	 to	 do	 so.	 And	 it	 is	 this	 point	 which	 holds	 the	 key	 to	

understanding	both	BDD,	and	 its	status	as	a	social	anxiety	disorder.	For	phenomenology	 then	suggests	

there	is	a	propensity	within	embodiment	itself	toward	obsession	with	how	one	is	perceived	in	the	eyes	of	

others.	In	other	words,	phenomenology	suggests	a	basic	project	of	the	human	being	regarding	the	body	

which	is	both	necessarily	pursued	and	necessarily	frustrated.	And	it	is	this	project	then,	anxiety	producing	

and	obsessional,	which	allows	us	to	see	how	a	condition	like	BDD	arises.	Further,	it	is	this	analysis	of	body	

dysmorphia	which	will	enable	us	to	gain	a	deeper	understanding	of	the	phenomenon	of	shame.	For	this	

analysis	enables	us	to	better	grasp	the	connection	between	the	body-for-others	and	this	type	of	experience,	

as	well	as	to	see	a	new	direction	in	which	Sartrean	phenomenology	can	be	developed.		

	



34. Ethics	Beyond	the	Human:	Disability	and	The	Inhuman	

Jonathan	Paul	Mitchell	

Inhuman	can	denote	that	something	dehumanises,	or	that	it	lies	outside	the	human.	Merleau-Ponty	calls	

inhuman	 an	 objectifying	 gaze	 that	 denudes	 another’s	 meaningfulness,	 and	 thereby	 precludes	 the	

understanding	 necessary	 for	 an	 ethical	 human	 relation.	 Initially,	 this	 seems	 to	 illuminate	 disability	

experience.	One	prevalent	way	of	framing	anomalous	minds	and	bodies	is	a	diagnostic	medical	gaze	that	

reduces	 individuals	 to	 their	 ostensible	 pathology.	 Significantly,	 this	 modality	 operates	 beyond	 its	

jurisdiction	to	inform	folk	conceptions:	to	see	bodily	anomaly	is	often	to	see	deviation	from	purportedly	

objective	 species	 normality.	 Here,	 then,	 disabled	 people	 are	 made	 doubly	 inhuman:	 first,	 by	 over-

identification	 with	 their	 divergence	 from	 the	 human;	 second,	 by	 the	 attendant	 reduction	 to	 bodily	

properties	that,	in	Merleau-Ponty’s	sense,	hampers	ethical	relations.	

Calling	this	inhuman	might	imply	that	a	corrective	would	recognise	disabled	people	within	a	common	

humanity.	However,	where	disability	is	concerned	the	concept	of	‘the	human’	is	a	poisoned	chalice.	Ideas	

about	this	entity—what	it	is,	what	it	does,	what	it	ought	to	do—are	ubiquitous,	saturating	perception	and	

action	to	organise	everyday	interactions.	Despite	such	ubiquity,	the	human	is	not	straightforwardly	given;	

while	it	has	an	ordering	function,	the	human	itself	requires	organisation.	It	acquires	coherence	through	

practices	that	identify	some	attributes	as	properly	human,	and	others	as	inhuman.	A	humanist	approach	

may	prove	inapt	to	disability	because	disability	is	one	axis	along	which	this	constitution	occurs.	Disability	

is	 often	 identified	 as	 an	 abnormality	 that	 entails	 dependency	 and	 vulnerability,	 thereby	 to	 diminish	

fundamental	human	features	of	autonomy	and	independence:	the	capacity	to	appropriate	one’s	body	and	

act	in	the	world.	This	delineation,	that	identifies	purportedly	negative	characteristics	with	atypical	bodies,	

contributes	to	the	notion	that	‘normal’	humans,	at	least	in	principle,	are	self-secure	and	independent.	The	

human,	then,	is	ambivalent	for	disabled	people:	while	formally	within	its	bounds,	they	also	they	fall	outside	

it	insofar	as	they	exhibit	dependency	or	vulnerability.	

If	disability	is	indeed	bound	up	with	articulation	of	the	human,	humanist	resources	are	inadequate	to	

ethical	 questions	 concerning	 bodies	 that	 overspill	 conventional	 human	 parameters.	 A	 human	 gaze	 is	

insufficient	that	takes	the	human	as	given.	I	instead	recommend	an	inhuman	gaze,	where	inhuman	does	

not	mean	dehumanising,	but	rather	outside	or	before	the	human.	As	not	already	orientated	by—or	that	is,	

at	least,	disloyal	to—the	human,	this	can	attend	to	those	processes	by	which	the	human	takes	form	(via	

organisation	 of	 bodies	 into	 proper	 and	 improper	 forms).	 In	 contradistinction	 to	 the	 aforementioned	

division	between	independence	and	dependency,	I	suggest	that	interdependency	is	instead	pervasive,	and	

that	identification	of	independence	with	normality	and	dependency	with	anomaly	is	reductive	for	typical	

and	atypical	bodies	alike	(albeit	with	different	effects).	I	will	finally	consider	whether	an	inhuman	gaze,	by	



loosening	 the	human’s	metaphysical	grip,	might	help	 to	 foster	a	 space	 in	which	other	modes	of	ethical	

relation	become	practicable.	

	

35. On	the	Character	of	the	Eliminative	Gaze	

Tim	Mooney		

For	eliminative	materialism,	folk	psychological	beliefs	about	perceiver	and	world	are	so	illusory	that	they	

cannot	amount	to	anything	substantial	enough	to	require	reduction	to	the	physical.	And	once	we	learn	to	

explain	everything	through	the	latter,	we	can	learn	to	perceive	the	world	as	scientific	theory	bids	us	think	

about	 it.	With	the	help	of	Husserl	and	Merleau-Ponty,	 I	will	argue	that	eliminativism	is	a	hybrid	theory	

drawing	on	empiricism	and	intellectualism,	and	does	not	count	as	a	philosophy	of	perception.	Episodes	of	

scientific	inspection	cannot	get	behind	lived	perception	or	the	lifeworld	and	can	only	count	as	transient	

gazes.	They	do	not	embrace	our	gearing	into	the	world	and	do	not	endure.		

	

36. Defending	the	Objective	Gaze	as	a	Self-transcending	Capacity	of	Human	Subjects	

Dermot	Moran		

Phenomenology	 is	well	known	for	 its	 insistence	on	the	primacy	of	 the	 first-person	perspective	and	the	

critique	of	what	Merleau-Ponty	calls	‘la	vue	de	nulle	part’,	the	view	from	nowhere.	In	recent	years,	there	

have	been	many	critiques	–	beginning	primarily	with	Sartre	discussion	of	‘the	look’	(le	regard)		–	of	various	

forms	of	objectification	that	arise	from	the	subject-object	structure	of	human	intentional	comportment.	All	

forms	of	objectification	have	been	readily	characterised	as	inherently	dominating,	distorting	and	even	as	

repressive.	However,	phenomenology,	especially	in	the	works	of	Husserl	and	Merleau-Ponty,	has	a	much	

more	 nuanced	 approach	 to	 the	 capacity	 of	 first-person	 subjectivity	 to	 transcend	 itself	 through	

intentionality	into	gaining	a	‘detached,	non-participant	spectator’	stance,	which	Husserl	sees	as	essential	

to	the	theoretical	attitude	(die	theoretische	Einstellung).	In	this	paper,	I	will	explore	some	ways	in	which	

the	objective	stance	can	be	seen	as	enhancing	and	complementing	the	first-person	subjective	point	of	view.	

	

37. Three	Styles	of	Seeing.		

Alva	Noë	

In	this	paper	I	look	at	the	ways	in	which	vision	is	made	different	in	the	setting	of	pictures.	The	entanglement	

of	pictoriality	and	seeing,	I	argue,	has	important	consequences	for	the	understanding	of	visual	experience	



and	for	the	prospects	of	visual	science.	I	explore	these	matters	from	the	standpoint	of	the	enactive	approach	

and	I	propose	a	new	way	of	thinking	about	the	basic	problems	we	face	in	the	theory	of	perception.	

	

38. Suffering	 the	 Passages	 of	 Human	 Identity:	 An	 Investigation	 of	 Empathy’s	 Role	 in	 Placebo	

Response	

Ryan	van	Nood	

Initiatives	 as	 the	 Oxford	 Centre	 for	 Empathy	 and	 the	 first	meeting	 of	 the	 Society	 for	 Interdisciplinary	

Placebo	Studies	mark	the	extent	to	which	placebo	study	is	revising	biomedicine's	conception	of	the	clinical	

encounter.	Although	empathy	has	been	shown	to	generate	placebo	effects	in	its	targets,	confusion	abounds	

regarding	 the	 distinction	 between	 sympathy	 and	 empathy,	 and	 there	 are	 no	 philosophical	 accounts	

regarding	why	the	latter	is	therapeutic.	Wittgenstein's	reminders	regarding	the	human	practices	around	

encountering	another	in	pain	can	elucidate	each	issue.	

Many	placebo	 researchers	 agree	 that	 therapeutic	 response	occurs	 on	 the	basis	 of	 returning	 a	 sense	of	

control	 and	mastery	 over	 one's	 condition.	Wittgenstein's	 vignette	 of	 a	 crying	 child	 entering	 linguistic	

selfhood	and	Elaine	Scarry's	 remarks	 that	pain	actively	destroys	 language	and	selfhood	can	be	read	as	

picturing	 both	 sides	 of	 the	 threshold	 between	 suffering	 and	 its	 amelioration	 in	 linguistic	 capture.	 As	

Stephen	Mulhall	has	suggested,	what's	occluded	by	overwhelming	suffering	is	the	introjection	of	otherness	

necessary	for	relating	to	suffering,	to	see	it	as	not	all	that	one	is	and	might	become,	as	so	as	something	with	

which	one	is	not	condemned	to	identify.	Against	this	background,	I	claim,	we	can	come	to	understand	why	

diagnosis	itself	can	be	therapeutic.	

I	argue	that	achievements	of	therapeutic	empathy	are	not	matters	of	coming	to	share	in	that	identity-in-

suffering,	 but	 rather	 in	 providing	 the	 caring	 second-person	 perspective	 by	which	 that	 identity	 can	 be	

contextualized	 so	 as	 to	 grant	 the	 sufferer	 non-self-identity	 with	 her	 present	 condition,	 and	 so	 to	 re-

establish	a	relation	to	it	and	so	also	to	genuine	selfhood.	Whereas	selfhood	is	diachronic,	pain	impales	one	

upon	 one’s	 present	 identity.	 Hence,	 sufferers	 desire	 not	 a	 knower's	 precise	matching	 of	 her	 condition	

(which	is	what	I'm	calling	"sympathy"),	but	rather	a	way	of	contextualizing	that	state	in	terms	of	selfhood’s	

diachronic	field.	

Proper	 therapeutic	 empathy	 thus	 eschews	 a	 technocratic	 picture	 of	 pain	 that	 is	 only	 attuned	 to	 the	

synchronous	present,	as	though	pain	is	a	straightforwardly	empirical	(if	internally	hidden)	object.	Rather,	

a	fundamental	aspect	of	the	distress	of	human	suffering	only	has	sense	within	the	diachronic	grounds	of	

human	selfhood	(including	its	meaning	for	one's	projects,	relationships,	etc.).	Any	illness	experience	with	

which	one	might	empathize	is	perhaps	best	approached	with	this	sensibility,	since	only	by	it	might	empathy	



alter	illness	experience,	and	so	illness	itself	(as	placebo	research	robustly	suggests).	

	

39. The	Algorithmic	Regime:	Decoding	the	digital	image	

Mick	O’Hara	

The	intensity	of	contemporary	visual	experience,	marked	by	the	pervasiveness	of	the	digital	 image,	has	

accelerated	philosophical	reflection	beyond	the	inherited	opposition	between	the	human	and	the	technical.	

This	paper	contends	that	in	the	age	of	the	‘post-digital’	our	system	of	visuality	now	lies	enmeshed	within	

the	ubiquity	of	this	digital	base.	We	are	the	labour	and	the	resource	of	this	form	of	digital	visuality—its	

makers,	 its	disseminators	and	 its	medium.	 In	the	age	of	 the	digital	 image	we	become	in	a	sense	world-

makers,	our	own	truth	makers	by	the	production	and	transmission	of	digital	images.	

As	 image	makers	we	 recode	 visual	 perception,	which	 is	 in	 turn	 captured,	 collated	 and	 transmitted	 by	

predicative	algorithms.	This	is	the	pathology	of	our	age	where	the	subject	is	fragmented	across	multiple	

planes	yet	profiled	and	managed	through	the	harvesting	of	data	and	protentional	expectations	and	desires.	

These	digital	perceptions	captured	and	secreted	through	our	technical	devices,	constitute	new	forms	of	

visual	perception,	a	potential	source	code	for	Deleuzian	‘assemblages’.	This	algorithmic	regime,	as	we	shall	

term	it,	populates	an	aesthetics	that	presupposes	the	interaction	between	different	nodes	of	user	profiles,	

digital	 objects	 and	 algorithms.	 This	 paper	will	 critically	 analyse	 the	 infrastructures	 that	 underpin	 and	

manage	 the	 algorithmic	 regime	 and	 its	mediation	 of	 the	 image,	 highlighting	what	 Antoinette	 Rouvroy	

defines	 as	 an	 ‘automatization’	 that	 requires	 minimal	 human	 intervention	 and	 prefigures	 any	 form	 of	

deterritorialization.	

By	turning	to	the	artwork	and	writings	of	artist	Hito	Steyrl,	we	will	explore	her	claim	that	each	of	us	are	

artists	and	as	such	we	should	reject	the	idea	of	the	digital	image	as	mere	visual	information.	Instead	we	

should	 invoke	 our	 roles	 as	 interpreters	 of	 images,	 alive	 to	 the	 fact	 that	 as	 image	makers	 we	 need	 to	

interrogate	the	base	of	the	digital	itself.	Furthermore,	this	paper	will	ask	what	kind	of	aesthetics	is	created	

out	of	such	a	digital	milieu	and	how	as	image	makers	we	must	decode,	interrogate	and	reconfigure	a	new	

sensorium	of	the	digital.	To	participate	in	the	image	means	to	participate	in	its	potential	agency.	

	

40. A	Lion’s	Shame.	The	Intolerable	and	All	Too	Perceptible	

Jonas	Oßwald	

Merleau-Ponty‘s	 inhuman	 gaze	 is	 unbearable,	 as	 he	 says,	 because	 it	 withdraws	 the	 possibility	 to	

communicate,	it	passivates	and	quiesces	the	object	of	the	gaze;	the	object	is	ashamed	of	being	animalized	



by	the	remoteness	of	an	observation,	which	goes	hand	 in	hand	with	 the	de-animalization	of	 the	gazing	

subject.	The	gaze	of	a	dog,	as	Merleau-Ponty	continues,	has	no	such	effect,	the	dog	being	already	quiesced,	

already	unable	to	communicate	in	the	eyes	of	the	gazed	at	object:	one	does	not	feel	shame	when	faced	with	

a	dog‘s	gaze	(though	perhaps	when	faced	with	a	cat‘s	gaze).	

While	Merleau-Ponty‘s	shame	emerges	out	of	a	specific	way	of	being	perceived,	there	is	a	notion	of	shame	

in	Deleuze	and	Guattari,	which	arises	with	a	specific	way	of	perceiving.	It	is	what	they	call	with	Primo	Levi	

“the	shame	of	being	human”	(Deleuze	&	Guattari.	What	is	Philosophy?	[1994],	107)	or	the	shame	when	

faced	with	“the	possibilities	of	life	that	we	are	offered”	(idem,	108);	a	shame,	which	is	“one	of	philosophy‘s	

most	powerful	motifs”	(ibid.).	

If	we	say	that	Merleau-Ponty‘s	inhuman	gaze	is	unbearable	because	the	object	is	ashamed	for	itself	being	

animalized,	then	we	find	the	precise	inversion	of	that	in	Deleuze	and	Guattari:	one	is	ashamed	before	the	

intolerable,	 the	 quiescence	 and	 complicity	 associated	 with	 it.	 A	 shame	 before	 the	 possible	 modes	 of	

existence	to	which	there	 is	“no	way	to	escape	[…]	but	to	play	the	part	of	 the	animal	(to	growl,	burrow,	

snigger,	 distort	 ourselves)”	 (ibid.).	 The	 inhuman	 gaze	 animalizes	 the	 object,	while	 the	 shame	 of	 being	

human	animalizes	the	subject.	

In	my	paper	I	want	to	follow	the	effects	of	this	shame	before	the	intolerable,	which	paradoxically	seems	to	

be	all	too	perceptible	given	a	brief	look	at	any	newspaper.	By	drawing	also	from	Nietzsche	and	Foucault	

the	 assumption	 will	 be	 developed	 that	 the	 shame	 before	 the	 intolerable	 suspends	 an	 observational	

remoteness	and	establishes	a	closeness,	which	allows	for	perceiving	the	all	too	perceptible	intolerable	by	

invoking	the	“sacred	‘No’”	of	Nietzsche‘s	lion.	Though	this	animalized	“No”	is	not	sufficient	in	itself	(rather	

a	 preparation	 for	 the	 subsequent	 work	 of	 problematization),	 it	 is,	 as	 will	 be	 illustrated,	 a	 necessary	

prerequisite	for	a	thought	concerning	itself	with	living	problems,	in	contrast	to	a	thought	being	quiesced	

in	a	complicity	through	empty	abstractions.	

	

41. Looking	at	other	animals:	the	attentive	gaze	and	ironic	detachment	

Silvia	Panizza	

A	 recent	 photographic	 report	 from	 the	 dog	meat	 festival	 in	 China	 portrays	 a	 woman	 in	 tears,	 saying	

goodbye	to	a	dog	being	sent	to	slaughter,	surrounded	by	a	group	of	young	men	who	are	laughing	at	her.	

This	kind	of	occurrence	is	not	confined	to	dogs,	but	is	also	common	in	the	West,	where	the	non-human	

animals	 in	 questions	 are	 pigs,	 sheep,	 cows,	 etc.	 These	 images	 are	 representative	 of	 a	 meaningful	

triangulation	of	the	human	gaze:	on	the	one	hand,	the	engaged	gaze	of	the	person	who	‘sees’	a	moral	wrong	

being	 done;	 on	 the	 other,	 the	 detached	 ironic	 gaze	 of	 those	 who,	 looking	 both	 at	 the	 animal	 and	 the	



concerned	woman,	‘see’	a	non-human	being	outside	the	sphere	of	moral	concern	and	a	human	being	who	

is	misplacing	her	sentiments.	This	 triangulation	has	remarkable	ethical	 consequences,	especially	 in	 the	

context	of	the	contemporary	unprecedented	human	use	of	animals.		

The	first	part	of	this	paper	draws	a	distinction	between	the	two	gazes	through	the	lens	of	moral	perception:	

the	ionic	gaze,	a	typical	instance	of	detachment,	frames	the	world	through	a	non-responsive,	instrumental	

lens;	at	the	opposite	end	of	the	spectrum,	the	engaged,	responsive	gaze	is	an	instance	of	ethical	attention	

(as	conceptualised	by	Simone	Weil	and	Iris	Murdoch	following	her),	where	a	holistic	affective,	imaginative,	

and	selfless	attitude	frames	the	facts	one	sees.	

The	second	part	of	the	paper	explores	different	reasons	why	the	two	opposite	gazes	appear	in	a	particularly	

stark	manner	when	it	comes	to	the	moral	value	of	non-human	animals,	the	sources	and	the	consequences	

of	each	kind	of	gaze.	While	it	can	be	argued	that	the	detached	instrumental	gaze	in	the	context	of	animals	

goes	together	with	an	emphasis	on	the	special	value	of	humans,	this	paper	contends	–	based	on	some	key	

arguments	by	Christine	Korsgaard	-	that	the	distancing	of	the	inattentive	gaze	removes	important	aspects	

of	moral	vision	from	both	animals	and	humans,	‘othering’	them	and	denying	one’s	own	responsiveness	to	

features	and	interest	(such	as	not	suffering	and	being	the	subject	of	a	life)	that	identify	us	as	animals,	not	

only	as	human	animals.	

	

42. Experiencing	an	encounter:	the	vanishing	structures	of	intimacy	

Claire	Petitmengin	

From	a	"micro-phenomenological"	description	of	the	experience	of	encountering	another	person,	we	will	

try	 to	 identify	 the	 essential	 characteristics	 of	 this	 experience.	 We	 will	 go	 beyond	 its	 most	 easily	

recognizable	aspects	to	explore	the	subtle	felt	"landscape"	elicited	by	the	encounter.	We	will	examine	the	

type	of	gaze	that	gives	access	to	this	more	invisible	dimension,	and	will	discover	that	it	implies	a	shift	of	

the	attentional	center	of	gravity	from	the	head	towards	the	body.	We	will	discover	that	surprisingly,	at	the	

core	of	 this	experience,	 the	structures	 that	 seem	ordinarily	essential	 to	human	experience,	 such	as	 the	

separation	between	an	"inner"	and	an	"outer"	space,	between	"thoughts"	and	bodily	experience,	as	well	as	

the	distinction	between	sensory	modalities,	becomes	fragile	and	may	even	vanish.	

	

43. Blackout	Rages:	The	Inhibition	of	Episodic	Memory	in	Extreme	Berserker	Episodes	

John	Protevi	



In	this	paper,	I	explore	the	perceptual-motor	effects	and	possible	episodic	memory	inhibition	in	extreme	

cases	of	the	"berserker	rage."	I	will	first	locate	berserker	rages	in	a	taxonomy	of	aggressive	behavior	as	

out-of-control	reactive	aggression	triggered	by	blocked	flight	in	a	high-danger	situation.	I	will	sketch	its	

military	implications,	and	present	a	plausible	neurological	substrate,	as	well	as	locate	it	in	relation	to	the	

"Human	Self-Domestication	Hypothesis"	currently	being	worked	out	at	the	intersection	of	anthropology	

and	biological	psychology.	I	will	then	zero	in	on	the	most	extreme	manifestations,	the	so-called	"blackout	

rages,"	in	which	episodic	memory	is	inhibited	or	attenuated,	and	seek	to	work	out	its	phenomenological	

implications:	what	exactly	are	we	to	say	about	an	"experience"	of	which	we	have	only	a	partial	ability	to	

reconstruct,	and	even	then,	the	use	of	"flipping	a	switch"	or	"automatic	pilot"	are	prevalent	terms?	

	

44. Social	Estrangement	and	the	Sense	of	Reality	

Matthew	Ratcliffe		

In	this	paper,	I	explore	the	relationship	between	experiences	of	alienation	from	other	people	in	general	

and	alterations	 in	 the	 sense	of	reality.	 I	 focus	on	a	broad	 type	of	 experience	 that	 is	 common	 to	 several	

different	psychiatric	diagnoses,	where	other	people	 in	general	 appear	unpredictable	and	 threatening.	 I	

defend	the	seemingly	self-contradictory	position	that,	in	such	cases,	things	can	appear	more	real	and	-at	

the	same	time-	less	real	than	they	did	before.	To	do	so,	I	distinguish	between	two	different	aspects	of	the	

sense	of	reality,	which	are	operative	in	both	perception	and	belief:	(a)	a	variable	sense	of	confidence	or	

certainty	concerning	p’s	being	the	case	or	p’s	being	what	it	appears	to	be;	(b)	the	appreciation	that	p	 is	

integral	to	a	shared,	consensus	world.	These	I	suggest,	can	come	apart.	I	argue	that	(a)	is	partly	constituted	

by	a	feeling	of	certainty,	which	involves	no	longer	being	drawn	in	by	any	other	possibilities.	I	add	that	our	

relations	and	interactions	with	other	people	more	usually	serve	-in	a	number	of	different	ways-	to	open	up	

possibilities	 and	 thus	 to	 imbue	our	 perceptions,	 beliefs,	 and	 expectations	with	 a	 sense	 of	 contingency.	

Hence	disturbances	of	interpersonal	experience,	of	a	kind	characterized	by	pervasive	feelings	of	insecurity	

and	alienation,	are	often	associated	a	heightened	sense	of	certainty,	but	a	peculiar	kind	of	certainty	that	is	

adrift	from	the	consensus	world.	

	

45. The	Eye's	Empire:	Three	Reflections	on	"Ocularcentrism"	from	Merleau-Ponty.	

Clémence	Saintemarie	

This	presentation	will	outline	a	three-fold	reflection	on	the	modalities	of	“ocularcentrism”	using	Merleau-

Ponty’s	phenomenology,	and	his	aesthetics	in	particular,	as	a	starting	point	for	an	inquiry	into	the	alleged	

primacy	of	sight	in	Husserl’s	phenomenology	on	the	one	hand	and	across	the	phenomenological	tradition	



on	the	other.	Husserlian	phenomenology	has	since	its	inception	been	characterised	and	critiqued	for	its	

“ocularcentrism”(Levinas,	1930;	Lyotard,	1954;	Derrida,	1967),	that	is	the	privilege	given	to	sight	as	(1)	

the	paradigmatic	access	to	eidetic	intuitions	(Wesenschauen),	(2)	the	originary	foundational	consciousness,	

and	(3)	“pure	seeing”	(Richir,	1976).	By	contagion,	this	characterisation	and	critique	have	been	applied	to	

Merleau-Ponty	-	a	characterisation	and	critique	that	this	presentation	aims	at	nuancing	with	respect	first	

of	all	 to	Merleau-Ponty’s	own	critique	of	cartesian	optics	(1960),	his	rejection	of	 the	“pensée	de	survol”	

(1954),	and	finally	his	later	ontology	in	which	not	only	touch	and	sight	find	themselves	intertwined,	but	

the	“invisible”	becomes	a	paramount	(1964).	With	a	focus	on	the	“invisible”,	I	contend,	Merleau-Ponty’s	

aesthetics	avoids	ocular	imperialism	while	remaining	in	aesthetic	regime	of	vision.	

	

46. The	Inhuman	Gaze:	Reason	versus	Madness	–	a	dehumanising	dichotomy	

Richard	Saville-Smith	

When	four	policemen	(one	on	each	limb)	swing	me	headfirst	into	a	wall,	do	I	feel	inhuman,	dehumanised?	

No,	I	feel	more	fully	human	because	when	I	am	mad	I	am	driven	by	the	hand	of	God.	‘Crazy	religious	nut-

job’	is	not	a	DSM-5	category,	but	in	the	secure	units	of	the	West	around	25%	are	like	me.	I’m	common.	And	

I’m	utterly	indifferent	to	those	who	stand	in	my	way	–	as	they	obstruct,	they	also	do	the	will	of	God.	The	

police	shrug	me	off	to	the	higher	power	of	an	IPCU,	a	locked	ward	repainted	and	rebranded.	I’m	translated	

from	the	discourse	of	force	into	the	discourse	of	nosology	and	its	epistemological	jeopardy.			

To	my	psychotic	eyes	your	professional	gaze	is	more	a	glance,	you	catch	my	gaze,	but	fumble,	dropping	

your	eyes	because	you	can’t	drop	mine.	You	hear	my	words	but	recoil,	you	have	no	need	to	listen.	I’m	trying	

to	explain…	don’t	walk	away…	that’s	so	unprofessional…	fuck	you!	

Later,	my	 gaze	 appears	 in	 your	 notes,	much	 later,	my	words	 become	 ‘forced	 speech’,	 not	 transcribed,	

traduced,	 exhibits	 in	 a	 symptomatology.	 Your	 notes	 are	 the	 empirical	 graffiti	 of	 dehumanisation.	 You	

brandish	a	diagnostic	jiffy	bag,	a	tiny	weeny	body	bag	of	reason.	I	resist.	Surely	everyone	gets	the	distinction	

between	difference	and	différance?	I	am	drugged	to	learn	me	my	lesson,	to	foster	my	indifférance.	I	escape.	

If	the	prerequisite	for	philosophy	is	reason,	madness	cannot	be	philosophical.	This	implication	of	Foucault’s	

fissure	between	madness	and	reason	is	subtly	different	from	the	mad	being	silenced	by	the	exigencies	of	

power.	 The	 inhumanity	 of	 the	 mad	 becomes	 both	 presupposition	 and	 consequence.	 But	 reason	 and	

madness	 are	 not	 opposites.	 Reason	 is	 a	 temporal	 process;	madness	 an	 immediate	 experience.	 They’re	

incommensurate.	Of	a	different	order.	Psychosis	 is	 temporary	and	this	 temporality	changes	everything,	

especially	 the	 presupposition	 that	madness	 is	 a	 fixed,	 objective	 state.	 Psychosis	 is	 born	 of	 culture	 and	

subsides	into	culture.	As	the	immediacy	of	madness	subsides,	unreasonable	reason	resolves	into	the	reason	



of	philosophy	texts.	But	as	long	as	the	remitted	mad	are	treated	as	unreliable	witnesses,	their	exclusion	

from	conferences,	 journals;	the	paraphernalia	of	Academia,	their	reconstructed	insight	into	experiences	

beyond	reason	remain	excluded	from	the	discourses	of	philosophy.	Phenomenology,	Metaphysics/Onto-

theology	and,	particularly,	the	Philosophy	of	Religion(s),	all	are	sumptuously	susceptible	to	the	recollected	

wisdom	of	mad	experience	returned	from	the	imputation	of	their	inhumanity.	

	

47. Human	Intersubjectivity	

Joseph	Schear		

The	 contrast	 between	 an	 engaged	 stance	 and	 a	 disengaged	 stance	 towards	 the	world	 has	 long	 been	 a	

central	 theme	 of	 the	 phenomenological	 tradition.	 The	 disengaged	 stance	 tends	 to	 be	 associated	 with	

thought	and	rationality.	The	engaged	stance	tends	to	be	associated	with	action,	perception,	and	emotion.		In	

this	paper,	I	discuss	this	contrast	of	stances	as	it	plays	out	in	the	dispute	between	Sartre	and	Merleau-Ponty	

about	 the	best	way	to	understand	the	 form	of	our	relation	 to	one	another.	 	Though	often	rejected,	and	

indeed	ridiculed,	I	will	offer	an	interpretation	and	defence	of	Sartre’s	(early)	theory	of	intersubjectivity.	

From	 the	 account	 of	 empathy	 in	Transcendence	 of	 the	 Ego	 to	 his	 account	 of	 le	 Regard	 and	 its	 various	

inflections	in	Being	and	Nothingness,	Sartre’s	theory	well	captures	the	distinctively	human	character	of	our	

engaged,	and	thereby	fraught,	participation	in	a	shared	world.		

	

48. Animal	gaze	and	the	feeling	of	being	human	

Véronique	Servais	

When	the	first	psychiatrists	introduced	pets	in	a	psychiatric	ward,	in	the	seventies	(Corson,	O’Leary	Corson	

et	Gwynne,	1975),	they	mentioned	that	the	dogs’	presence	seemed	to	“humanize”	the	hospital.	Since	then,	

animals	(mainly	pets)	have	been	introduced	in	prisons,	geriatric	institutions,	hospitals,	etc.,	with	the	same	

effect.	When	there	is	a	risk	of	de-humanization,	pets	seem	to	help	counteract	this	tendency,	keeping	people	

and	their	micro-society	on	this	side	of	the	frontier	of	humanity.	In	this	communication	I	would	like	to	take	

this	observation	beyond	its	apparent	triviality	and	examine	how	the	gaze	of	a	companion	animal	can	make	

people	(feel)	more	human.	I	will	argue	that	because	they	have	a	gaze,	animals	have	a	presence,	an	anima.	

Their	gaze	is	a	call	to	be	present,	but	the	kind	of	presence	that	is	called	for	is	different	from	the	presence	

that	is	demanded	by	a	human	gaze.	One	of	the	reasons	is	that	animals	cannot	have	an	objective	engagement	

with	the	world.	They	are	always	subjectively	engaged	in	their	umwelt	(Uexküll).	They	cannot	be	detached	

and	 they	 are	 not	 able	 to	 perceive	 human	 bodies	 as	 things.	 This	 has	many	 consequences,	 that	 will	 be	

examined	 with	 the	 help	 of	 the	 concepts	 of	 Leib	 and	 Körper,	 as	 they	 appear	 in	 phenomenological	



psychopathology	 (i.e.	 Bowden,	 2012).	Moreover,	 it	 can	 be	 argued,	 following	 the	 lines	 developed	 by	D.	

Winnicott	in	his	theory	of	intermediary	spaces,	that	the	gaze	of	a	peaceful	companion	animals	can	help	a	

fragile	self	to	exist	and	develop	a	creative	relationship	with	the	world,	thus	becoming	more	human.	

	

49. Addressing	the	 limitations	of	 the	psychopathological	perspective	on	the	“rehumanization	of	

Psychiatry.”	

Svetlana	Sholokhova	

In	 2013,	 Giovanni	 Stanghellini	 argued	 that	 an	 alliance	 between	 phenomenology	 and	 psychopathology	

would	 contribute	 to	 “re-humanizing	 psychiatry”	 in	 the	 context	 of	 dominant	 biological	 approaches	 to	

mental	illness.	Although	never	explicitly	formulated	before,	this	idea	appears	to	reflect	the	opinion	already	

shared	by	many	researchers	 in	phenomenological	psychopathology	 for	some	time.	The	attention	to	the	

patient’s	subjective	experience	provided	by	phenomenological	psychopathology	could	in	fact	attenuate	the	

growing	de-humanization	by	enhancing	practitioners’	ability	 to	 relate	 to	 their	patients.	The	goal	of	my	

paper	is	to	highlight	some	problems	associated	with	limiting	the	task	of	“rehumanizing	psychiatry”	to	a	

psychopathological	 perspective.	 A	 psychiatrist-oriented	 perspective,	 proposed	 in	 this	 paper,	 would,	

instead,	supplement	a	patient-oriented	approach	and	help	address	the	problem	of	the	conditions	of	the	

possibility	of	an	inhuman	gaze	in	psychiatry.	I	will	show	how	a	Levinassian	approach	to	phenomenology	

allows	developing	such	a	perspective.	

The	name	of	Emmanuel	Levinas	is	often	evoked	when	the	difficulties	in	establishing	a	contact	with	a	patient	

are	discussed.	The	philosopher	is	sometimes	portrayed	as	a	defender	of	the	unique	and	incomprehensible	

character	of	the	other	person’s	experience	and	an	advocate	for	unconditional	responsibility	to	him	or	her.	

Levinas,	 however,	 explicitly	defines	 the	phenomenological	method	as	 a	 tool	 for	understanding	how	an	

ethical	 meaning	 (responsibility,	 for	 example)	 constitutes	 itself	 for	me	 and	 how	 it	 defines	my	 life	 and	

experience.	 A	 phenomenological	 approach	 to	 the	 idea	 of	 “humanism”,	 in	 a	 Levinassian	 perspective,	

consists,	 therefore,	 in	 the	 refusal	 of	 essentialism	 and	 in	 fostering	 an	 analysis	 of	 the	 dynamic	 of	 one’s	

subjective	life:	instead	of	relying	on	a	definition	of	what	a	human	being	is	(which	is	still	a	question	about	

the	other),	it	is	about	pinpointing	how	the	meaning	of	“being	a	human”,	which	animates	a	person’s	gaze	as	

it	fixes	the	other,	defines	this	person’s	attitude	(that	is	my	attitude	and	not	the	other’s	that	could	be	defined	

as	“inhuman”	–	or	not).	

If	 we	 accept	 the	 phenomenological	 method	 as	 a	 way	 to	 counter	 the	 threat	 of	 depersonalisation	 in	

psychiatric	practice,	such	a	Levinassian	perspective	would	not	only	help	develop	an	approach	tailored	to	

the	patient’s	singular	subjective	experience	but	also	provide	practitioners	with	effective	 tools	 that	may	



allow	apprehending	their	own	experiences	as	it	guides	their	theoretical	and	practical	attitudes.	Humanism	

as	a	patient-oriented	approach,	 in	this	phenomenological	perspective,	would	not	be	offered	as	a	ready-

made	formula	waiting	to	be	applied	to	an	“object”,	but	as	a	critical	attitude	transforming	the	very	way	in	

which	the	subject	relates	to	his	or	her	“object”.	

	

50. Interpersonal	Invisibility	and	the	Recognition	of	Other	Persons	

Aleksy	Tarasenko-Struc	

If	we	take	moral	complaint	and	social	critique	at	face	value,	there	seems	to	be	a	morally	significant	sense	

in	which	other	people	can	be	invisible	to	us.	That	is,	it	seems	that	we	can	(culpably)	treat	others	in	a	way	

that	 evinces	 a	 failure	 to	 recognize	 their	humanity	or	personhood.	 In	 this	 essay,	 I	 argue	 that	we	get	 an	

attractive	account	of	this	phenomenon—what	I	call	interpersonal	invisibility—by	rejecting	orthodoxy	and	

accepting	a	quite	different	view	of	what	it	is	to	recognize	another	person	as	a	person.		

On	 the	orthodox	view,	 the	 classification	model,	 to	 recognize	 someone	as	 a	person	 is	 to	dispassionately	

classify	her	as	falling	under	a	metaphysical	category,	so	as	to	explain	and	therefore	predict	her	behavior.	

Crucially,	applying	the	concept	of	a	person	to	someone	is	a	motivationally	inert	state	of	mind	as	well:	we	

count	as	recognizing	someone	as	a	person	even	if	we	lack	any	motive	for	other-oriented	behavior.		

I	argue	that	the	classification	model	does	not	allow	us	to	conceive	of	interpersonal	invisibility	in	a	way	that	

vindicates	some	of	the	most	common	complaints	of	people	whose	humanity	is	disregarded.		

To	account	for	interpersonal	invisibility	properly,	we	need	a	conception	of	interpersonal	recognition	on	

which	seeing	someone	as	a	person	is	inseparable	from	caring	about	her	as	a	person.	To	that	end,	then,	I	

advance	 the	 engagement	 model:	 the	 view	 that	 recognizing	 someone	 as	 a	 person	 is	 constituted	 by	 a	

susceptibility	 to	 a	 range	 of	 emotional	 responses	 to	 her	 perspective,	 such	 as	 sympathy	 and	 what	 P.F.	

Strawson	called	the	reactive	attitudes—pride,	shame,	resentment,	contempt,	and	certain	kinds	of	love.		

One	 important	 distinguishing	 feature	 of	 the	 engagement	 model	 is	 that	 it	 construes	 interpersonal	

recognition	as	affectively	laden	and	action-guiding:	to	recognize	someone	as	a	person,	we	must	be	disposed	

to	exhibit	nonstrategic	concern	for	her	perspective.	Thus,	we	only	count	as	seeing	someone’s	humanity	if	

we	have	motives	for	treating	her	as	a	person—for	proto-ethical	or	pro	social	behavior.		

To	defend	and	refine	the	engagement	model,	I	borrow	insights	from	Sartre’s	discussion	of	the	gaze.	On	my	

reading,	Sartre	claims	that	what	is	distinctive	about	encountering	another	person	is	that	 it	 is	the	direct	

experience	of	her	mind—in	particular,	her	power	to	directly	influence	our	own	mental	states.		

In	line	with	this	claim,	I	offer	a	phenomenological	characterization	of	the	experience	of	another	mind	which	



lends	support	to	a	version	of	the	engagement	model.	Like	Sartre,	I	focus	on	shame:	to	feel	ashamed	in	the	

face	of	someone	else	is	to	affectively	grasp	the	force	of	an	external	perspective.	Yet	I	make	the	case	that	the	

point	 about	 shame	 generalizes,	 so	 that	 more	 generally	 to	 recognize	 someone	 as	 a	 person	 we	 must	

experience	her	power	 to	move	us	 to	adopt	 certain	attitudes	or	 intentions	when	she	discloses	her	own	

attitudes	 and	 intentions.	And	 to	 experience	 another	person’s	mind	 in	 this	way,	moreover,	we	must	 be	

disposed	to	adopt	certain	affective	or	practical	stances	towards	her	in	light	of	her	perspective,	where	this	

includes	 some	grasp	of	 the	 force	of	 the	reasons	 for	adopting	 these	 stances.	To	 recognize	 someone	as	a	

person,	then,	we	must	be	aware	of	her	possessing	a	normative	power:	the	power	to	influence	our	attitudes	

and	will	by	giving	us	reasons	through	her	own	attitudes	and	will.		

This	version	of	the	engagement	model	is	the	basis	for	a	picture	of	interpersonal	invisibility	that	fits	with	

our	practices	of	moral	complaint.	The	humanity	of	a	person	is	invisible	to	us	when	we	are	affectively	and	

motivationally	unreceptive	to	her	power	to	influence	our	attitudes	and	will—a	state	of	mind	consisting	in	

a	lack	of	awareness	of	her	subjectivity	and	a	failure	to	care	about	her	as	a	person.		

	

51. ‘Feeling	in	seeing’:	embodiment	and	visual	politics	

Manos	Taskiris	

Photojournalism,	modes	of	visual	framing,	alternative	facts	and	debates	about	post-truth	and	fake	news	

mediate	 our	 relations	 to	 other	human	beings,	 and	make	our	negotiation	between	what	 is	 real	 or	 fake,	

tangible	or	not,	progressive	or	conformist,	challenging.	The	performative	power	of	images	on	feelings	of	

numbness	 and	 apathy	 still	 dominates	 debates.	On	 one	 view,	 the	 photography	 of	 suffering	 is	 analgesic,	

producing	apathy	and	indifference.	Others	highlight	the	measurable	effects	that	iconic	images	of	human	

suffering	may	have	in	prosocial	behaviors	such	as	charitable	donations.	To	understand	the	power	of	images	

(or	lack	thereof)	requires	on	understanding	of	how	we	bodily	engage	with	images,	beyond	their	mere	visual	

processing,	and	the	consequences	that	such	engagement	has	for	social	cognition.	We	set	out	to	investigate	

the	role	of	embodiment	in	two	timely	debates	in	visual	politics.		

First	we	investigated	how	our	visceral	responses,	as	the	basis	of	subjective	feelings,	influences	our	relation	

and	 responses	 to	 the	 authenticity	 of	 aversive	 photojournalistic	 images.	 We	 show	 that	 higher	

neurophysiological	and	affective	arousal	at	the	first	perception	of	an	image	predicted	the	probability	with	

which	participants	would	judge	that	image	as	‘real’	in	a	subsequent	session.	This	tight	link	between	arousal	

and	 realness	 judgments	 was	 stronger	 in	 older	 (‘digital	 immigrants’)	 rather	 than	 younger	 participants	

(‘digital	 natives’).	 These	 findings	 highlight	 the	 crucial	 role	 that	 physiology	 plays	 in	 engaging	 us	 with	

imagery,	beyond	cognitive	processing.	‘Feeling	in	seeing’	seems	to	be	a	salient	signal	that	at	least	partly	



determines	our	beliefs	in	a	culture	powered	by	images.	

Second,	we	investigated	how	the	ways	in	which	refugees	are	visually	framed	in	the	media,	in	small	groups	

with	 identifiable	 faces,	 or	 in	 large	 groups	 without	 recognizable	 faces,	 affect	 their	 dehumanization.	

Participants	 seeing	 refugees	 in	 large	 groups	 tended	 to	 assign	 less	uniquely	human	emotional	 states	 to	

them.	Moreover,	this	visual	framing	effect	 influenced	participants’	decision	making	in	a	refugee’s	moral	

dilemma	 scenario.	 These	 findings	 demonstrate	 the	 power	 that	 prevalent	 depictions	 of	 refugees	 in	 the	

media	have	on	the	public’s	perception	of	them	as	(lesser)	human	beings.		

Overall,	 the	ways	 in	which	 humans	 are	 depicted	 in	 the	media	 have	 far-reaching	 consequences	 for	 our	

attitudes	towards	them,	their	well-being	and	our	democracies.			

By	considering	at	the	same	time	the	underlying	neurocognitive	mechanisms	that	guide	our	responses	to	

images	 as	well	 as	 the	 contextual	 cultural	 effects	 on	how	 these	mechanisms	 are	 recruited,	 our	 findings	

contribute	to	enduring	debates	on	the	photography	of	suffering.	

	

52. Like-Minded	but	Not	Like-Bodied:	Kafka’s	Challenge	to	Husserl’s	Notion	of	Intersubjectivity	

Rochelle	Tobias	

This	paper	examines	Husserl’s	theory	of	other	minds	through	an	unusual	lens.	It	argues	that	Kafka’s	short	

story	“The	Metamorphosis”	poses	a	unique	challenge	to	Husserl’s	account	of	the	apprehension	of	other	

minds	by	highlighting	the	experience	of	a	being	(Gregor	Samsa)	that	is	like-minded	but	not	like-bodied	and	

hence	cannot	be	recognized	as	a	subject.	It	might	be	tempting	to	dismiss	Kafka’s	story	as	a	mere	play	of	the	

imagination,	 but	 such	 a	 judgment	 ignores	 the	 stakes	 of	 a	 work	 in	 which	 the	 protagonist	 is	 shown	 to	

constitute	the	world	as	an	egological	sphere	while	at	the	same	time	being	excluded	from	the	community	of	

his	fellow	beings	or	subjects	by	virtue	of	his	appearance.	Gregor	Samsa’s	exclusion	from	the	shared	world	

of	 his	 family	 calls	 into	 question	 the	 normative	 basis	 of	 Husserl’s	 claims	 that	 it	 is	 through	 the	 motor	

coordination	of	another	body	that	I	discern	a	mind	at	work;	I	“appresent”	the	consciousness	of	another	that	

is	never	given	directly	to	me	but	accompanies	my	perceptions.		

Kafka’s	implicit	critique	of	Husserl’s	notion	of	“analogical	apprehension”	is	all	the	more	trenchant	as	his	

tale	 otherwise	 affirms	 the	 intentional	 structure	 of	 the	 universe	 so	 central	 to	 Husserl’s	 transcendental	

phenomenology.	How	do	we	respond	to	the	animal	in	our	midst?	How	do	we	acknowledge	another	that	

may	be	like-minded	but	not	liked-bodied	and	in	whom	we	cannot	recognize	ourselves?	To	what	degree	do	

we—or	can	we—inhabit	a	shared	sphere	when	the	subjectivity	of	another	remains	all	but	inaccessible	to	

me?	For	Kafka,	 the	answer	 to	 these	questions	 lies	 in	art—chiefly	 in	 fiction,	which	renders	other	minds	

transparent	in	a	way	no	other	genre	can,	but	music	also	features	prominently	in	“The	Metamorphosis”	and	



provides	yet	another	bridge	to	Husserl’s	writing	on	cultural	phenomena	and	the	possibility	of	collective	

experience.	

	

53. Poetics	of	Vision,	Politics	of	Perception:	The	Death	Gaze	in	Neda	Agha-Soltan	

Venus	Torabi	

In	his	Phenomenology	of	Perception	(2002),	Maurice	Merleau-Ponty	defines	bodily	existence	as	a	“middle	

term	between	presence	and	absence”	(80).	Likewise,	he	posits	that	a	“subject	of	perception”	is	dangling	

between	two	statuses	of	“anonymity”	and	“sociality”	conditioned	by	“intersubjectivity”.	The	present	paper	

pinpoints	 the	 last	 gaze	 of	 Neda	 Agha-Soltan	 before	 her	 death	 as	 a	 condition	 between	 the	 presence	 of	

livelihood	and	the	absence	triggered	by	death.	Neda	was	a	woman	shot	in	the	street	protests	of	the	post-

Election	Green	Movement	 in	 Iran	(2009),	 the	event	which	made	her	an	 iconic	social	 figure.	As	she	was	

dying,	 her	 last	 gaze	was	 fixated	on	 a	 camera	 shooting	 the	 tragic	moments	 of	 her	 death.	 Putting	 in	 the	

framework	of	Merleau-Ponty’s	politics	of	visual	perception/representation,	I	argue	how	Neda’s	last	gaze	

defines	her	a	subject	of	perception	in	a	dualistic	vision	of	martyr/dead	in	the	context	of	Green	Movement.	

My	main	argument	revolves	around	the	way	Neda’s	last	gaze	is	a	nonhuman	one,	that	of	death,	since	it	is	

grappling	with	 the	 type	of	death.	What	 counts,	 thereupon,	 is	how	 the	death	has	anchored	 in	 and	what	

connotations	it	carries	with	the	gaze.	Granting	agency,	therefore,	to	death	would	answer	how	such	a	death	

gaze	is	perceived	as	a	dead	and	a	martyr	by	two	opposing	groups	of	seers,	the	regime	and	the	protesters,	

respectively.	 In	 this	 scope,	 the	 aim	 is	 to	 draw	 on	 the	 gaze’s	 intersubjectivity	 explored	 between	 the	

anonymity	of	pre-death	and	the	sociality	of	martyrdom.	Neda’s	situated	embodiment,	I	contend,	is	crucial	

in	defining	her	gaze	as	a	radical	subject	of	perception	or	the	subject	of	radical	perception.	The	argument	

negotiates	a	difference	between	two	sorts	of	gaze	in	dead	corpses	with	open	eyes,	“dead”	and	“death”.	To	

reiterate,	in	Neda’s	case,	since	she	was	shot	by	the	regime	in	a	street	protest,	I	conclude,	her	last	gaze	is	the	

gaze	of	the	death	(a	heroic	one	charged	with	martyrdom)	in	the	eyes	of	the	protestors.	Whereas,	such	a	

gaze	in	a	corpse’s	face	without	an	iconic	death	is	simply	the	dead	gaze	(the	regime’s	belief	conforming	to	

denigration).	This	is	based	on	what	Merleau-Ponty	believes	as	what	one	discovers	is	a	system	of	possible	

actions	 and	 a	 body	whose	 place	 is	 defined	 according	 to	 its	 tasks	 or	 interests	 in	 the	world	 due	 to	 the	

“situated	embodiment”.	

	

54. Beyond	Human	and	Animal:	Metamorphosis	in	Bachelard	and	Merleau-Ponty		

Dylan	Trigg		



This	paper	looks	at	the	theme	of	animality	through	pairing	Bachelard	with	Merleau-Ponty.	The	motivation	

for	constructing	this	dialogue	is	to	consider	the	points	of	convergence	and	divergence	not	only	between	

Merleau-Ponty	and	Bachelard,	but	also	between	the	notion	of	animality	as	it	figures	as	a	shared	interest	for	

these	thinkers.	In	the	course	of	exploring	these	themes,	I	defend	an	idea	of	animality	that	is	irreducible	to	

both	animal	and	human,	but	is	instead	marked	out	as	the	anonymity	of	(inhuman)	life	itself.		

	

55. Lives	that	do(n’t)	matter	

Leire	Urricelqui	Ramos	

This	paper	aims	to	disentangle	the	main	discursive	mechanisms	that	classify	 individuals	and	groups	as	

inhuman,	 enabling	 to	 explore	 how	 dehumanization	 demarcates	 the	 border	 between	 legitimate	 and	

illegitimate	violence.	To	analyze	this	thesis,	I	draw	on	two	categories	of	the	inhuman:	the	‘barbarian’	and	

the	‘terrorist’.	

The	‘barbarian’	emerges	in	classical	Greece	as	a	figure	deprived	of	logos	and	opposed	to	the	Greek.	They	

appear	as	proof	and	threat	to	the	idea	that	the	human	is	the	superior	and	dominant	life	form	because	he	

has	logos	(Cassin	2016).	My	deconstruction	of	the	'barbarian'	allows	me	to	dismantle	the	exclusionary	force	

of	 the	 logos	 (Arist,	 Poet.)	 that	 demarcates	 what	 is	 to	 be	 considered	 and	 understood	 as	 the	 'human',	

functioning	 as	 an	 ideology	 of	 identity	 building.	 I	 analyze	 the	 formation	 of	 communitarization	

(Vergemeinschaftung)	(Rosa,	2010;	Koselleck,	1989),	and	the	narratives	on	purity,	race,	and	blood	that	the	

concept	of	origin	entails	(Loraux	2009;	Détienne	2003;	Douglas	1966).	

The	deconstruction	of	the	'barbarian'	builds	the	foundation	for	my	analysis	of	the	‘terrorist’.	The	‘terrorist’	

appears	today	as	a	thrall	to	ideology—whether	it	is	to	religion,	nationalism,	or	otherwise.	Rather	than	being	

the	democratic	 subject,	 open	 to	disagreement	and	dispute,	 the	 ‘terrorist’	 is	 excluded	 from	 the	political	

community,	precisely	because	of	their	adherence	to	 illogality.	 I	want	to	examine	how	delogalization	not	

only	removes	them	from	being	political	subjects—subjects	with	access	to	speech	and	guaranteed	rights—

but	enables	also	to	position	them	as	the	inhuman	enemy	today.	The	‘terrorist’,	like	the	‘barbarian’,	is	not	

the	enemy	that	can	be	negotiated	with,	but	rather	must	be	eliminated.	They	personify	the	affect	of	fear	and	

violence	against	them	is	legitimate	and	justified,	since	they	are	the	threat	to	the	state	of	security	(Mbembe	

2016;	Butler	2009;	2004;	Dal	Lago	2009;	Horvat	2008;	Asad	2007;	Puar	2007;	Vitale	2006;	Agamben	2003).	

Juxtaposing	the	‘barbarian’	and	the	‘terrorist’	I	aim	to	expose	how	the	process	of	delogalization	works	as	a	

central	mechanism	 for	 categorizing	 the	 ‘(in)human',	 allowing	 the	 non-recognition	 of	 some	 subjects	 as	

political	subjects,	and	removing	them	consequently	from	the	order	of	being-human.	

	



56. The	human	fire	extinguished	-	The	phenomenology	of	burnout	

Philippe	Wuyts		

In	this	paper	we	will	explore	the	increasing	prevalence	of	burnout	in	modern	society	using	the	20th	century	

philosophical	 tradition	 of	 phenomenology	 as	 a	 starting	 point.	 	 After	 a	 brief	 exploration	 of	 the	 core	

philosophical	concepts	relevant	to	this	discussion,	I	will	propose	that	typical	characterstics	of	today’s	work	

environment	clash	with	important	intrinsic	features	of	the	nature	of	human	consciousness.	As	a	result,	the	

world	of	work	has	become	increasingly	dehumanizing,	erasing	‘the	soul’	of	professional	activity	and	leaving	

the	employee	exasperated,	lost	and	cynical.	Secondly,	I	will	explore	factors	beyond	the	professional	sphere	

that	strongly	contribute	to	the	development	of	burnout.	I	postulate	that	burnout	should	not	be	considered	

a	mere	endpoint	of	an	individual’s	career	in	crisis,	but	that	it	has	become	a	sociological	phenomenon	that	

can	only	be	explained	by	a	broader	interpretation	of	the	loss	of	meaning	in	modern	existence.	

	

57. ‘The	animals	in	us’	

Dan	Zahavi	

In	my	talk	I	will	discuss	and	assess	recent	claims	to	the	effect	that	findings	in	biology,	especially	findings	

pertaining	 to	 the	 role	 of	 the	microbiome,	 should	make	 us	 reconsider	 our	 philosophical	 conception	 of	

selfhood.	


