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phallocentrism, and by phallogocentrism—the latter being Derrida's neolo- 
gism to emphasize the link between the letter and the law.^“*

A very brief reiteration of Lacan's theory of sexuality will help us under
stand how fetishism became as significant for his thought as it did, and how 
also, it was absorbed within the discourse of the "objet petit a"—a. phrase 
Lacan uses to refer to the object of desire that is sought in and through the 
other and that is at the same time a remainder or residue left over from 
the experience of being abducted into Symbolic life. It is not any object in 
particular, but always a substitute, and it may be felt simply as an enigma, 
which IS to say something whose nature is not known by the one who seeks 
it, but which is nonetheless felt as a compulsive force. To begin, Lacan 
asserts that the subject is produced in an act of splitting, and it is for this 
reason that sexual differentiation is not merely one difference among oth
ers. It is the fundamental, primary process of division. Any sense of iden
tity, including sexual identity, is the function of fantasy and hallucinatory 
projections, as is illustrated in the essay "The Mirror Stage" (1949), wherein 
Lacan argues that the child's perception of himself as whole, and relatively 
in control of his own motility, is both a fiction and a necessary vehicle for 
constituting himself in the image of that Active whole.^® This perception 
is not direct. It must be mediated by the maternal other's recognition. But 
as the child develops, the child's address to this other, as the source of 
recognition, also becomes a fantasy that the other bears the truth of his 
being, in the form of an absolute knowledge. This is, from Lacan's point of 
view, both the most essential and the most extreme delusion. Insofar as the 
Other IS said to lack an Other, and thus a ground to secure the truth that it 
bears, it is ultimately a vacant place, the site of a knowledge that can only 
be wished for.

The point of sexual difference, psychologically conceived, is that it pro
vides a structure (neither the only one nor the absolute one) within which 
humans can appear to offer the (false) promise of recognition and comple
tion for the otherwise Assured subject, the one whose subjection to the cas
tration complex has ensured that she or he not only lacks but grasps that 
lack, even as she or he worries about it (suffers anxiety) and grieves it (suf
fers nostalgia). Lack in this economy is inseparable from desire, but more 
speciAcally, the desire to be desired by the Other.

In the same year that he delivered the seminar on feminine sexuality 
Lacan also produced his "Four Fundamental Concepts," arguing that per
version, of which fetishism is the exemplary instance, makes use of the 
ob/et petit a as "the foundation of an identiAcation disavowed by the sub
ject. This occurs because the fetish "represents" not only the maternal

nhallus in its absence, but also the possibility and indeed the fact of the 
Lale subject's own castration. It is therefore an impossible substitute for 
both the maternal phallus and his own. But to this degree, it can be a point 
of fantasized cathexis not only for the subject but for the subject's imagined 
Other This is what permits the fetishist in the form of the masochist to 

* .-imagine that he can satisfy the Other. In any case, to use Lacan's idiom, it 
Sstands in for the "Name-of-the-Father," or the structural locus of the pater- 

Inal function.^* As such a stand-in, it also attempts to localize, reduce and 
Icongeal that structural and logical function into an empirical object (this is
iwhat is meant by giving reality to the image).

In this context, we might ask how, if at all, one is to distinguish between 
inormative male desire as structured within patriarchy and especially patn- 
- archal modernity, which also has the objet a as its cause, and fetishism. The 
answer may well be that fetishism is merely a symptom of the normative 
order. Samo Tomsit claims that Lacan supplements that conclusion, which 
applies to both Marx's and Freud's reading, with a concept of inexistence 
citing Lacan's later assertion that the "symptom attaches itself to a truth 
that no longer works.Does the recognition of truth's demise promise 
emancipation if the dysfunction refers only to a lost capacity for discourse to 
encounter its own inconsistency, as Lacan suggests? Might an escape froni 
castration and the Law of the Father, rather than its mere disavowal, entail 
a loss of critical capacities, as Lacan suggested in the aftermath of 1968, and 
in obvious disagreement with Deleuze and Guattari's argument for an end to 
Oedipality? Might it imply the end of difference in the neoliberal inoment. 
These are profound questions, and at the end of this essay we will return 
to Lacan's implicit critique of nondialectical materialisms related to this 
thought experiment, but Arst, it is necessary to consider the feminist critics 
of Lacan who reject his theory as the mere self-description of patriarchy.

“ Critics who accuse Lacan of phallocentrism (and of phallogocentrism) in
his reproduction of the privileged status of the phallus are often themselves 
accused of vulgar literalism and even a fetishism of the concrete in this 
debate. Jane Gallop rehearses these arguments with considerable persua
siveness, commencing with Lacan's statement, "The phallus in Freuchan 
discourse is not a fantasy. ... Nor is it as such an object.... It is even less 
the organ, penis or clitoris, which it symbolizes."- As she notes, Lacans 
insistence that the phallus signiAes both penis and clitoris deprives it o 
any referential or mimetically representational role vis-k-vis anatomica 
difference. But Gallop also tends to the fact that Lacan speaks of a rea 
phallus. And it is not merely the critic but Lacan himse w o invo es 
a coded and codable difference below the level of signiAcation. Nor does it
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help much to argue, as does Alain Juranville, that the phallus is merely a 
signifier [signifiant], not for the imagined experience of castration but for 
partial truth, the plenitude that fails, detumescence. Moreover, the corollary 
argument that erection is merely the signifier of passage into desire takes us 
no further. Far more simple and compelling is Lacan's otvn assertion, made 
in his somewhat caustic argument with Ernest Jones, that "the phallus . 
is the signifier of the very loss the subject suffers due to the fragmentation 
brought on by the signifier.

Following the castration complex, the phallus becomes the mark of de
sire, because it is the mark of what is absent—not an organ per se but the sim
ulacrum of the organ as signifier of totality. For the male, the phallus is lost. 
But the woman is deprived of it. She envies what the man fears losing. But if 
the phallus was the origin and mark of desire, its absence also means desire is 
impossible to satisfy. It is the unconscious registration and repudiation, rec
ognition and disavowal, of this fact that fetishism covers over. And fetishism 
performs this concealment in a process that conflates the law of signification 
with the empirical order of objects. Gallop astutely notes that Lacan's term 
to describe the castration complex's function, namely as a "knot," is noeud. 
Noeud is also a vulgar French term to denote the penis—a covering over of 
that which has been denied, not only the substitute for the penis but the nat
uralization of the phallus in this object form.^"^ And its appearance in Lacan's 
texts, which are suffused by linguistic play and an often pungent irony, under
mines his claims for the purely simulacral status of the phallus.

A certain deconstructive move might have simply noted that the marked 
term of the binary pair in sexual difference, namely the clitoris, is not able 
to signify the universal in contemporary Euro-American societies (and many 
others beside). Jacqueline Rose, explaining how "anatomical difference comes 
to figure sexual difference" in Lacan's writings, also concedes that the phal
lus becomes the sole representative of what that difference is allowed to 
be/'i^ jf jjjg phallus is merely a word, its capacity to assume the place of 
master signifier is nonetheless not reversible. In this sense, the phallus is 
not, properly speaking, a floating signifier, despite Lacan's claim (and that of 
later poststructuralists) that the phallus can be the mark of any severance, 
partiality, or deflation of plenitude and that it signifies both male and female 
lack. It is, instead, a term in which the floating signifier and the master 
signifier are conjoined. It is, one might say, the gold coin of the sexual econ
omy, and therefore the site of magical thinking. In Zizek's (and Mannoni's) 
sense, it is ideological: it is the fetish one knows to be a fetish but which one 
does not abandon nonetheless.
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One needs to understand the concept of floating signifier to fully grasp this 
int. Lacan derived this concept from Claude Levi-Strauss's Introduction to 

the Work of Marcel Mauss (1954)- There, the term is used to encompass phe
nomena hke mana and hau, words generally used to refer to a supernatural 
force suffusing the world and obliging people to act. Mauss had believed that 
these terms of Melanesian and Polynesian origin functioned in the mode of 
the copula to produce synthetic wholes, and he insisted on the untranslat- 
ability of the terms.^^ Levi-Strauss not only translates them, but he also dis
putes Mauss's analysis and argues that it depends on a false reduction of the 
relational nature of signification to a matter of historically contingent recipro
cal relations. That is to say, he accuses Mauss of fetishism in the sense of con- 
fiating the order of signification with that of empirical objects that, in this 
case, consist of words. And he chastises Mauss for allowing himself to be 
drawn into a particular society's idiom and, in so doing, missing what his own 
analysis otherwise made possible, namely the recognition of a precultural 
and therefore universal unconscious structure. Because of this error, claims 
L6vi-Strauss, Mauss had to adduce belief to explain the logic of the social and 
the specific production of totality within a given society. For example, the 
behef that one is obligated by hau to give and receive gifts, over time and 
without exception, produces a system of exchange and the institution of the 
gift as a total social fact: not one fact among others, but the fact of sociality 
itself. Now, according to Levi-Strauss, totality is a function of signification 
itself and exists only at its level; there is no need for either belief or senti
ment to enter the picture. If one remains at the level of societal practice, and 
within the idiomaticity of a given linguistic tradition, one observes not total
ity but asymmetry: the nonequivalence between giving and receiving. The 
structural unity that is generated when giving and receiving are recognized 
as elements of a single principle, namely "exchange," is, for him, occulted 
precisely to the extent that the analyst stays within the terms of the society. 
Levi-Strauss's reading seeks not society but the social, and his reading varies 
accordingly: the notions of hau and mana "represent an indeterminate value 
of signification, in itself devoid of meaning and thus susceptible of receiving 
any meaning at all);] their sole function is to fill a gap between the signifier 
and the signified. In other words, because signification always exceeds the 
reahty to which it would refer and that it would invoke, humans make re
course to the notion of a "divine knowledge" that can "soak up" the excess. 
The "floating signifier" emerges to supplement the disability of all finite 
thought." These terms actually "enable symbolic thinking," and because they 
have no particular or actual referent, they have a zero symbohc value.
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The "failure" of the Trobrianders to grasp the totality of "exchange" is 
not a function of historical immaturity or cultural underdevelopment in 
L6vi-Strauss's account; nor is it fetishism. And he is emphatic in his desire 
to escape ethnocentrism.^« Rather, the "failure" arises from the very na
ture of language, which for him has two dimensions, the signifiant and the 
signifie. Departing somewhat from Saussure, whom he otherwise relies 
upon, Levi-Strauss defines the former as the realm of meaning that is a 
function of language as structure; the latter is the realm of reference, of 
what can be known.^“’ The discontinuity and incommensurability between 
the structural linguistic dimension and the historically unfolding referen
tial dimension is what demands the magical term. Mana, for Levi-Strauss, 
"is a sign marking the necessity of a supplementary symbolic content over 
and above that which the signified already contains, which can be any value 
at all provided it is still part of the available reserve, and is not already, as 
the phonologists say, a term in a set."^“ As Mehlman puts it, "Mana... rep
resents the arbitrary (and differential) basis of Saussure's language (langue) 
irrupting into speech (parole).

Is Lacan's phallus performing an analogous function? A floating signifier 
cannot already be a term in a set. Independently of the many critiques that 
have been directed at Levi-Strauss's rereading of Mauss, we must acknowl
edge that, within the terms of the argument from which Lacan derives his 
concept, the phallus is already thus inscribed (recall that Lacan speaks of 
a "real phallus" even as he disputes Jones's concept of "true symbolism"). 
To claim that it is of the order of indeterminate plenitude or even that it 
is merely exterior to the system of signification seems to entail its own 
disavowal, and even, perhaps, magical thinking. In the aftermath of magic 
(according to the self-narration of post-Enlightenment discourse), the phal
lus soaks up this irruptive power. It is indeed on this basis that James Siegel 
argues (albeit in slightly different terms) for a distinction between phal
lic and phallocentric societies, the latter being those (modern societies) in 
which the phallus has almost completely "soaked up" the irruptive power 
of the discontinuity described by Mehlman in such perspicacious terms. We 
will return to Siegel's account below.

We can now reconsider the accusation of literalism that has been di
rected at those whose critical energies rest with an analysis of the figuration 
of castration, and thus with the tendency for fetishism to be read as a means 
of both recognizing and disavowing the absent or possible loss of the penis- 
as-phallus. Such an analysis is necessary, no doubt. But insofar as it is ori
ented via the figurative gesture and thus the referential problem of castra
tion, as distinct from the structural problem of Oedipalization, it loses a
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Icrucial rationale for Lacan's turn to Levi-Strauss's concept of the floating 
signifier or zero symbol. In the process, it occludes a significant question 
in the history of fetishism's theorization, namely the inaccessible status 
of the unconscious. For, as Mehlman alerts us, "it would seem that mana, 
the paradoxical instance separating (and affirming the irreducibility of) sig- 
mftant and signifie, language and speech, the collective and the individual, 
would converge with the Freudian division between the unconscious and 

the conscious.
In fact, Lacan's analysis of the castration complex/Oedipalization pro

cess radicalizes the gap between the conscious and the unconscious. It is in
deed the entire function of Oedipalization to submit the subject to the law, 
not only of the father but of the unknowability of that which nonetheless 
bids him to act through language and to sacralize the mores of social life. 
This is the law that correlates human being with linguistic being. The essay 
erf 1957, cowritten with Granoff, appears to contain the dilemma in a tri
partite model of the Real, the Imaginary, and the Symbolic. But in 1953/ m 
the "Discourse de Rome" that has come to us in English as "The Function 
and Field of Speech and Language in Psychoanalysis," Lacan had extolled a 
far more ambiguous understanding of the phenomenon for which "fetish
ism" provides its perverse answer. In this earlier essay, wherein Lacan pays 
Wbute to Levi-Strauss, while also ambiguously denouncing his discovery of 
the "zero symbol" as a "reduction," he asserts that "the symbolic function" 
materialized in the "name of the fathei" has "unconscious effects" that can 
be clearly distinguished from "narcissistic relations, or even real relations, 
that the subject has with the image and actions of the person who embodies 
this function."“3 -phe paternal function has already been described as some
thing that "concentrates in itself both imaginary and real relations that al
ways more or less fail to correspond to the symbolic relation." Oedipus is 
guilty because he didn't know the law, not despite this fact, in Lacan's read
ing. This is because law, the law of language as totality, must exceed every 
facticity. Indeed, it is to make this point that Lacan invokes Levi-Strauss;

Identified with sacred hau or omnipresent mana, the inviolable Debt 
is the guarantee that the voyage on which women and goods are sent 
will bring back to their point of departure, in a never-failing cycle, other 
women and other goods, all bearing an identical entity: what L6vi- 
Strauss calls a "zero-symbol," thus reducing the power of Speech to the 

form of an algebraic sign.
Symbols in fact envelop the life of man with a network so total that 

they join together those who are going to engender him "by bone and
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flesh" before he comes into the world; so total that they bring to his 
birth, along with the gifts of the stars, if not with the gifts of the fairies, 
the shape of his destiny, so total that they provide the words that will 
make him faithful or renegade, the law of the acts that will follow him 
right to the very place where he is not yet and beyond his very death; 
and so total that through them his end finds its meaning in the last 
judgment, where the Word [le verbe] absolves his being or condemns 
it imless he reaches the subjective realization of being-toward-death.^"*

In the gap between the algebraic "zero symbol" and the totality that it trans
lates by reducing, Lacan demonstrates why the name of the father is itself a 
substitute, which it seeks with such "unfulfilled passion" to escape. It is the 
repeated, verily compulsive reference to totality—the "so total" that precedes 
each description of the Symbolic in the above passage—that alerts the reader 
to the stakes in Lacan's appropriation of the anthropological discourse of the 
great Debt and its myth (misrecognition) of the "exchange" of women.^® 

Like Freud, of course, Lacan deems the very material of psychoanalysis to 
be the apparently meaningless flotsam and jetsam of speech in which 
the unconscious makes itself felt.«^ And like Freud, he understands sub- 
jectification as the process by which the individual is inscribed into an un
conscious structure of social relations. As we have already seen, the primal 
fantasies figured and coded in myth are not originary in the sense of being 
either chronologically anterior or causative. To the contrary, they are retro- 
jected in the context of particularly discomfiting experiences. This is due to 
what Lacan and Granoff describe as captation within an imaginary such that 
symbols are conflated with the Real (itself perceptible only from a specific 
locus in the Symbolic), for which they substitute. In the structuralist anthro
pological literature on which Lacan draws so heavily, this process of sub
stitution is often temporally localized at the risk of appearing causative, and 
It IS typically associated with life-cycle rituals that provide individuals with 
representations that substitute for a natural object—whether that object be 
an anatomical organ or something else—including another human being. 
Thus, for example, among the Guayaki Indians, as described by Pierre Clas- 
tres (during the era of pacification by the Paraguayan state), a boy becomes 
eligible to hunt and thus to accede to masculine adulthood, with all the 
prerogatives that that entails, following a rite that pierces his lip, at which 
point he IS newly named. After the rite, adults refer to him as labret ibetagi), 
rather than penis [embogi], which is the diminutive classificatory term for 
boy. Clastres writes: "A man is a penis as long as he doesn't have one, and 
he ceases to be a penis as soon as he has one." This is what he describes
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the "dissimulation of language."^^ But the dissimulation is doubled. It 
is not only that a signifier is erected in the place of an absence, but that the 
orocess is made to appear as a progression from the empirical body to its 
symbolization on a temporal axis, when actually the symbolic order prece
de the very possibility of the rite in which the signifier of the labret can

°^^A^ong the Caduveo, whom Levi-Strauss describes in Tiistes Tiopiques, 
an ideal of social symmetry has been threatened by histories of colonial pres
sure and a resulting hyperbolization of endogamy that has given way to a 
catastrophic spiral of death. In a scene (from 1949) that is chillingly repeated 
at the end of Clastres's Chronicle, Levi-Strauss describes the Caduveo's fall
ing of children and the adoption of substitute children from adjacent tribes. 
Implicit in both Levi-Strauss's and Clastres's account is the thesis that these 
Indians' rituals of restitution unwittingly accelerate their drive toward death. 
Here, as so often is the case, anthropology provides the historical litera^a- 
tion of what is, for psychoanalysis, an unconscious structure discermble in 
unintended speech. The implication, overdetermined in the long history o 
fetishism's discourse already discussed, is that the indigenous unconscious is 
hved as its consciousness. This is why Levi-Strauss can make the remarkable 
assertion that the Caduveo unconsciously recognize what they need, even 1 
they are blocked from achieving it; an institutional mechamsm that would 
restore reciprocity without demanding death. But they recognize it only m 
displaced form. This "unconscious" recognition is, in Levi-Strauss's analysis, 
played out in the realm of art-the face painting for which the Caduveo are 
noted: "If my analysis is correct, in the last resort the graphic art of the Cadu
veo women is to be interpreted, and its mysterious appeal and seemingly 
gratuitous complexity to be explained, as the phantasm of a society ardently 
and insatiably seeking a means of expressing symbolically the institutions 
it might have, if its interests and superstitions did not stand in the way. 
Here, art, the material incarnation of the symbolic, permits the materia re
alization of a phantasm that could only be discerned at the level of totality. 
The most conscious practice is also, in this context, the most unconscious.

To the extent that this art comes to satisfy the social need that is other
wise interrupted or deferred, Lacan would perhaps speak of fetishism. Levi- 
Strauss does not. His understanding of aesthetic practice is a far cry from that 
which William Pietz invokes when he cites Michel Leins's understandmg 
of fetishism as something at the "base of our human existence": a process 
in which the exteriorization of affect necessarily brings it into contact wi^ ^^ 
the "self-limited morphology of a material object situated in space outside 
The crisis for the subject, who is put at risk by this encounter, is aesthetica y
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reconciled in a self-conscious fetishism. But significantly, neither Levi- 
Strauss nor Lacan considers subjectivity to he a matter of interiority, of a 
domain proper to the self counterposed to the exteriority of the outside. To 
the contrary. The unconscious is a function of rules that can never he fully 
known, that are social in their essence because they are linguistic. This is 
the basis of Lacan's own (if partial and conflicted) rapprochement with Marx 
after 1968, at which point he emphasizes the homology between their respec
tive understandings of ahenation as a constitutive feature of logical relations 
inscribed in society.^’ Oedipalization is, as already stated, simply the subor
dination to law, which remains constitutively unknowable. This is also why 
the critique of Oedipality that is reduced to the referential problem of the 
castration complex cannot suffice to undermine the real slippages that occur 
m Lacan's writings, slippages in which he himself collapses the register of the 
signifiant with that of the signifte. Marx, we may recall, had indulged a simi
lar slippage in his insistence on the abstract nature of the valorization pro
cess by which labor-power is both produced and occluded under capitafism 
at the same time that he extolled the beauty of the laboring (male) body. In 
Lacan's writings, the mark of that slippage is nowhere more palpable than in 
the conflation of the principle of exchange with what Gayle Rubin has rightly 
termed the traffic in women in the institution of marriage. Lacan recognized 
this lure, but we may question whether he was able to escape it.

In later writings, Lacan ostensibly relinquished the "exchange-ist" con
ception of sexual difference that he had earlier appropriated from Claude 
Levi-Strauss, according to which women were seen as objects of exchange in 
a structural homology that placed them in the position of words and goods.““ 
Thus, by the time of the Seminar on Feminine Sexuality, in T972-73, sexual 
difference had become simply the assignation of names as signs in a system 
of binarized difference. It is differentiation in the realm of signification, at 
the level of the signifiant. In this context. Woman becomes a symbolic cat
egory through which the male subject is able to sustain his fantasy. It is in 
this sense that the woman becomes the "object" for the male subject. Lacan 
writes, "A woman can but be excluded, by the nature of things, which is 
the nature of words . . . [because] being not-whole, she has a supplemen
tary jouissance compared to what the phallic function designates by way of 
jouissance."“‘ As such a supplementary object, she becomes the "cause of 
his desire," which is to say, an objet petit a. Reduced thus to the object and 
cause of male desire, the woman ceases to exist, or rather Woman ceases 
to exist, the definite article having been designated by Lacan as a signifier 
of universality—and Woman is precisely denied this capacity to signify the 
universal.“^ This has nothing to do with actual women, says Lacan. For they
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_.o inhabit the world as the subjects of the law he has diagnosed. But accord
ing to this argument, neither is Man existent. Men do not mhabit the full
ness of the identity they fantasize via the support (supplement) of woman.^“ 
Nonetheless, the inexistence of Woman is particular, given that her jouis- 
sance is "beyond the phallus" (thanks to the slippage noted above). Radically 

ler. Woman in this sense, is not.
The fetishist of Lacanian psychoanalysis is thus one who wants to give 

.^e Other jouissance (pleasure without limits, unrestrained by taboo) but 
Vrho substitutes his own. In this sense he both substantializes the Other and 
imagines that the Other's jouissance is achievable and, moreover, that he 
can be its source. He thereby contains the otherness of the Other, reducing 
file inexistence and finguistic being of the Other to a figural matter, in the 
same way that the blasphemer claims to negate God but precisely in this 
process recognizes Him. We can discern here the echo of earlier arguments 
about violent antifetishism and iconoclasm; the only reason to burn, deface, 
or destroy a fetish—or an icon—is that it has power. As Bohme writes, "it is 
^iheir destruction that makes idols and fetishes such a threatening force with 
inagical powers."“^ This was Sade's perversion, says Lacan: to reduce himself 
to being a vehicle of God's jouissance. The excess, the verbal surplus of his 
logorrheic outpouring is merely a symptom of the compromise, of the effort 
to sustain the (panoptic) omniscience of the Other, while also negating it.

Annie Le Brun has argued that Sade's blasphemy attempts to cover the 
"hole that God, as signifier, leaves in reason." And Stephanie Swales terms 
that covering blasphemy a fetish.^“ Seen from the perspective of the per
vert, this fetish is not so much proof of a system of sacralization opposed 
to or prior to reason, as it was in the accounts of missionaries and in the 
work enabled by de Brosses's systemizations. Rather, it is a symptom of 
the insufficiency of reason itself, perceived from within. Recall Lacan s no
tion of truth as the inconsistency of discourse, in opposition to positive 
knowledge. Later advocates of fetishism—from Baudrillard to Derrida (see 
below)—made the performative enactment of fetishism a technique of cri
tique directed against the overestimation of reason in the form of rational
ism. The point for a Lacanian reading, however, is that this insufficiency 
of reason is produced in and through the (ritualized) effectuation of a split 
that mistakenly locates the unconscious within the interiority of the sub
ject, even though the unconscious, as a specifically social phenomenon and 
effect of language, exceeds and precedes the subject. This misrecognition 
is perhaps one of the most powerful lures of all. And in this sense Leiris's 
fetishism is exemplary, not as a solution, but as a materialization of an il
lusion that is itself a source of trauma. The difference that emerges here is
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between the one who sacralizes the gap (who soaks it up, but only to make 
the term of the absorption, whether magic or the phallus, an object of valo
rization) and the one who valorizes the closure of that gap (who believes 
that identity can be achieved and the unconscious kept in place). Thus does 
Lacanian psychoanalysis resignify the critical dimension of fetishism.

In a recent essay, Jacqueline Rose has shown how this persisting opposi
tion and its twin temptations inhabit contemporary narratives and debates 
about transsexualism.^^ As Rose points out, some transsexuals seek to re
make their bodies in conformity to an identity that they believe constitutes 
their inner truth, an identity that is organized in binary terms and is oriented 
toward particular objects (including those that can be lost), thought to be the 
cause of their desire. Others, such as Kate Bomstein, believe that transsexual
ism is the performative refusal of such binarity, and thus of the very system 
in which fetishism operates. Neither Rose nor Bomstein reads this refusal of 
the illusion of determinacy (which is not yet a valorization of indeterminacy) 
as an inherently sacralizing process, and it would be wrong to do so. This 
IS because it does not, as would the destmction or defacement of fetishes, 
reinvest them with negative power. Rather, it seeks to leave them behind by 
making everyone appear to be equally “made up." The lure of voluntarism 
is powerful at this point, and it remains to be seen what a criticism from the 
perspective of the pervert would look like, but much contemporary theory 
on fetishism attempts to realize that possibility, and some of the work being 
done on the terrain of queer transsexualism is oriented by this ambition.^® 

However, the phallus is not the only claimant to the throne of the tran
scendental signifier. That role has been played for many Marxists (and often 
or Marx himself) by labor. If Lacan's theory describes the phallic and phal- 

logocentric organization of society in its own terms, while also destabiliz
ing the concept of signification, dialectical materialist analyses have also 
been confronted by the demand to think value in the absence of labor as a 
transcendental signifier. This is because the conditions of late capitalism 
are no longer organized by the presumptive centrality of labor in produc
tion or of industrial production in the generation of surplus value. Indeed, 
the need to account for this fact is asserted by Mulvey in her own return 
to the concept of fetishism, cited above: "The disavowal of the processes of 
™ production now disguises the collapse of industrial production
Itself. Nonetheless, if turning to Lacan may permit a rapprochement be
tween Freud and Marx (one that was perhaps already performed by Lacan),
It also means displacing the question of labor as the transcendental signified 
of value. No douht this is the source of the instability of the linkage, which, 
in 1998, the editors of South Atlantic Quarterly, could still refer to as new.
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bribing the title of their own special issue "Psycho-Marxism" as a mu- 
„^l1y denaturalizing totality extravagantly on display like some psychotic 

taxidermist's dream" through which the question of Marxism and psycho
analysis was to be reposed.^^" Like Mulvey, the SAQ editors summon the 
historical real (if not Lacan's Real) to legitimate the rapprochement, not in 
the form of reference but as the ground for a new relevance for the ques
tion: "The current coincidence of Marxism and psychoanalysis cannot be 
thought outside its concrete, political economic conditions of possibility.
In other words, for all its discursive surplus, the problematic of psycho- 
Marxism is not without a very real material stake.

In the end, the predicament of Lacanian psychoanalysis and of the con
flation of therapeutic practice with theory might be rendered in Sartre's 
idiom as one of "No Exit." Deleuze and Guattari have argued that, to the 
extent that a partial opening can be produced from within the terms of its 
system (whose tendencies to mastery they vigorously eschew if also re
enact), this requires not merely the displacement of the phallus as master 
signifier in the production of difference (and a refusal of the reduction of dif
ference to the binarity of have/have not), but also the imagination of a form 
of subjectification that is not dependent on the primacy of the familial over 
the social more generally. It would thus entail a displacement of castration 
anxiety and the Oedipus complex from their place as the motors of both 
sociation and sexuation. In the absence of such structures, moreover, fetish
ism as understood by psychoanalysis would become obsolete, insofar as it 
would not be necessary to substitute for an object that is no longer invested 
and, as a result, fantasized as lost. The task in this context, which they saw 
at the time of writing Anti-Oedipus as the call of feminism, would be to 
libidinize the total social field. In this way, Deleuze and Guattari link the 
transcendence of the logic of Oedipalization with the overcoming of capi
talism, itself dependent on commodity fetishism, which is, among other 
things, a containment of desire within the order of exchangeable things and 
property relations.^^" Ironically, perhaps, their move was possible only by 
virtue of Lacan's insistence that sexual difference and therefore subjectivity 
is an effect of signification—on the basis of that discovery of a realm beyond 
reference that Foucault attributed to the science of linguistics.

The rapprochement armounced by Mulvey also depended on something 
else, however, namely the analogizing of the phallus, as master signifier, with 
the general form of equivalence, namely the money sign.^^^ Moreover, it 
entailed the assumption of Lacan's argument that desire is produced within 
the order of the Symbolic and is functionalized there via the fiction and the
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in the process.Questions could then be asked about the operations of 
ideology, about how subjects are formed as both incomplete and capable of 
superadequation within capitalist relations of production via the processes 
that normativize fetishism.

Ever since Marx confronted the fact that workers can and do act against 
their own interests, the theory of ideology has been asked to explain the 
origins of the split between desire and interest.^^^ -pije concept of fetishism 
as the concept of disavowal, derived from the analysis of sexuation and the 
unconscious, offered the terms of a very powerful answer, albeit one not 
without opponents. Most associated with the work of Slavoj Zizek, this ap
proach to ideology in a synthesis of Freud and Marx, via Lacan, was already 
foreshadowed in Althusser's own effort to find parallels between the dia
lectical thought of Marx and Freud. Althusser had lauded Freud's theory 
of the unconscious as the only radical displacement of bourgeois ideology, 
with its emphasis on self-conscious coherence, other than Marx's.^^* He ac
knowledged that there is "nothing in Marx that can ground a theory of the 
psyche," but he nonetheless observed that both Freud and Marx had pro
duced a "topographical model without center. It is difficult to imagine 
these words having been written in the absence of Lacan's return to Freud 
via the structuralism of Levi-Strauss. Indeed, Althusser had been rehearsing 
the argument of his essay "On Freud and Marx" (1976), where this argument 
appears, in the correspondence he initiated with Lacan in 1963, shortly after 
Lacan's eviction from the Societe Frangaise de Psychanalyse.^^* And it was 
foreshadowed in his essay "Freud and Lacan." His debt to Lacan's theory of 
the mirror stage was similarly significant for his own conception of ideol
ogy. Both of the essays "Freud and Marx" and "Ideology and the Ideologi
cal State Apparatus" were written in the period that Mulvey notes for the 
feminist effort to produce the alchemical link, demonstrating the force of 
the sentiment, expressed in "On Freud and Marx," that if there appear to 
be so many links between the two, "there must be something in common 
between Marx and Freud. One of those things, of course, was their de
pendency on anthropology and its discourse of fetishism.

I want now to turn back to the parallel history of fetishism's discourse 
in anthropology (and comparative rehgion), which, for most of the twentieth 
century, has been dominated by a profound skepticism of psychoanalysis on 
the grounds that its conception of the subject is relevant only to Western 
contexts. As suggested earlier, a great deal of ethnographic and anthropologi
cal writing has been oriented by a proprietary ambition to function as the 
custodian of fetishism's reality. For the most part (though the exceptions are 
important, and of these Levi-Strauss's structuralism is exemplary) it remains
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enclosed within a laborious ongoing exercise to restrict the use of the term to 
regional and historical traditions of West Africa and to remedy inaccuracies 
in the empirical record. What has not yet been explored is the degree to which 
the attempted foreclosure of psychoanalysis within anthropology has earned 
within itself a disavowal of any subjectivity elsewhere that would be struc
tured by the law of the Other. In other words, anthropological obsessions 
With the otherness of, say, African cultures as the grounds for exemption 
from psychoanalysis actually deny that Africa's many cultures may also have 
their Other/s, as well as their others, which is to say structures of identity 
based in fantasy and misrecognition. In making this statement, I mean to 
imply a fetishistic structure within anthropology, or at least the anthropology 
dominant in the Anglo-American academy. Its ironic symptom would be the 
displacement of an analytic of fetishism with a study of fetishes.

In this context, the dismissal of de Brosses, effected in the moment when 
he is reduced to a historical footnote in the ritual of etymological excursus, is 
testimony to this persisting labor of foreclosure.™ What follows must, of ne
cessity, be a detour. It must take us both back to the era of Freud and behind 
or aroimd the intellectual itinerary that we have just elaborated under the 
proper names of psychoanalysis's paternal figures. The detour is mandated by 
the simultaneous and differential, often abrasively discontinuous, trajecto
ries of thought about fetishism both in different continental traditions and in 
different disciplinary formations. If Lacan's work could proceed on the basis 
of Levi-Strauss's intervention, it is not the case that his scholarship made a 
reciprocal impact on anthropology. Nor did the genealogical sequence (which 
Mehlman understands in Oedipal terms) of Durkheim, Mauss, and Levi- 
Strauss have a mirroring genealogy in the rest of the anthropological world, 
which was both more diffuse and more suspicious of the umversalist tenden
cies of the French tradition. Indeed, if anything could be said to constitute the 
principle of inheritance in the non-French tradition, it would have to be the 
doublet of historicism and empiricism. No wonder, then, that the treatment 
of fetishism within that tradition would be obsessed with real fetishism. It is 
marked by a fetishism of reahty and of positive knowledge.

ANTHROPOLOGY'S FETISHISM:
THE CUSTODIANSHIP OF REALITY

The emergence of anthropology and ethnology as a disciplinary nexus from 
the field of the new human sciences is a topic too vast, and perhaps alrea y 
too well discussed, to be pursued here, but insofar as that emergence de
pended on processes of self-authorization and differentiation from other.
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ess professionalized knowledge formations, it depended on the elaboration 
of an inteipretive mastery over those topics that were shared by others 
Central among these were the analysis of religion and of fetishes and fetish' 

- These topics had been equally central to theology and comparative 
rehgion, and they all depended on a more or less shared archive of materi- 

, me u mg travelers' narratives, missionary reports, and colonial bureau 
mic surveys. The development of anthropology as a discipline depended 

on a double move that included the formalization of methods for genLtin 
th verifiable information and an analytic practice based in

e subordination of historical concerns that accompanied the moral evolu
tionism of theology. Initially, at least, the result was a privileging of formal

noli folate the positions that can be properly called anthro-
Ld the u theologians
^d the missionaries, whether Jesuits, Protestants, or even Theosophists
amT'^'^r in^herent copyright law and systematic pilfering

“ *e more popular presses, one is sometime!
This’rri f of an argument or the author of a claim
of the anXor? “Nations that lie at the heart
to 1 derll^Tf V g^^dually led
witht f f" historical particularism. Eventually, it incited calls for the

Thitiw^ re.'“" "—
recS^^vTot " T? anthropological analysis,

.al ! t V arguments between Lewis Henry Mor-

temism-as a classificatory principle with general sociological significance 
and not merely a question of belief and epistemic confusL-emIme th
X fetim "fetishism" as a critical term. For
eties I fan m Tr T^T differences between vari-
Ipplslon Zt "d^ f "a the
eZnt Zttt sh r'r ^^^^tiahsm."- Nonetheless, to the
extent that fetishism was, for him, distinguishable from totemism it was
the mZ contra's d by

[the oSctl at "" "“Station for it
he necesZ o!meTr” ^ tribe-ancestor." In both cases,

the necess ty of mediation was essential. The veneration of animals as such
was, in Tylor's system, ineligible for the term "worship
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Tylor had little truck with Max Muller's argument for linguistic dis- 
ae as an originating principle in the development of polytheism s divine 

'‘'pames, or with the argument for fetishism as a final stage in religious de
aeration. This was not because he believed the loss of cultural knowledge 
IS impossible, but because, in his analysis, the trajectory leading from 

ism to materialism depended on inscribing fetishism in the place of
_^precisely as the antithesis of all those philosophies that would see

„ the apotheosis of materialism and the transcendental illusion.
In 1878, a few years after publishing Piimitive Cultuie, Tylor met Ed- 

-%ard Clodd, a banker and amateur anthropologist who, in 1872, had pub- 
Ushed a popular account of social evolution under the title Childhood of 
the Wozld: A Simple Account of Man’s Origin and Early History. Encour
aged by Tylor, Clodd helped establish the Folk-lore Society. It is instructive 
to compare their respective works to observe the divisions being produced 
in the process of professionalizing anthropology via the narrowing of the 
concept of fetishism. Clodd opens the chapter entitled "Fetish Worship and 
Idolatry" by repeating the truisms of sixteenth- and seventeenth-century 
travelogues: "The very lowest form of worship is that paid to a lifeless thing 
in which some power is thought to dwell, and is called 'fetish' worship, 
from the Portuguese words, meaning a charm.. . . Each man may have his 
own fetish, or there may be a fetish of the tribe; in either case the spirit 
inside the things is obtained by the help of the village sorcerer." He goes on 
to distinguish further, in a manner pioneered by de Brosses, between fetish 
and idol: "The word 'idol' comes from a Greek word meaning an image or 
form, for, unlike the fetish, it is often cut or carved in some sort of shape." 
Clodd noted that a larger icon may occasionally be treated as "only an im
age or symbol of the god or gods believed in, and is not mistaken for the god 
itself." But he also noted, "It has frequently been regarded by savages and 
the ignorant as a god, and believed to hear prayer, to accepts gifts, and have 
power to bless or curse, and then it plays the part of a fetish. Once again, 
it is to monotheism that the invention of idolatry is attributed because it is 
to monotheism that representation, the Symbol itself, is attributed. Fetish
ism merely expresses a kind of servitude to literality.

In 1905, now fully under Tyler's sway, Clodd clarified his developmen- 
talist argument in a work entitled Animism: The Seed of Rehgion. By this 
time, he was engaged in a broad debate between an aspirant human science 
still deeply entangled with natural history, geology, and physiology, on one 
hand, and an array of heterodox metaphysical movements that had emerged 
from within the discourses of empire but with a promise of a new spiritual 
universalism, on the other. Among the latter were various forms of popular
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Egyptology and Indology, Spiritualism, Theosophy, and Freemasonry.^®'' Per
haps the most famous of these new colonial, popular metaphysics was Mary 
Kingsley's Travels in West Africa (1897), which devoted fully five chapters 
to a jumbled narration of encounters with "fetish" practices in French 
Congo, Corsico, and Cameroon. Kingsley had been inspired and coaxed 
on in her self-described "study of fetish" by the Presbyterian missionary 
Robert Hamill Nassau, whose book Fetichism in West Africa had become 
the orthodox Protestant analysis of the topic. Nassau's text followed Max 
Muller's lead in reading fetishism as the residue of a degenerative process, 
which, for him, meant the loss of an active consciousness and practice based 
in the knowledge of one true God. The vehicle for that accessibility was, 
inevitably, the knowledge of the incarnation. According to Nassau, Afri
cans acknowledged an absolute God but did not deem it accessible. Hence, 
stranded in mortal solitude by their ignorance of divine incarnation in Je
sus Christ, they sought assistance from other intermediate beings via the 
instruments in which they were thought to manifest themselves. These 
residences were not the spirits or powers being reverenced, he insisted, but 
merely loci for their temporary entry into the sensible world of humans. 
They were, in this sense, media, and they could therefore be discarded in 
the event that they failed to enable a transmission.^®®

Nassau's claims were echoed, quite precisely, by A. A. Whitehouse, a 
colonial official in Nigeria, who, one year after Nassau's essay "The Philos
ophy of Fetishism" appeared, published his own account of fetishes in the 
same fournal of the Royal African Society where the discourse was being 
sedimented. In Whitehouse's case, however, the distinction between what 
he termed God and idol was demonstrated by the different lexical terms 
used for them in the Yoruba, Bonny, and Ibo languages. The mere existence 
of this nominal difference was proof, for Whitehouse, that fetishes were not 
properly the objects of worship but rather technical supplements.^®® His was a 
referential concept of language that presumed the singularity of the signified; 
languages were so many strayings from the mute truth of the world.

Nassau's relative status as the most knowing popular theological com
mentator on fetishism was largely due to the length of time he spent in 
West Africa—forty years—and his missionary facility with vernacular lan
guages. He was much praised by his fellow missionary Robert Milligan, 
whose own The Fetish Folk of West Africa appeared in 1912, and he was 
called the foremost authority on the subject by the Egyptologist E. A. Wal
lis Budge.^®^ Nassau's book is suffused with the undisguised prejudice that 
he bore throughout his sojourn. For he considered fetishism to be a veri
table toxin in African societies, one that led people to valorize insignificant
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material objects and to submit to the enchantments of sorcery. But his 
text is also a remarkably visceral and rhetorically persuasive set of narra- 
"rgrounded in acute observation. It was the force of these narrates 
that r^ade so many other writers reproduce them, often without attribu
tion in their own accounts of fetishism. Indeed, the plagiarizing of Nassau 
was'so common that Milligan made a moral point of crediting Nassau or 
the stories he reproduced in his own narrative, emphatically contrasting 
ts own citational scrupulousness with the dissimulations of his colleagues

and competitorj^^ missionary interest in fetishism in West Africa was 
partly related to the obstacle that it posed to conversion, and partly to th 
possibility that, in the very context of conversion, fetishism might abdu 
L new message and metamorphose it into mere idolatry. Writing m 1885, 
the Jesuit missionary Baudin discloses another potent motive for the dis
burse on fetishism, namely the proximity and entanglement between so- 
called fetishism and Islam in the territories where British or French colonia 
powers were encountering the longer histories of trade with, and religion 
blonization of the elite by, the Arab world: "Fetichism in fact shared wiA 
Mohametanism all Equatorial Africa." The Christian mission pro,ect often 
bsted on the conflation of the two, particularly when the ob,ects venerated 

included Quranic scripture treated as an apotropaic ob)ect, consecratio 
of which was performed outside of the norms of Islamic orthodoxy (though 
common in popular tradition). Baudin commenced his own commentary, 
in a mode not dissimilar to de Brosses's (and Comte^s), with 
derstanding and a gesture of capacious comparison, finding m the emh 
analogue of the classical deity. The task, for him, was to reclaim fetishi 
from Mam for Christianity, by inserting it into a developmentalist narra
tive that had, in fact, originated outside or at least on the heterodox margi 

of the Christian tradition.

What is called fetichism is but the material covering. . . . Under this 
coarse and repellent exterior [is] a chain of doctrines and a 
gious system, of which spiritualism forms the greater part, ^d whatjs 
quite remarkable, these doctrines offer striking analogies to the paga 
of the civilized nations of antiquity. Replace these rudely-fashioned sta^ 
ues by the masterpieces of Greek art, these poor fetich-huts by Roma 
and Athenian temples, and under these different forms vnth 1 -
caUy the same attributes, fetichism will call up before the Nept^^; 
Mars, Mercury, Vulcan, Aesculapus, Apollo, andothergods anddemi-g

or genii.“®
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It fell to the Egyptologists to explain the displacement of worship from 
inhuman objects to anthropomorphized beings. Thus, Budge, who was espe
cially attentive to the sexual signification of dynastic imagery from Egypt, 
argued that the hybrid figures in which human bodies are given animal 
heads were in fact fetishes and that the images contained within themselves 
a cryptic recapitulation of the process by which fetishism was displaced by 
polytheism via the "anthropomorphization of fetishes."^*’ But others, pre
disposed to spiritualist readings, were more taken by what they perceived 
as the affinity between fetishism and the elaboration of cryptographic and 
hieroglyphic inscription, which they posited at the origin of writing itself. 
Popularizing the more rigorous theorization of the German ethnologist Fritz 
Schutz, Edward Massey, whose Ancient Egypt: The Light of the World be
came something like a best-seller of American spiritualism, argued that fe
tishism was to be understood as a kind of "Sign Language." Massey's prem
ise, explicitly counterposed to Tylor's, was that primitive humans had no 
conception of the supernatural and neither dreamed of nor imagined divini
ties: "It will not help us to comprehend the position of the primitive races 
by simply supposing them to have been in an attitude of worship when they 
were only groping mentally on all fours. On the contrary, we consider the 
so-called 'fetishes' to be a residual result of Sign-language and Totemism, 
and do not look on Fetishism as an organized religious cult." Neither pri
mordial religion nor its last degradation, fetishism was itself reconfigured as 
a medium in this analysis, albeit a residual element of the transition from 
pictographic to properly symbolic representation. Not incidentally, the ar
gument depended on a recapitulation and reorientation of the etymological 
histones by which it had been conventionally known since de Brosses's 
time. After observing the usual Portuguese derivation, Massey asserts, "Fe
tishism did not originate with the Portuguese. Also the same root-wmd is 
found in the Irish as fede. An Ancient Irish wedding ring in the shape of two 
hands clasped together was called a fede. This too was a fetish, as a sign of 
fidelity or faith.

Massey's emphasis on the function of guarantee in the production of 
contractual relations reflected an emergent displacement of what had previ
ously been understood in religious terms into a more juridical idiom. It was 
a theoretical redirection already present in Emile Durkheim's Elementary 
Forms of the Religious Life, though Massey's work resembles Durkheim's 
project in no other way, and this concern with the contract only resurfaced 
in an oblique form when Marcel Mauss took up the question of magical 
language and its regulatory force in his analysis of the gift.^’* Massey's 
expansive etymology introduces a new dimension into the concept, which
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takes on the quality of medium, and the result was a split within the idea 
of the fetish. If seen as a representation, it cannot be reverenced, but rather 
vanishes before its signified. Thus, he writes:

There was no fetish without some special symbolic value known to 
I those who read these natural hieroglyphics.... Fetishes represent power 
I in various forms, whether drawn from the animal world, or human. . . . 
t They represent a stored up power, for the Negro has faith in his fetishes,
I and that acts as a potent mental influence----When it was known what

I the type of fetish signified as a representative figure, it could make no I direct appeal to religious consciousness, nor evoke a feeling of reverence 
I for itself, any more than the letters of the alphabet. Mere fetishism in the 
§ modern sense only comes in with ignorance of Sign-language.

Massey was born poor, worked in a factory, and wrote popular poetry as 
well as spiritualist tracts. He was beloved of John Ruskin, advocated against 
slavery and prostitution, and supported universal education for children. 
Like many other spiritualists who advocated women's freedom, he was also 
an ardent eugenicist."’^ Partly because of his poverty-born autodidacticism 
and the eccentricity of his ideas, Massey remained on the periphery of the 
new anthropology of fetishism. Partly for this same reason, he was easily 
plagiarized. Edward Churchward, a member of the Edinburgh College of 
Physicians and of the College of Surgeons and the Royal Geological Soci
ety in London, reproduced Massey's claims verbatim in his own later work 
Origin and Evolution of Religion. After reciting Massey's analysis without 
attribution, he summarized it thus: "Fetish Symbolism is Sign Language 
in one of its ideographic phases." Like Massey, Churchward was particu
larly engaged by the possibility that the fetish constituted an object throug 
which to grasp the material force of language itself. With a somewhat pro
miscuous invocation of the theories of sympathetic and contagious magic 
developed by Frazer and taken up by Tylor, he returns, again and again, to 
the problem of mimesis in language and its linkage to the practice of those 
who used fetishes: "The theory and practice of Magic was fundamental y 
based on Spiritualism. ... The magical appeal made in mimetic Sign Lan
guage was addressed to superhuman powers as the operative force." An 
"Magical words are words with which to conjure and compel.

It is clear that by the time of Churchward's writing in 1924, fetishism 
had begun to be generalized anew, to lift off from the comparativism that had 
sought merely to find formal resemblances between objects and practices in 
various parts of the world or to trace them to a process of misrecognition
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and productive mistranslation. The discernment of a mimetic logic within 
fetishism and the linkage of it to properly symbolic processes symptom- 
atized a shift in anthropology, one that was registered most profoundly in 
the writings of Marcel Mauss. But alongside this emergent form of com- 
parativism there was a contrary ambition, namely the effort to circumscribe 
ever more narrowly the referential sphere in which the term itself could 
be deployed. In truth, this aspiration to circumscription—as an antidote to 
the proliferation of writings on the subject—had already been voiced by the 
word magician Charles Dickens.

In an 1883 survey of the whole field of writing on fetishism, from Comte 
to Lubbock, but relying most heavily on the writings of Captain Ellis, 
Dickens had summoned Macbeth's act 4 and then wryly asked his readers, 
"Can one not find among one's own circle of acquaintances people who will 
ascribe the little mishaps and accidents of the day to their having got out on 
the wrong side of the bed? The spilling of salt, the sailor's objection to sail
ing on Friday, and many other analogues, may be found in the superstition 
of our own people." Something like fetishism was present in Britain, for 
Dickens as for Marx. But Dickens added, "For fetishism proper, in the sense 
in which it is now commonly accepted, one must look to Africa, and partic
ularly to the West Coast. Dickens, in other words, had already discerned 
fetishism's origins on the Guinea Coast, which fact Pietz reiterated a cen
tury later, though Pietz understood it as a function of the colonial enterprise 
there and Dickens imagined it as a feature of the indigenous cultures.

Among the most vigorous proponents of anthropological stringency was 
Alfred C. Haddon, whose Magic and Fetishism appeared in 1906. Haddon 
founded the department of anthropology at Cambridge, having worked orig
inally in the Torres Straits Islands. He was a biologist by training and also 
taught geology, but his main interest lay in the plastic arts, and he wrote ex
tensively on the material culture of New Guinea. One of the strongest early 
statements repudiating the terminological promiscuity associated with the 
word "fetishism" comes in his admonition that "the word fetishism has 
been so misused of late that ethnologists are apt to view it askance and 
hesitate to employ it in religious classifications. It has been stretched to 
such an extent in various directions that it has lost the definition and preci
sion necessary for a scientific term."«^ He then proceeds to recapitulate de 
Brosses's etymology, to invoke Comte, and to deride both Mrs. Kingsley and 
Reverend Nassau for the liberties they took with the term. A three-stage 
definition then follows: etymological, historical, and dogmatic.

Haddon first traces the term via Portuguese to its Latin roots (follow
ing exactly in de Brosses's footsteps), adding that political potency was the
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first connotation added to the term, as in the phrase "potense et factiosos."
The sense of magical potency, he speculates, arrived later in the deriva^ 
tive of faituie, whence the association with witchcraft m medieval French 
arose "Fetish as derived from the passive form facticius, meaning made by 
art artificial, was probably first applied to images, idols or amulets made 
by'hand, and later included all objects possessing magical potency i.e 
bewitched or 'faked.'" Bosman's account of the practice at Fida is adduce 
as the ground of the dogmatic definition, which distinguishes fetishism 
from idolatry. But Bosman is chided for his refusal to take the spiritual di
mensions of fetishism seriously.^^* The result is a remarkable assertion of 
the "non-existence" of fetishism, at least as construed within evolutionist 
accounts: "Fetishism and the fetish ... do not exist, except in 
observations'; they certainly are nowhere to be found m West Africa, the 
typical land of fetishism." There follows a citation of Ellis: Every nativ 
^th whom I have conversed on the subject... has laughed at the possibib 
ity of it being supposed that he could worship or offer sacrifice to some such 
object as a stone, which of itself it would be perfectly obvious to his senses

was a stone only and nothing more."^’’
The effort to extract from the fantasies of fetishism a properly represen

tational practice and an acknowledgment of the proxy function of the fe^h 
led Haddon to claim, "All cases of Fetishism, when examined, show that 
the worship is paid to an intangible power or spirit incorporated in some 
visible form, and that the fetish is merely the link between the worshipper 
and the object of his worship."^*” As with most of the anthropological w - 
ers Haddon rejected what had been the hallmark of the concept for theo
logians namely the claim for the radical arbitrariness of the fetish, arguing 
ZL .ha. .h... "is .Way. a r»so„ fo, i.s choica,” ev» . 
is a merely aesthetic predilection. Whether a "wonderful ornament or cm 
riosity a symbolic charm with sympathetic properties, or a sign or toke 
representing an ideal notion of being," he writes, "it is credited with mys- 
tlriorpower, owing to its being, temporarily or permanently, the vessel o 
habitation, vehicle of communication, or instrument of some 
or spirit which is conceived to possess personality and will, and ability to 
rC, understand, and act."- Later, while discussing the tenuous line 
between fetishism and idolatry, Haddon differentiates the function of vesse 
from that of symbol, the mark of the fetish being its ack o resemblance 
the spirit it represents, and that of the idol being its lack of vehicular fu 
tion. The difference, however, is a phenomenological and epis emolog 
one: "No objective differentiation is possible, for the olqect will be a fetish 
for one worshipper and a pure symbol of a spirit to another.
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In fact, Haddon's analysis was almost wholly dependent on the writ
ings of Fritz Schultze, whose 1885 essay "Fetichism: A Contribution to An
thropology and the History of Religion" had greatly impressed him. Here is 
Schultze: "By fetichism we understand the religious veneration of material 
objects. If such objects are to be worshiped, they must first of all appear to 
be worthy of veneration, or, in other words, the worshiper must so consider 
them. The fetich, however, e.g. a piece of metal, still continues to be, in 
external form and in essential eonstitution, the self-same thing, whether 
observed by a European or by an Afriean. Hence that which renders it a 
fetich IS nothing intrinsic to the thing itself, but the view which the fetichist 
takes of it." This position healed into disciplinary orthodoxy to such an 
extent that, as late as 1988, Tom Bahti could introduce a reprint of Frank 
Cushing's slender volume on Zuni fetishes with a veritable slogan derived 
from Schultze: "The difference between a fetish and a carving (other than 
those listed above), is a matter of belief. "3®

On the basis of Schultze's protophenomenological approach, however, 
Haddon transformed the fetish into a medium for an argument that is irre
ducible to the analytic of fetishism itself. In his insistence on the impossibil
ity of objective differentiation, Haddon implicitly avows a methodological 
project based in field ethnography—even though Bronislaw Malinowski had 
not yet turned his forced sojourn in the Trobriand Islands into a disciplin
ary mandate.^® The "attitude" toward the object that determines its status 
as fetish or idol, socially shared, has to be observed in itself, even though it 
IS reducible to a variety of what Tylor proposed as the instinct for the su
pernatural. In effect, Haddon was asserting that the discourses surrounding 
and the practices consecrating the objects are not merely contextual but are 
constitutive of the fetish. No collection or survey of representative artifacts 
could therefore suffice to enable the discernment, never mind categoriza
tion, of fetishisms. He was nonetheless content to mobilize the observations 
of others, the armchair ethnologists and colonial travelers who had gener
ated the now-dubious litany of the incantatory practices for inviting spirits 
into objects on the Gold Coast and the work of conjuring among the Tshi.

The salience of these differences for Haddon lay in their cumulative 
signification of a dualism compatible with the concept of religion more fa
miliar to the monotheistic traditions. "In the popular view of Fetishism the 
material object was worshipped in its own character, but one of the fun
damental coneeptions of the West African fetish is that the spirit and the 
material object can be dissociated, and that, although the spirit is temporarily 
incorporated m the fetish, yet the two are no more inseparable than man's 
soul and body. The conception of the duality of everything lies at the root of
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ill the West African beliefs."“5 dualism aside, Haddon's own categori
cal imperative led him to displace the typological project from fetishes as 
artifacts to the cultures that produced them, returning anthropology, af
ter a long detour, to the very project upon which Kant's Anthiopology had

foundered. r ■ u-
In light of the simultaneous proliferation of discourses about fetishism

well beyond the sphere of professional anthropology (and perhaps m com
petition with its very professionalization), as well as the explosion of the 
term's referential capacities from within the strand of scholarship repre
sented by people such as Schultze and Haddon, there emerged a reaction 
formation that found its voice in the Royal Anthropological Society. Its 
implicit motto: "exterminate the bestial term." Thus, in 1929 the Royal 
Anthropological Society issued its newly revised fifth edition of Notes and 
Queries on Anthropology, the handbook for field research, with an admoni
tion against using the word at all, reverting to its antique spelling as though 
to suggest its fundamental anachrony and foreignness to the science that 
the society was seeking to safeguard: "The term Fetichism has been used in 
so many different and contradictory senses that its use should be avoided.
It should be used, if at all, in its historic sense, to describe the West African 

- fetich. This is a carved human effigy or other object which is prayed to or 
^ sacrificed to only when it is supposed to be the temporary residence of some 

spirit or god, whereas otherwise no regard is paid to it. There are several 
varieties of this belief."”^ In 1892, when the second edition was published,

^ the term in an Anglicized form, had gone without question and indeed con-
i stituted part of the heading in the "Ethnography" section of the book, "Re- 
! Ugion, Fetishes, etc." (written by E. B. lylor to replace the section entitled 
i "Culture" in the first, 1874, edition). The entry on fetishism remained largely 
^ the same in the third edition of 1899 and included eight questions to be posed 
? by the ethnologist, from the first-"Do spirits or deities enter into or attach 

themselves to objects?"—to the culminating sequence, "Are they prayed 
toJ sacrificed to? have they temples and priests? By the fourth edition o 
1912, however, when the editorship changed yet again, with Barbara Freire- 
Marreco and John Lynton Myres replacing John George Garson and Charles 
Hercules Read, the term had lost its validity and appeared only in an intel- 
leetual historical excursus on its prior usage. The restitution of the word in 
the fifth edition was thus a belated effort to acknowledge the persistence 
of the term and, at the same time, to contain it through a restriction of its
referent. It was a kind of return of the repressed.^*

The Royal Anthropological Institute's parsimonious recognition of the 
term, which depended on its being rendered as the nongeneralizable sign
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of the particular, stands in stark contrast to the far more radical eschewal 
that was articulated hy Marcel Mauss, for whom “fetish" was a foreclosed 
term, appearing only hy implication as the consecrated object of a sacrificial 
relation. The mark of that foreclosure is his parenthetical remark (cited 
in the preface to this book) in the first book of his never-completed thesis 
on prayer: "if it existed." To briefly capitulate the discussion there, Mauss 
rejected the reading of prayer as evidence of an otherwise internal con
sciousness of God. In contrast to his contemporaries, he defined prayer as 
a religious rite which is oral and bears directly on sacred things. But he 

insisted that the prior sacralization of the object was necessary for objects 
to become eligible for prayerful address. Hence the collective attribution of 
sacrality rather than a consciousness of God was to be discerned in worship 
and especially in prayer.

Mauss attributed the misunderstanding of such worship to a Protestant 
conception of religion oriented by the interiorization of faith. The repre
sentative culprits in this inappropriately self-universalizing Protestantism 
were, for Mauss, not Immanuel Kant but Cornelius Tiele and Auguste Sa
batier, both Protestant ministers, though of different denominations. Both 
had written treatises on prayer. Mauss's indignant outbursts against these 
men follows on his rejection of the philologists, most notably Max Muller, 
whose etymologies, he believed, led them to produce fabulous but untest- 
able hypotheses about the origins of religion. Mauss's criticisms are made 
m the name of empiricism, but they culminate in a remarkable speculative 
statement: ''As if the rite of touching a sacred object, like every contact 
with the divinity, were not equally a communication with God!" A few par
agraphs later, Mauss makes the already-noted remark, an accusation really, 
that hitherto existing theories were mere speculations on the "origins of 
prayer and fetishism (supposing that it existed).

The parenthesis performs a stringent negation, the kind that assumes 
a^eement on the reader's part. By 1897, somewhat ahead of the Royal An- 
throplogical Institute in Britain, Mauss could dismiss fetishism, not because 
there is no evidence of fetish worship, but because it had been revealed as 
a ndiculous pseudoconcept. The dismissal is analogous to his claim for the 
inexistence of religion: "An institution is not an indivisible unity, distinct 
rom the facts that manifest it: it is merely their system. There is no such 

thing as 'religion,' only particular religions. Nonetheless, in Mauss's 
writing an added contempt seems to attach to the term "fetishism," which, 
he claims, has been used to cover too broad an array of phenomena, thereby 
compromising the claims of reason to systematize not through mere encom- 
passment but through hierarchical subsumption. Fetishism is, for Mauss, a
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virtually meaningless term, an overinvested and indeed useless fabrication 
of the would-be historian of religions. A naive fetish, one might say.

For this very reason, the concept became, as Wyatt MacGaffey said in 
1977, an embarrassment for anthropologists: "The notion of fetishism went 
out of favour more because it became an embarrassment than because it 
was inadequate to the phenomenon. It implied that African peoples were 
too immature to perceive the world correctly, intellectual error led them to 
the moral error, in Christian opinion, of Idolatry. Certainly this moral 
adjudication of the concept had come to dominate the social sciences, even 
if, as MacGaffey says, the term had continued to circulate (as we have al
ready seen) among art historians, psychoanalysts, and Marxist economists.

The anticipatory emergence of what later became critical race studies, 
in the work of W. E. B. Du Bois, provides an exemplary study in the gradual 
disaffection with the term. Thus, in his early works, including The Souls 
of Black Folk and The Negro, Du Bois was content to refer to fetishism and 
animism as primordial forms of African spirituality, whose development 
into monotheism he nonetheless attributed to indigenous forces rather than 
mere Christian or Islamic influence.^*^ Fetishism was a mode of philosophi
cal engagement with a world that conceded a variety of forces in nature, an 
engagement that sustained a relationship between persons, their communi
ties, and their environments, and it was this moral-philosophical system 
that he saw residually present in the forms of religiosity that had survived 
the Middle Passage and anchored themselves in the black churches of the 
United States. Nonetheless, the purpose of Du Bois's effort to reclaim fe
tishism as a moral philosophy-in a gesture that amounted to a radical 
resignification of the term—ultimately gave way to its repudiation on the 
grounds that it was too saturated with the prejudices of those in the Euro- 
American tradition whose philosophical undertakings had underwritten 

slavery itself.
It was against this backdrop that two distinct new paths emerged in 

the anthropological discourse about fetishism. The first continued along 
Du Bois's earlier trajectory, albeit usually without any reference to him. It 
worked to resignify the term within the elaboration of alternative moral and 
epistemological frameworks, treating fetishism as evidence of what came 
to be understood, some decades later, as an entirely distinct ontology (see 
below). The other left behind the term as it had been deployed within the 
study of religion and magic and took up instead without either etymologi 
cal historicization or postcolonial guilt-its conceptualization within Marx
ist and psychoanalytic schools of thought (writers cleaved to either one or 
the other of these traditions, and sometimes both), transferring to the world
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at large the logics represented under that term within capitalist modernity 
and m the institution of the bourgeois family. There was a distinctly histori
cal rationale for this projection, despite its apparent risk of cultural indiffer
ence, namely the subjection and incorporation of noncapitalist modes of ex
istence and the social structures associated with them into a world system 
dominated not only by capitalism but by the fetishistic structures internal 
to It (those that had been analogized to the religious fetishisms of Africans 
in the imperial intercultural zones). It is therefore no coincidence that the 
invocation and analysis of fetishism along the second route was undertaken 
precisely with reference to the abrasive, often phantasmagorical processes 
of encompassment and, for lack of a better word, modernization. In other 
words the fetish came back not as a border phenomenon—though, as the 
title of one collection put it, border fetishisms abounded^"*—but as the sign 
of a wrenching from one moral and economic order to another.

The first effort, still part of the disciplinary custodianship of reality, finds 
its exemplary enunciation in the writings of Wyatt MacGaffey, although it 
was perhaps anticipated in Ruth Landes's early historicist effort to assert 
the actual propriety of the term "fetishism" in relation to early-twentieth- 
century Afro-Brazihan folk religion. Landes inverted the accusative logic of 
the Protestant theorists by arguing that the "temple worship" central to the 
re igious life of Bahia "is called fetish worship more legitimately than in 
other New World centers of African tradition, for the Portuguese language is 
spoken in Brazil, and the 'fetish' concept was coined by the first Portuguese 
discoverers of Negro West Africa."3i5 Submitting to the restricted territori- 
ahzation of the term by the Royal Anthropological Institute and disavow
ing the confused heritage of the term already discussed above, MacGaffey 
returns to the early-twentieth-century reportage of BaKongo practices via a 
careful translational exegesis to displace the efforts to distinguish between 
kinds of etishes and forms of belief with a novel formulation of the system 
of nkisi (plural mmkisi). For him, the definitional project anchored in the 
presumption that one knows what the parameters of the object are fails not 
only because, as Kant had argued, one has no access to the thing-in-itself 
but because fetishism (if the term still exists) is not reducible to fetishes but 
is rather to be grasped as a complex mode of relationality:

Besides statues, minkisi were contained in baskets, pots, snail shells (ko- 
dia), wildcat skins, and other materials. A charm with the same name 
and function did not always appear in the same form. The symbolic val
ues of the "medicinal" ingredients were not necessarily constant from 
one charm to another; they were determined by the traditional recipe
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for each particular charm. What remained constant was the relationship 
of metaphorical elements to elements metonymically representing the 
dead (usually earths) and possibly also representing the person to be af- 

V, fected by the charm (his hair, nails, or other exuviae). ("FR," 176)

a series of analogous moves, MacGaffey proceeds to undo all of the op
positions that typically structure the social analysis of life in African soci
eties, arguing that the distinction between charms and ancestors in their 
graves is not an objectively determinable one but a "sociological fact" and 
that the line between ancestors and elders is similarly unstable. The object 
is given its spirit by a client, who imparts an identity that originates with 
him, but the client is himself descendant of an ancestor who, without ritual 
attention "merges with the anonymous dead" ("FR," 177)- As for the ances
tors and the elders, they acquire distinction only insofar as they "exercise

occult powers."
MacGaffey is particularly attentive to the consequences of colonial in

tervention in this polymorphous system, remarking that the somewhat am
biguous distinction between privately oriented rites of personal protection 
and those concerned with the public good was radically effaced when the 
institution of chieftainship was eviscerated by the abolition of sorcery and 
the installation of colonially appointed "chiefs" ("FR," 180). Like many art 
historians, he recognizes that the forms of the minkisi changed over time 
and that individual nkisi were added to, their makers incorporating power 
objects that ranged from factory-produced nails to iconographic elements 
from Christian mission iconography.^i^ These elements were adopted from 
competing power figures and indicate that the minkisi's very susceptibil
ity to power was what made them powerful. Without implying that he has

he nonetheless abandons the term "fetishism," which had in many ways 
authorized the colonial intervention, for the BaKongo word nkisi in the 
still-hybrid phrase "nkisi cult." However, if MacGaffey refuses to general
ize the local term (as had been done by Marcel Mauss when he analyzed 
the ban of the Polynesian kula system, finding in it the general principle o 
mandatory reciprocity and the originary law of the social), it is not because 
he refuses to see in the nkisi cult any generalizable principles. However, 
these are no longer principles of misrecognition; nor have they anything to 
do with processes of valorization. They are, rather, "the immortality of the 
personality and the relationship between that personality, or soul, and its 
visible container, by means of which it enters into social relationships, for 

good or ill" ("FR," 181).
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Insofar as powers are exerted by "enduring personalities," this occurs 
through the incorporation of such powers' into one or another vessel. Mac- 
Gaffey summarizes by saying, "The BaKongo do not distinguish as clearly 
as might be expected between human bodies, fabricated objects, or (in some 
circumstances) animals" ("FR," 182). The word "magic" remains, designat
ing the "wider and more neutral" analytic category for the exercise of force 
by personalities, via a simultaneous disjunction in action and a conjunction 
in thought ("FR," 174). We might observe a similar disjuncture and conjunc
ture m the coupling of magic with nkisi at the expense of fetishism. And 
it cannot escape our attention that MacGaffey's displacement of the word 
"fetish" by that of nkisi works via the doubled gesture of recognition and 
repudiation, a gesture whose name, in psychoanalytic terms, is precisely 
fetishism. For MacGaffey, the fetish is not one; in its place is nkisi, and fe
tishism, if it exists, is merely its cult. In the end, what MacGaffey discerns 
in the cult is a relation to objects marked by radical nonobjectivitism. Some 
three decades later, and on very different grounds, the effort to think "non- 
objectivism" has emerged as a central problematic in a discipline that is as 
suspicious of facticity as of fetishism. As we will see, fetishes may be dead. 
But anthropology responds; Long live real fetishism.

FETISHISM REANIMATED: SURREALISM, 
ETHNOGRAPHY, AND THE WAR AGAINST DECAY

The reinvention of the fetish in contemporary anthropological theory can
not be grasped without recognizing that, simultaneous with empiricist ef
forts to limit the term's referents in the early part of the twentieth century, 
fetishism was also being "revived" as a technique of critical practice. The 
elements that had been reviled by theologians or neutralized by etymol
ogy and classificatory and evolutionist anthropology were precisely valo
rized—as media for what Walter Benjamin called "profane illumination 
rather than as metaphors for, or analogic counterparts to, the fetishism that 
Marx and Freud had theorized as hallucinatory substitutes for either truth 
or lost plenitude. Mobilizing those practices that had functioned as the limit 
point for a theory of religion, the emergent criticism returned to fetishism 
to redeem European modernity from the stupefaction induced by "religious 
iUumination." This occurred first in the plastic and literary arts, and it 
did so just as the Royal Anthropological Institute and anthropologists like 
Mauss were advocating the term's abandonment. Such (anti-)aesthetic ef
forts inspired a later transformation within the analytic trajectory that was 
being opened from within the critical tradition inaugurated by de Brosses
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and transformed in the lineage that encompasses Kant, Comte, Hegel, and 
Marx, but also Freud. Let us then return to Pietz and the surrealists whom 
he invokes, to consider why the fetish and fetishism became the terrain for 
the conflict between ethnography and art and how the old medium enabled 

a renewed radicalism.
An adequate account of the place that fetishes and the ideas of fetishism 

played in the modernist transformation of the plastic arts in Europe is not 
possible in an essay devoted to the itineraries of ideas and the development 
of disciplinary objects. And, while artistic practice mobilized those ideas 
in ways that were not unrelated to the theoretical analysis and critique of 
economy and sexuality, their productions did not operate or circulate m the 
same way. To be sure, manifestos abounded, and much of the theorizing 
that accompanied surrealism in particular was authored by anthropologists 
and ethnologists—Georges Bataille, Roger Caillois, and Marcel Griaule, for 
example—or those, like Breton, Eluard, Soupault, and Leiris, who came un
der their often divergent influence. But artworks, and especially surreal ones, 
do not make positive statements or arguments. Or rather, the reduction of 
artworks to these dimensions explains away "what is strange and surprising 
in terms of what is already familiar" and in so doing "perpetrates a piece of 
betrayal to conformity," as Adorno said.^'® With this caveat m mind, some 
consideration of the role played in artistic modernism is yet necessary.

Many histories of modernism make the encounter with fetish objects 
at the turn of the twentieth century a pivotal moment in its development: 
a source of radical disorientation and an incitement to rethink the nature 
and function of art. This is true even of conservative art historians, sue as 
Andr6 Malraux. In his account, the embrace by Cezanne, Gauguin, Derain 
and Picasso of everything from Fayum paintings to Sumerian idols coincided 
with a revolt against the evacuation from Western art of its spiritual func
tion And he attends to the seeming irony by which the "painters claim
ing to be most 'advanced'" were those who "most zealously ransacked the 
past."3‘^ No longer capable of optimism, particularly after the horrors o 
the First World War, they found, in the objects that had been looted by im
perial travelers, missionaries, ethnologists, and colonial officials and were 
accumulating in museological tombs or private galleries, a potent vehic e 
of criticism and the evidence of a mode of being in which objects could 
function as the agents of change and not merely as the media of exchange 
or the vehicles of status performances. Against the "disillusionment" that 
Freud had sardonically said to be premature in his own writings about the 
war they armed themselves with what they believed they had merely re
pressed of their own prehistory. In James Clifford's evocative description,
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Apollinaire had merely decorated his study with African fetishes before the 
war. Afterward, he wrote of them as a "Christ of another form and another 
belief. "3“ The implication, in Clifford's somewhat sentimental account, is 
that Apollinaire sought redemption in fetishism.

Malraux shares this Christological orientation when he suggests that the 
visual artists of the years between the two wars were inspired by what they 
saw of African sculpture, but he maintains a distinction between the artworks 
of the European avant-garde and those of the Africans that they appropriated 
m the mode of an "antidote," which he analogized to opium. His narcotic 
metaphor resonates powerfully with Benjamin's reference to intoxication 
in the essay on surreahsm, but from the opposite perspective. Actual drugs, 
such as opium and hashish, in which the surrealists were frequently said 
to indulge, could only provide an introduction ("a dangerous one," he adds) 
to the "matenahst, anthropological inspiration" that he named "profane il- 
lummation." Indeed, in Benjamin's estimation, the surrealist project was 
an enormous gamble aimed at winning "the energies of intoxication for the 
revolution. "321 This meant liberating the concept of freedom from its "scle
rotic hberal-humamst ideal." It also meant surveying the detritus of the 
object-strewn word, including the quickly deteriorating edifices that had 
once promised the new but now testified only to the rapidity of obsolescence. 
To recognize in such "outmoded" phenomena the fact of social and pohtical 
destitution was to liberate "revolutionary nihilism" and thus escape from 
a vulgar materialist investment in objects (the fetishization of commodities, 
to which Marx had addressed his analysis in Capital].^^ It was a process of 
revealing the secret decay purloined in the dazzle of the marketplace Ac
cordingly, and not without difficulty, Benjamin discerns signs of escape from 
consumer culture in the constant refrains of disappointment in the writings 
of Breton, Eluard, and Soupault—in, for example, the lost appetite when fish 
arrives on the table, the train stations that no longer excite, and the "objects 
of sentimental value that were no longer where they should have been. "3“ 
This is also why he praises Breton's use of photography, for if it "makes the 
streets, gates, squares of the eity into illustrations of a trashy novel," this is 
all to the good; the "banal obviousness" of Paris needs to be exposed so that 
mdividuals will no longer be held in thrall by the sentimental narratives in 
which the city functions as a heavenly allegory.324

The shared narcotic metaphor produces artificial resemblances, how
ever. If Benjamin read surrealism as an experiment in the alchemical trans- 
ormation of liberal pseudofreedom and bourgeois materialism into an an

thropological materialism of revolutionary praxis, Malraux read modernism,
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more generally, in terms of a rhetoric suspended between the pharmakon 
and the trial. This despite the fact that he shares with Benjamin a belief that 
surrealism was a fundamentally critical project, conceived in the idiom of 
leenchantment and inspired by the religion of those who did not live, as 
de Brosses might have put it, in the tepid aura of figurism. Malraux writes, 
"Fetishes and surrealist 'objects' are not just quaint museum pieces; they 
ire indictments. "3^3 Malraux's rhetoric reiterates the institutional confu- 
Uon previously attributed to the fetishism of West Africa (especially in the 
^etymologies of Max Muller). The therapeutic and apotropaic dimension 
blurs with the juridical, just as healing collapses into legal restitution. But 

-it is the potency of the objects, above all, that he claims attracted the artists 
(who had otherwise grown weary of the constricting demands of visual re
production. This is because they had not been reduced to a sign-function 
jror co-opted by naturalist representationalism. For, both m landscape and 
portraiture, claims Malraux, representation had come to entail the endless 

I elaboration of the rules of spatiality, including the opposition between inte- 
riority and exteriority that governed subject-object relations.

To overturn that order, the surrealists would have to complete the proj
ect already anticipated by Manet, namely displace the system (and fantasy) of 
perspectivalism anchored in a single, impossibly pure point of view (misrec- 
ognized as the location of the subject). And they did so by remediating that 
which had already been seen, that which circulated as objects in the visible 
world. Using the technologies and the logics of mechanized seeing (photogra
phy, lithography, cinema), the surrealists aimed not to restore a vision modeled 
on ivine omniscience but to expose the vision machine in which European 
society had been caught during the war that invented aerial bombardment. 
The coUages and poems composed of found text repeatedly staged a cnsis m 
the figure of most heroic subjectivity, namely the artist. Indeed it is this 
crisis, and Leiris's response to it, that informs Pietz's account of surreahsm. 
The discontinuities between the modernisms of the literary and verbal arts, 
the former oriented by the question of possession, the latter by fetishism, are 
instructive in this context. If Breton made automatic writing the signatme 
gesture of the hterary surrealists, overtly analogizing it to spint mediumship, 
Picasso, Ernst, and others made the fetish the icon of their own revolution.

Even so, an attraction to the power of the fetishes, rather than their forms, 
appears to have been unevenly shared. It was also misunderstood, insofar 
as many critics believed that Picasso and the so-called cubists were simply 
imitating the geometrical forms, planar surfaces, and agglutinations of the 
masks and fetishes that came from what had been the Gold Coast. In fact.
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idiom when he describes Les demoiselles as his "first exorcism-painting." 
But he was not exorcising the demonic per se or even the negativity for 
which it offers its metaphors. Rather, he was exorcising mimetic represen- 
tationalism itself—including the mimesis of African art. It is not incidental 
in this context that Picasso refers to that art as his "idol": "My sculpture 
is not a bit like . . . my idol. ... In Les Demoiseilles d’Avignon, I painted a 
-ose in profile within a full-view face. (It had to be put in sideways so that I 
could name it, so that I could call it 'nose.') Then everybody talked about 
Negros. Have you ever seen any piece of Negro sculpture—any one at all— 
with a nose in profile within a full-face mask?"^®° Certainly the scarified 
bronze masks so beloved of both Leo Frobenius (see below) and Andre Mal- 
raux lacked any such gesture, nor is there anything in the archive of Congo
lese minkisi to suggest it. But that does not mean that Picasso is correct in 
his own self-assessment.

Can we pass by the importance that Picasso gives to the nose in this ac
count of his painting, wherein the nose is the feature that marks his depar
ture from representationalism? This uncannily positioned nose, this nose 
that is in the proper place and yet displaced, is simultaneously a mark of Pi
casso's traumatic encounter in the Trocadero and of its displacement into a 
new form where it is both the sign of the African fetish and the disavowal of 
its reproduction in his own work. The nose is here a homonym in the sense 
given that term in Lacan's discussion of Marx's fetish for that nose so im
portant in Freud's narrative of fetishism (in the narrative about the "Glanz/ 
glance auf der Nase"; see above). It may be said to function as a fetish even 
as it provides the occasion for speaking about fetishes.

Rosalind Krauss has observed that the rapidly produced sketches that 
Picasso made for his later painting Dejeuner sui I’heibe d’apies constitute 
a kind of climax in his repeated and verily compulsive efforts to sexualize 
the image, a drive already clearly visible in the earlier painting Les dem
oiselles. His repeated depiction of female bodies that do not so much give 
themselves to be seen as they are made visible by the technology of the 
sketchbook is one in which the woman is incessantly bent over or arrayed 
in contorted positions such that her head protrudes from between her legs. 
"Bent to project below her breasts, the female head submits again and again 
to the same transformation, as it is recast as phallic signifier, the stand-in— 
mapped onto the nose and hair of the female face—for the genitals of an ab
sent male."^^‘ Krauss likens the sketchbook to a protocinematic flip-book, 
and in her reading of Picasso's fetishism, the Spaniard had become cap
tured by a mechanism that he did not need but for which his art provided 
the "metaphors," a mechanism of pulsation associated with the modern
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technologization of vision. And she claims that it was the exploration of 
this pulsation or alteration, to use Bataille's word, that formed the central 
aesthetic project of the surrealists who, like Picasso, found inspiration in 
African fetishes and, on the basis of that provocation, assailed the systems 
in which sexuality and economy were linked in European modernity.

Krauss, like many others, most notably Friedrich Kittler, reads this tech
nologization as historically correlated with the conception of the subject 
elaborated by Lacan—a subject that is always displaced and traversed by so
cial and socializing processes.^^ But Picasso was ostensibly less concerned 
with technology than with magic, and he had an alternative explanation for 
the new significance of African fetishes among the European artists, one 
that is perhaps closer to Walter Benjamin's. For both, albeit differently, the 
categorization of the African works as art is itself a function of primitiv
ism, the belief in the authentic and the pursuit of origins—though in its 
ruined traces. Under the sway of this reorientation, so beautifully defined 
by Benjamin as the newly discovered capacity to appreciate the "beauty of 
what is vanishing," Picasso describes the classical statues that fill the "Mu
seum without Walls" in his own consciousness as follows: "The statues 
survived because they were works of art: today they are works of art because 
they survived. The statement is at once a diagnosis and a denunciation 
of the category of art that he, a new kind of fetishist, hoped to master by 
destroying.

The works that drove Picasso to such paroxysms of self-affirming self
transformation had entered the galleries and museums of Europe in the 
wake of an ethnological frenzy for collection that coincided with anthropol
ogy's consolidation, a process that, as we have seen, also depended on the 
discipline's attempts to conquer the conceptual territory of the fetish. In 
this process, gallerists like Guillaume played their part, but only in com
petition with the scientists whose pillaging of the African coast was done 
in the name of the public and in the service of competing nationalisms. 
Crucial in this respect was the German adventurer-ethnologist Leo Frobe- 
nius. Indeed, the discussions of African art in Malraux's Voices of Silence, 
and the very possibility of his "Museum without Walls," depend heavily 
on Frobenius's prototypical notion of world art and on the radically decon- 
textualizing archival project that it implied. As a crucial exemplum of the 
art that Europe can no longer produce. Voices of Silence even contains a 
reproduction of the beautiful bronze head of Olukun (from Ife, Nigeria) that 
Frobenius obtained and illustrated in his own book The Voice of Africa. The 
spectral presence of that title is, of course, also borne in Malraux's plural- 
ized iteration.^®"'
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The Voice of Africa recounts Frobenius's sixth expedition to "German 
Timer Africa." In the preface, portentously titled "Lux Fiat," Frobenius 
summarizes the then-prevailing view of Africans—following a degraded 
Hegelianism—against which his project was aimed: "The peoples of that 
Continent, whose children we are accustomed to regard as types of natural 
servility, with no recorded history; mere products of the moment," are peo
ples who live where "there is no rule but that of the 'insensible fetish,' and 
where all power is said to degenerate into the reign of brute-force alone." 
Frobenius's project was to historicize this state of supposed nature as a con
dition of degeneracy and, more specifically, to argue against those of his 
contemporaries who claimed that any aesthetic or cultural accomplishment 
in Africa was the result of the "Mohammedan invasion.In the course 
of the 1910-12 mission and over the massive two volumes of its recount
ing, Frobenius manages to push back the frontier of civilization more than 
fifteen hundred years and to discover, via archaeological artifact and oral 
historical memory, a "form of local art, whose perfection is absolutely as
tounding.This conclusion and the liberation of a supposedly authentic 
African civilization from Islamic coloniality entails a double displacement 
of the fetish: first of the notion that Africans live in thrall to the "insensible 
fetish," and, second, of the readings of Europeans who misrecognized the 
nature of the statements made by Africans about the objects that Europeans 
consequently said were being fetishized.

The central moment in this double negation occurs late in the journey but 
early in the narrative. It commences when a young man tells Frobenius that 
"every man of old times was a big stone." Frobenius initially finds the state
ment ridiculous. Later he comes to understand that "the great stone heads" 
of which his informant spoke and which he "lately brought home came from 
the ruins of a city of which John [the young man, now in Hamburg] had given 
[him] the name." Frobenius then repeats the original remark, with modest 
emendations. "In my country is every old-time man big stone." And he adds:

I, Here in terms of flesh and blood before me I was confronted with a great 
p scientific problem, the problem of mixed civilizations, represented, first, 

I in the prehistorical monumental sculpture of Inner Africa, secondly, in I the English language as spoken by the boy, and thirdly, by the reek of 

p German alcohol. Thus the exhibit affords matter for at least three pro- 
I fessional lucubrations, viz.: One on [the] prehistorical treasure-trove in 

West Africa, one on the translation and metamorphosis of English speech 
I in the mouth of the black man, and lastly one on the influence exercised 

i f. on the negro brain through German local option.
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In Other words, and despite the painful racism of the account, Frobenius 
rejected the literalism that was ascribed to Africans who had so repeatedly 
been said to accord actual potency and social status to inert objects and es
pecially stones. The entire history of fetishism's discourse is impugned here 
in the claim to a greater mastery. In the process, fetishism is recoded, once 
again, as a "degeneration" rather than an origin. It becomes a symptom of 
cultural loss brought on by Islamic conquest—in a manner that echoes Max 
Muller's claims. Indeed, Frobenius concludes the second volume of Voice of 
Africa, now in direct counterpoint to Hegel, by asserting that "the quicken
ing pulse of universal history . . . was not stilled" by Islam.^^s

Frobenius brought back thousands of archaeological artifacts from his 
expeditions, and they entered the museums of Germany, where they be
came the basis for an African rather than Aryan origin-myth in the nascent 
mythology of national socialism—to which Frobenius offered his support. 
What he could not bring back, he had reproduced, with the assistance of 
artists whom he took not only to Africa but to the Americas, Asia, and Oce
ania. In some cases, the reproductions are all that remain, since Frobenius 
also tried to have the originals removed from the rock surfaces where they 
were painted, destroying many of them in the process. The nearly five thou
sand reproductions of rock paintings that his team generated circulated not 
only in ethnological museums but also in modern art circles, and in the de
cade before his death in 1938, selections from what he termed his "African 
Archive" were shown in institutions like the Museum of Modern Art in 
New York, the Reichstag Museum in Berlin, and the Trocadero in Paris— 
where surrealists and the general public encountered them.®^’

The violent excisions of the rock paintings were undertaken with little 
ritual fanfare, and if they were destructive, they were not acts of iconoclas
tic defacement. By contrast, the fetish objects that were plundered in Africa 
to be trafficked in galleries such as those run by Paul Guillaume often re
quired formal desacralization or "decommissioning." In Joseph Slaughter's 
pithy analysis of the process, "The working African artifact is defetishized 
(in the popular anthropological sense) to be refetishized (in the technical 
Marxist sense) as, ironically, a 'work' of art—that is, as a commodity wholly 
alienated from the labor of its production. But transposing the fetish into 
the realm of art was not merely a function of ritual negation. It was also one 
of categorical refiguration, and as such it was the terrain on which anthro
pology and surrealism met in the mode of competing primitivisms, with the 
surrealists typically sharing Picasso's valorization of the magical and thus 
preartistic status of the fetishes. Ironically, it was often the anthropologists 
who conferred the status of art on fetishes, but only because they matched
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e surrealist nostalgia for primordial magicality with a romantic concep- 
‘CHi of art as an extraeconomic domain into which auratic powers had been 

ansferred.
A crucial mediating figure in this process was Marcel Griaule, whose 

I expeditions to Africa, notably the Dakar-Djibouti mission of 193^-34, 
..-ere no less acquisitive than Frobenius's. Guided by what Vincent Debaene 
as termed Griaule's "panoptic and megalomaniac"^'" ambition, the mis

sion—on which Michel Leiris traveled as the official "man of letters"— 
rought some thirty-six hundred artifacts into European ethnological col- 

’ections. Leiris describes their acquisition in disquieting detail in his journal 
' i the mission, L’Afiique fantome, revealing the extent to which Griaule 
and his team used subterfuge and outright theft to obtain the most valued 
objects. That scene has entered both postcolonial criticism and postcolo- 

inial literature as a foundational scandal.^^'^^ Typical of that literature, Anne 
iDoquet describes the mission's pursuit of "booty" and emphasizes that the 
• abducted magical objects were not confusions of value, as they were for the 
Protestant traders, but repositories of accumulated experience that made 

;them inassimilable to the logic of exchange.To the extent that such ob
jects could enter into the art market, then, they had to be resigmfled as 
simulations and rendered as the merely imaginal remainder of the force that 
had once occupied them. According to this view, and contrary to the received 
wisdom about fetishes, they were not originarily simulations but were,

: rather, reduced to that status by being removed from practice and rendered as 
the sculptural analogue of the ruin.

Once again, the discourse on fetishism, even that which rejects its com
plicities with colonialism, returns us to the problem of simulation. Ironi
cally, it was precisely as simulations that Griaule himself valorized Dogon 
masks and granted them the status of art. Griaule has been widely read as 
the empiricist father figure against whom Leiris waged his Oedipal battle, 
even as he (Leiris) sought the self-transformative powers that he believed 
would result from a real encounter with real sacrality in Africa. And there is 
ample reason for this characterization. Yet, Griaule's position in the dispute 
between art and science over fetishism was complex. In many respects he 
appears to have eschewed the traffic in fetishes that Frobenius had enabled 
and Guillaume had marketized, despite participating in it: "The interest 
that has been shown in African art has given rise to a bountiful gathering 
of documents, encouraged by commerce and fashion" He speciHcally criti
cized the interest of his surrealist contemporaries for being merely "sub
jective," confusing their representations of the things themselves with the 
reactions to these works by Europeans. The effort to typologize aesthetic
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traditions on the basis of mode of produetion (hunting and gathering, versus 
agrieultural and pastoralist arts, for example) was to be avoided, in particu
lar. This did not mean that he rejected the argument for African art alto
gether, however: "If this classification corresponds less to reality than to the 
needs of our rationalist spirits, one must nonetheless admit there exists in 
effect a relationship between economy and art."^'*^

Masques Dogon is largely an account of the careful fabrication of these 
masks within the cult of Vawa, with their planes of red and black, their 
tufts of straw bristling above conical forms that seem to be both crown and 
foil for the human visage. It describes the social institutions within which 
they function, the myths that they are said to animate, and the ritual per
formances in which they are danced and which constitute the actualization 
of their powers. Uawa itself is said by Griaule to constitute something like 
a simulation of law, but also, perhaps, an aesthetic inoculation against the 
emergence of despotic centralism. "From the point of view of the arts, it 
[Vawa] plays the role of the State," insofar as it "establishes rules that ex
ceed the core group [of its makers], This remarkable statement, about a 
political form that operates "from the point of view of the arts" in the mode 
of a central authority secured by sacral force precedes the assertion that 
the masks of Vawa are indeed, "with certain precautions," eligible for the 
category of art (already if falsely conjoined for the Europeans by commerce 
and fashion).3‘>« This is because they are simulations, not of gods but of the 
human cadaver.

That the simulation of death in a form that is at once lifeless and ca
pable of ritual animation can signify perpetuity does not alter its status as 
simulation, however. Indeed, the fact of simulation enables the negation 
that Griaule believes is constitutively human. Oriented not toward the liv
ing but toward the dead, which it imitates and masters in the symbolic 
realm, the mask bears an emotional force that Griaule claims is essential to 
art. Accordingly, he can conclude, Dogon art is a "war against decay" (une 
lutte contre la pourriture). But he adds, melancholically, that the Dogon 
institution of Vawa that "gave birth to art is probably destined to disappear 
with it. In a dialectic that Levi-Strauss made the central theme of Tiistes 
Tropiques, the anticipation of that cultural death authorizes the collection 
of objects m a process that hastens the death it came to commemorate. 
Somewhat less critically, Griaule understood the salvage project as "archae
ology by anticipation.

Anne Doquet reads Giaule's analysis as one in which the status of art 
depends on functionalizing the object at the most abstract level, effectively 
displacing the aesthetics of the object into the intellectual realm that could
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''ve it sense or meaning.^’ Leiris and many surrealists would agree. But what 
as dead or dying was not only an alibi for salvage anthropology,- it was also 

the image of a social predicament in Europe, an inverted mirror image, one 
might say, of what the processes of reification had induced under the con
ditions of militarizing industrial capitalism. This is precisely how Adorno 
ead the surrealist project, albeit in reference less to its appropriation of 
etishes than to its penchant for photographic media and other instruments 
J mechanical reproducibility. In the photographic collages and montages of 
ready-made media forms (such as Max Ernst's collage book made from mag- 
jazine images) that he reads, following Benjamin, as "dialectical images, 
'Adorno finds a symptomatic fantasy of the absolute subject exposed in its 

'impossibility.^*®
Admirable though this feat of dialectical reading is, we must nonethe

less admit that this historically overdetermined impossibility remains un
related, for Adorno, to the constitutive effacement of sexual difference m 
the very category of "the subject." He passes by the fact that Ernst's La 
femme 100 tetes repeatedly features the body of a woman, or her dismem- 

'bered limbs, floating through the scenes of bourgeois life as a "suspended, 
weightless, phallic-body-of-the woman"—the mass-mediated counterpart 
to Picasso's more violently contorted figures—in order to find a subject 
who is "looking back" on childhood.*** Only because it has already been 
oddly desexed can Adorno say that this subject—whom the new critics of 
Cartesianism, from Heidegger to the new materialists, deride (see the final 

: section of this essay)—"reveals itself to be inanimate, something virtually 
: dead." He is correct if incomplete when he says, "The dialectical images 

of surrealism are images of a dialectic of subjective freedom in a situation 
of objeetive unfreedom. In them European Weltschmerz [world-weariness] 
turns to stone, like the pain of Niobe, who lost her children; in them Eu
ropean society abandons its hopes of survival." With the woman reduced 
to stone via her function as mother, then, Adorno can claim that, without 
knowing it, the surrealists had taken on the Hegelian position—that univer
sal freedom means death.**^

If Adorno's pessimism departs from Benjamin's more enthused judg
ment, it must nonetheless be acknowledged that this analysis required him 
to take his leave from many of the surrealists' own self-representations, 
and certainly Breton's, which valorized immediacy and aspired to recover 
that which European culture had repressed within itself, that for which the 
fetish provided a figure but also a logical form. For Adorno, like Benjamin, 
both consummate dialecticians, it was not immediacy but a "reversion
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Staged and enacted in their “true still lives/'^sa in making this argument, 
however, Adorno ironically restitutes the images that Frobenius circulated 
as evidence of fetishism's transcendence. For in his account, it is not only 
the ancients who are stones, and not only in Africa that the stones are 
ancestors; becoming stone is the figure for modernity's inorganicism, the 
waste or nature moite that capitalist necrophilia produces. For this reason, 
surrealism was for him a movement whose capacity to shock was itself 
limited, rapidly dissipating after the “European catastrophe" of the Second 
World War.

This retrospective vision of surrealism is not entirely compatible with 
that to which Pietz refers us, namely the surrealism of 1928, dominated by 
Andre Breton. And it gives to the favored methods of the surrealists a certain 
pathos, implying as it does that the surrealist accomplishment was not the 
liberation of a primordially vital spirit but the death's head in capitalism. 
Automatic writing, seances, and simulated possessions were, for Breton, 
mechanisms for accessing a repressed domain, which he believed to be 
a locus of revolutionary amity. When Leiris left Breton's circle and joined 
Griaule on the Dakar Djibouti mission, he wanted to truly transform him
self by “plungjing] into a 'primitive mentality' for which [he] felt nostal
gia. The techniques of automatism were, for him, insufficient for these 
purposes. Africa was the continent wherein he sought his own unconscious 
in the form of an anterior other whom he aimed to become. In other words, 
Africa was his fetish; his journey was a cultivated exercise in regression 
toward a phantasmatically whole self, one not yet traumatized by the real
ization of his own partiality.

The extent of the overdeterminations structuring Leiris's journey (and 
perhaps all surrealist fetishisms) is most clearly indicated by his fascination 
with Ouidah, the country of the serpent fetish, already discussed in Dide
rot's encyclopedia and repeated across the centuries of protoanthropology. 
Of that city s power, he wrote “This is the real country to travel to with 
Bataille. Yet, as Debaene has argued, Leiris was closer to Breton than 
Bataille, despite his attraction to those objects in which “base materialism" 
seemed to be at play, such as the nya and kono fetishes (the objects stolen 
by Griaule), whose matted and blood-crusted surfaces tax his descriptive 
capacities even as they convey the “majesty" of the sacred.^“

Many critics have observed that Breton failed to fully consider that the 
unconscious, which he sought via mechanical techniques and Leiris sought 
through ethnographic immersion, was the locus of violent, destructive, and 
self-destructive compulsions. As Johanna Malt says, Breton repressed the 
possibility that the return of the repressed would entail the liberation of
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^•olence and not merely love. This repression-or disavowal-and Breton's 

u authoritarianism were at the heart of the split in surrealism that De- 
_is Hollier has described so succinctly.^^z rupture and the insistence
n the violence of fetishism was given its most acerbic voice by Bataille.^ss 
t was Bataille, the medievalist turned anthropologist, who enunciated the 
lost radical theory of fetishism. That he did so on the basis of rereading the 

jock paintings reproduced by Frobenius as much as in reference to the messy 
assemblages stolen by Griaule, must give us some pause. While maintaining 
the analogy between the primitive and the child that Freud had raised to a 
principle of civilizational evolution, Bataille read the silhouettes of hands 
with missing digits and other cave paintings as defacements in which, as 
Krauss says, the traces of corporeal mutilation testified not to a signifying 
system based in the opposition of male and female, but to an “absence of 
difference" that she calls the infoime?^'^ Bataille's enthusiasm for Roger Cail- 
lois's theory of mimicry, in which camouflage is seen not as mechanism of 
survival but as a “failure to maintain the boundaries between inside and out
side" (and thus, figure and ground) leads to a conception of form as something 

‘that generates its own undoing; “a possibility working at the heart of form,
; to erode it from within." Krauss gives to this internal “heterologic" the t«m 
\deiouei and reminds us that the French term implies not merely "foil" but 
: "mis-play" and thus “play.''^«> Though she does not say so, the term recalls 
^ and radicalizes the conception of play to which Kant devoted so much atten
tion in his own conception of human consciousness as a "play of represent^ 
tions." And it was this conception of fetishism, far more than Breton's, with 
its heterosexual amity, and Leiris's, with its pursuit of authentic expenence 
or antitheistic sacrality, that was taken forward into poststructuralism.

Whatever the inspiration for Picasso, Bataille's influence was felt m the 
plastic arts, which, after 1928, abandoned the “geometries of the Fang mask 
or the Dan spoon and the cubes and cylinders of chrome ashtrays or build
ings cast in the mold of 'steamboat modern' that Breton had belabored 
in his novel Nadja. These were replaced within a few years by works like 
the erotically ambivalent Suspended Ball, Pocket Tray (1930-31), and Dis- 
agreeable Object. As Krauss describes it, this differently dissident surreal
ism sought ways and forms for resurrecting or harking back to a moment 
or time before the establishment of figure and ground relations and a space 
antecedent to the opposition between interiority and exteriority, origin and 
simulation. It is perhaps evidence of the difficulty of the project that they 
often restored a hyperbolic phallicism. And it is therefore not surprising, if 
nonetheless disconcerting, that the deconstruction of fetishism attempted 
by Derrida commenced not with a disavowal of phallicism but with its
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proliferation. Before that, the "European catastrophe" erupted, to make of 
surrealism an outmoded experiment. After the war, structiuralism—which 
absolutized Caillois's analysis of the organism as a mere locus in the field of 
visibility rather than the origin of representation—emerged to offer its own 
form of mastery, and it is not incidental that its anthropological iteration 
operated without recourse to the concept of fetishism. The restitution of 
the term, yet again, occurred in the very effort to erode structuralism from 
within. Surrealism was thus more than a detour in this history,- for a while 
one might say, it became the repressed.

DECONSTRUCTION'S FETISH: 
UNDECIDABLE, OR THE MARK OF HEGEL

As we saw earlier, structuralist anthropology displaced fetishism with the 
concept of totemism and reconceived magical thinking and practice in a 
manner that privileged not the force of language or the transformative power 
of mimesis, as had been the case in Frazer's analyses, but classificatory logics 
structured by a principle of binary opposition and sustained at the highest 
level through the operation of a floating signifier. And, as has already been 
discussed, Lacan's reconceptualization of Freud's fetish depended heavily 
on the structuralist intervention of Claude Levi-Strauss. Not incidentally, 
then, the most radical efforts to reconceive fetishism beyond evolution
ism and beyond the oppositions of the real and the unreal, the original and 
its double, emerged in the context of a doubled critique addressed to Levi- 
Straussian structuralism and Lacanian psychoanalysis. Its most vigorous 
articulation was put forth by Jacques Derrida, whose text Glas (1974) now 
enjoys the status of locus classicus for the deconstructionist theorization of 
the fetish and fetishism. The immediate targets of Derrida's critical reading 
in Glas are not Levi-Strauss and Lacan, however (Derrida's critique of Levi- 
Straussian structuralism had already been made in De la giammatologie 
[1967]); rather, Glas returns to the roots of a certain metaphysics of culture 
that, one might say, constitutes the condition of possibility for that theori
zation of the Symbolic as the "law of the Father" on which structuralism 
and Lacanian psychoanalysis rested.

Glas is a text as infamously inscrutable as it is citable. Published in 
French in 1974/ its first English translation (by John P. Leavey and Richard 
Rand) appeared in 1986, with an accompanying supplement and transla
tional guide under the title of GLASsary, which also contains extended in
terpretive essays by both Leavey and Gregory L. Ulmer.^w It takes the form
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double column, the first of which is devoted to Hegel, the second to 

I Genet.In his prefatory note to Glas, Derrida remarks that he both doubted the 
k's translatability and desired its translation, and then adds that this 
tradictory desire, which he terms a "double bind," is "the subject of 
thing.Already, in the pun that announces itself as the complex play 

ween levels of possible reading, Derrida has staged the problematic of 
; fetish, as he will rethink it. The double bind implies a relation of unde
ability between two possibilities that do not appear as alternatives but 
equally compulsive propositions, between which there is, at best, a vacil- 
on. As such, the fetish will later become a figure for nondialectical or 
tdialectical thought. It is also a departure from the conventional psycho- 

alytic understanding of the fetish as a response to the crisis of having or 
having "it"—even if the thing lamented was only a hallucination and 

e tbing substituted an accidental object. This is the core of Derrida s revi- 
n of the concept of the fetish, which has, throughout the history of West- 
> philosophy and comparative religious thought, been thinkable only in 

rms of an opposition between the real and the illusory, the thing itself and 

representation—as we have seen.
Close to the end of Glas, Derrida writes, "The fetish's consistence, 

-istance, remnance [restance], is in proportion to its undecidable bond to 
ntraries. Thus the fetish—in general—begins to exist only insofar as it 

-gins to bind itself to contraries. So this double bond, this double ligament, 
fines its subtlest structure. ... The fetish is not opposable. It oscillates 
-e the clapper of a truth that rings awry" (GJ, 227b). At this point in the 

-xt, the reference to the clapper is itself already an echo, for the word glas 
efers to the knell of a bell and the sounding forth of associations and ci- 
tions that occur whenever one reads aloud—if only in one's mind. Ap- 
caring in the opening lines of the "column" of the text devoted to Hegel, 

.these words are citations, already, always," asserts Derrida. Soon thereaf- 
CT, in an implicit rejection of the entire analytic tradition derived from de 
rosses's etymological and philological project, he clarifies that the ques- 
'on of citation is not one of etymology and, moreover, that Hegel knew the 
Tference, distinguishing "the signifier from the concept." Hegel "did not 
ntrust to etymology the right to regulate a concept's content," though he 
'd, as Derrida acknowledges, play with dictionaries in a "productive and 
enetic, verily poetic way" (G1 la; 6a-7a). This poetics depends on the asso

ciative relations that are produced by any given reader in the act of reading, 
and it bears considerable affinity with the dreamwork described by Freud,
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who is otherwise invoked in this text primarily for his writing on fetishism. 
It also recalls Lacan's notion of lalangue, discussed above.

The attribution to Hegel of a "genetic" poetics is, itself, already perfor
mative of this play, summoning, as it does, the echo of Genet, who is the 
"subject" (or object) of the second column. Genet, the novelist, infamous 
outlaw, and champion of transgressive homoeroticism, is exemplary in Der
rida's text not only because his own name permits an association with both 
"genet," meaning flower (Our Lady of the Flowers, Miracle of the Rose) and 
horse, the beast ridden by both the signifiers of apocalypse and Don Juan 
(who spread his seed so wildly and thus figures dissemination). The name as 
mere word/noun also signifies productivity and not merely reproductivity, 
or, as Baudrillard will emphasize, even production. The critique of repre
sentation is, in Derrida's texts, always a critique of mimesis and the fan
tasy that reproduction constitutes conservation (and is therefore a principle 
of antihistory). But the alternative to reproduction—in the realms of both 
sexuality and economy, where it is an alibi and a concealment of surplus— 
cannot simply be autogenesis. That opposition is a false one. Thus, a play 
with the possibility of autogenesis runs throughout Glas, not as the other of 
reproduction but as the function of autonomasia.®*'*

Ventriloquizing Genet, Derrida writes; "I call myself, I hear myself 
[Je m'ecoute], surname myself flower (baptism is a second birth), I am gen
erated once more, I deliver myself [je m'accouche] as a flower. jjj q^j.. 
rida's reading of Our Lady of the Flowers, the alter ego, who incarnates and 
surpasses what has elsewhere been described as Genet's belief that he was 
"Other than self," takes the "pseudonym" of Jean Divine. This name is then 
further reduced to the siglum "J.D." (G7 29b). And, not surprisingly, Derrida 
hears there his own name: Jacques Derrida, J.D. But J.D. is more than a 
siglum, or the medium of a pseudoidentification; it is also (when sounded 
in French) the inverted rhyme of dej^, the term "already" referring us back 
to the opening invocation of Hegel and the sensible phenomenon of cita- 
tionality, as well as forward to the discussion of the conceptual echo in the 
critical discourse about Genet. Words and letters acquire a carnal density 
in this process. The siglum itself will ring with the sounds of the Eagle, the 
referent" of Hegel's name, but also a representative heraldic emblem—of 

which Derrida makes much, heraldry signifying both a practice of differen
tiation through visual marks and a practice of sounding, annoimcing, open
ing the ear of the other. What is heralded by Hegel, says Derrida, cannot 
be understood except through a careful reading of both the signifiers and 
the signified, even if Hegel's philosophy is nothing but an argument for the 
overcoming of the thing in its concept.
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p. The "reading" is, here, a hearing, which in many ways owes itself to 

I the psychoanalytic practice of Lacan. "It is one of the essential dimensions i of the phenomenon of speech that the other is not the only one who hears 
iyou" wrote Lacan, and, moreover, the "sender is always, at the same time 
la receiver, . . . one hears the sound of one's own words."^“ I have argued,
" above, that certain productive "mishearings"—and not just mistranslations, 

as Pietz would have it—may have played a constitutive role in the early de
velopment of the word and the notion of the fetish (and even in the related, 
supposedly local words, such as gris-gris, for which "fetish" was suppos
edly a translation). To this extent, Derrida's insistence upon the simulta
neous reading of signifiers and signifieds constitutes a kind of redemption 
or at least a retrieval of that early history, which has otherwise been sub- 

I ject to the relentless effort to redraw the boundary between them, whether 
I through gestures of historicization (by the comparative religionists), moral 
i and aesthetic differentiation (by the philosophers), or specification and rela- 
I tivization (by the anthropologists). And in his insistent transgression of the 
I opposition between the levels of signifiant and signifie, Derrida reveals his 
I refusal of L6vi-Strauss's foundational thesis. In the context of Glas, how- 
i ever, this verily "fetishistic" reading practice is put to work with special 
I force on the phenomenon of the proper name, and especially the patronym, 

in a move that echoes (while also departing from) Lacan's interrogation of 
the "Name-of-the-Father." The result is a transformation of the proper name 
into a mere common noun (autonomasia) and, on this basis, reading then 
dances or slides along chains of signifiers on either side of the book's double 
column: Hegel, eagle, the coat of arms, the heraldic differentiation of the 
sons, the question of the family; or/and Genet, the flower that spreads its 
seed and whose head falls, decapitation, the slaying of the father, the mother, 
the question of the family, and so forth. The two names, and what is writ
ten beneath them, approach each other and pull away, both by virtue of the 
sounds that echo across them and by the conceptual resonance of the cat
egories addressed. But the book itself is a kind of formally rhymed structure 
whose "referent" is the accounting register, wherein credits and debits are 
made to cancel each other. The appearance of a double-columnar form in
vokes the desire for economy, but the discontinuity between the two sides 
of the text (Hegel's and Genet's) prohibit it and suggest what Pietz in a very 
different way also argues, namely that the fetish is the Hmit of economy, 
the point where the principles of equivalence, adequation, conservation, 
and closure are undone. For the fetish, as it has come to us via this long and 
convoluted history, implies substitution without equivalence and relation
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In a review that recognizes this effort at an economy with the ironic title 
"Compte-rendu" (meaning a report, hut also an "account given"), Gayatri 
Spivak has described the two columns in terms of psychoanalytic tropes: 
Hegel's column can be read as the discourse of the family. Genet's as the 
discourse of the part object, which is, as we have seen, also the fetish.^*^ The 
reading of the homosexual as the phallic version of the feminine allows for 
the displacement of Woman as the fetishistic substitute for a lack, but not 
the escape from phallocentrism. All this play, and the rebus-structured os
cillation that it induces between the two columns of Derrida's text, makes 
it impossible to grasp Glas as a book in any conventional sense, and this is 
the point. The two columns are both internally fissured by the appearance 
of other passages, some of which are citations from other texts or agglutina
tions thereof, and some of which are glosses on the works of Hegel or Genet 
or their commentators. Gloss and glas are, of course the first two terms to 
be conjoined in the English-speaker's ear. But the search for a shared origin 
or a shared referent, and hence for a transcendental signified—as occurred 
in the production of the very word "fetish" during the early modern period 
and in the efforts to historicize it, or in Levi-Strauss's theorization of magic, 
invoked by Lacan—is disavowed in this text. The relationship between the 
columns remains oblique and perceptible for any given reader only in the af
termath of reading, and indeed in a second movement. The relation between 
these two moments and movements can take the form of a vacillation or 
a swinging, like the clapper of a bell, one might say. Hence, glas. Above all 
else, there is no "resolution," as a certain translation of the German Aufhe- 
bung, Hegel's key concept, would have it. Thesis and antithesis generate no 
sublation, never mind a synthesis. The columns remain, separately.

The play between columns might also be thought of as an echo of the 
concept of Spiel, which traverses Kant's discussions of the human subject 
as a play of representations, but only if this play is grasped at the level of 
the signifier, and not merely the signified—something that Kant cannot be 
credited with positing. Yet if, as we have already seen, Kant's reading of 
Spiel also entailed an admission of the contaminated nature of culture, and 
of morality's dependency on fetishisms of one sort or another, then the reso
nance is significant. This is not, however, the element of Kant that Derrida 
emphasizes in Glas. To be sure, Derrida turns to Kant's Anthropology in 
an excursus midway through Glas, to cast Hegel's idealism into relief (but 
not to relieve it, in the sense used in Glas, where the term Aufhebung is 
rendered as "relieved"). What he finds there is a discourse upon sexual dif
ference in which culture, or mores (habits, traditional practices, or Sittsam- 
keit, contrasted to Hegel's Sittlichkeit], is the medium in which nature is
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ustained precisely by practices that appear on the surface to run contrary 
its. Nature's, ends.
Nature is, in Derrida's reading of Kant, dissimulated in culture, but not 

tirely relieved. More specifically, Kant's culture allows for the inherent 
.-eakness of femininity to become the basis of a protectiveness that ensures 
he subordination of masculine will to the task of reproduction. But this 

does not occur simply because women are weak and in need of protection, 
it least not in modern societies. Rather, culturedness consists in separating 
Woman from the tasks of mere survival through the elaboration of forms 
that give to her an appearance of dominance, or at least of being domineer
ing. In the domestic world, says, Kant, femininity entails a loquacity that 
allows women to rule in the household. This makes of femininity a kind of 
"monstrosity," in Derrida's language, but one that Kant does not disavow 
Gl, 129a). Derrida summarizes the essence of that monstrosity as follows:

(‘ Femininity is the power to be other than what one is, to make a weapon 
oi weakness, to remain secret" {Gl, 127a]. Such an argument smacks of 
ahistorical formalism in the extreme, although, as we shall see, many his
torical institutions materialize what otherwise appears as the universalism 
of (Derrida's version of) the Kantian formula. Considering these logics not 
as philosophically generated truths but as empirically observable actual
izations of these truths-as-norms constitutes a crucial anthropological re
sponse to a task that remains for Derrida one of deconstruction from within 

^’e norms of the text.^^* Before we turn to that anthropological response, we 
' ould explore what is at issue.

f In fact, two issues are at stake here: the first concerns the status of sex- 
jBal differences as the constitutive problematic of all theories of fetishism; 
the second concerns the status of the metaphor by which sexual differ
ence is bound to the problematic of knowledge, law, and the logos. Derrida 
notes that Kant had explained the necessity of women's autonomy in the 

' household in terms of their pedagogical function, in conditions where men 
were likely to predecease their spouses. This renders women's domestic 
power the mere instrument of the furtherance of Nature's interests. Der
rida playfully, perhaps excessively, attributes to Kant a reading in which the 
woman is father of the man; he then retreats and notes that Kant's woman 
is ridiculed whenever she simulates masculinity, as with bookishness or the 

' wearing of a watch that she nonetheless does not know how to calibrate. 
"The masculine attributes with which she adorns herself are never any- 

' thing but fake [toe], signifiers without signification, fetishes" (GJ, i3oa).“® 
The fold of Glas, which turns us back to Kant, in order that we re

turn to Hegel, occurs precisely at the midpoint of the book. It is the literal
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invagination of the text, to use Derrida's own language, and it is a crucial part 
of the performance that is Glas. Indeed, on pages 130 and 131 (in a book of 
262 pages), there is a play between the left- and right-hand columns, the one 
ostensibly devoted to Hegel and the other to Genet, in which the reference 
to Kant's rendition of women as fetishists converges and almost touches a 
reference to the "interaction" in a discussion of Genet's Journal of a Thief. 
"What we shall henceforth call interaction: the time of erection countered, 
overlapped [recoupee] by its contrary—in (the) place of the flower" [Gl, 130b).

As already discussed, the fetish has been read in much psychoanalysis 
as a substitute for what the woman ostensibly lacks, as conceived from the 
perspective of the man who dreads a comparable loss. Here, in the resonant 
movement between columns, Kant's woman ventriloquizes this masculine 
fear but adjacent to a scene where the erection—whose possible loss is ad
mitted and disavowed—continually mutates into its other. (Recall here Ju- 
ranville's insistence that it is detumescence more than severance that is 
at stake in Lacan's concept of castration.) If the thing that oscillates is the 
fetish, as Derrida continually asserts throughout Glas, the book itself (if it 
exists) is an instance of fetishism. Derrida does not at all deny this, and 
indeed Glas can be read as a "simulation of the foreclosure of castration" 
and as "taking the side of fetishism," to use Gregory Ulmer's words.^^o Der
rida's work, then, is to displace the locus of the vacillation. In other words, 
fetishism is for him a principle of reading (not quite a methodological prin
ciple) that attempts both to realize the materialist analytic aspirations of 
both Freud and Marx and to reject any deployment of the term "fetish" to 
signify mere substitution, fakery, or the ersatz. The fetish is not a confusion 
in relation to which a prior, material truth might be adduced, but rather it 
makes available (visible, readable) the undecidability of signification itself. 
This has nothing to do with an absence of verity, and certainly not with an 
avoidance of judgment (ethics requires the act of judgment in the absence of 
absolute truths). It has, rather, to do with the fact that the signifier and the 
signified operate simultaneously: not synchronously, but in parallel.

Kant, the philosopher of woman as fetish, appears in Glas at the point 
where the book folds, and one might therefore say that Derrida places him, 
progenitor of a philosophy of discontinuity, in a feminine position. On either 
side are the monumental (phallocentric/phallic) figures: of patriarchal pro
priety, on one hand, and male homosexual appropriation on the other. And 
it is Hegel as heir to Kant, as much as it is Hegel as spurned father of Marx, 
to whom Derrida returns.

To go back to Hegel, to "resurrect" him in 1974, might seem unneces
sary or even gratuitous, given the already established renown of Kojeve's
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reading of Hegel and his argument for the achievement of history's end 
following the establishment of liberal democratic forms of recognition and 
equality after the Napoleonic wars. But Kojeve's own reading had also been 
rendered suspect by the events of 1968 and the florescence, around the 
world, of insurrectionary violence coupled with a politics of sovereignty 
in anticolonial nationalism) that was less and less oriented by the achieve

ment of or even aspiration to recognition. This "context" is not yet an ex
planation. Derrida himself asserts that he is going to work on and in Hegel's 
name by drawing on one thread: the law of the family [Gl, 4a). But to do so,

■ he must move back and forth between Hegel's philosophy of religion and 
: his philosophy of right. Nonetheless, he prepares for this very vacillation by 
! recapitulating two moments, the first and the second, in Hegel s imagined 
development of religions. The first is that of natural religion, which is di
vided between an innocent flower religion and one devoted to animals (the 
latter culpable [coupable] but not quite cuttable [culpable]). The second is 
that of the phallic columns of India, a moment of determinacy prior to the 
apperception of divinity. These columns (linga, to use the Sanskritic term) 
are narrated via a myth, according to which the women of a Greek Diony- 
siac cult, heirs to the Indie invention, "were pulling the thread of a phallus 
that thus stood in the air" (Gl, 2a). What makes these (literal) columns, the 

) linga, interesting to Derrida is that they are originally unmarked surfaces,
I neither places of living nor mausoleums for the dead. Hegel had noted the 
movement from a worship of procreative force to the erection of such co
lumnar productions" even before they were made the site of divinity, as a 
particularly significant development in human history. This transformation 
precedes the discussion of the emergence of both voice and language (m 
Hegel's analysis). Later, they will receive their incisions; the surfaces will be 
broken in order to become the ground of divinity's representations.

These marks appear, in some ways, to resemble those posited by Durk- 
heim as constitutive of sacrality (Durkheim's reading will be recalled in 
later anthropological work, see below). They are nonetheless the precondi
tion for the appearance of deities in Hegel's account. However, it is the fam
ily and its law that obsesses Derrida in Glas, and that constitutes the thread 
analogizable to the one pulled by the Dyonisian women. As we have already 
seen above, Hegel did not devote much theoretical attention to the problem 
of the fetish or fetishization under that name. Yet Derrida finds the con
cept operating everywhere in his work, precisely in relation to the question 
of family law (just as Comay found fetishism suffusing Kant's texts, even 
when he was not writing of fetishism). Indeed, Derrida attributes to Hegel 
the linkage of sexual difference and the processes of repression. It is perhaps
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not excessive to say that Derrida makes Hegel the unoriginal author of an 
understanding of sexual difference for which psychoanalysis's explication 
is the heir. What, then, is the relationship between the fetish and the law 
of the family, between the columns and the patronym, thanks to Hegel's 
discourse, as reread by Derrida?

Everything depends on Hegel's analysis of Sittlichkeit as "the order of 
the unconscious," and of the family as the scene of repression (Gi, 173a 
187a). In Derrida's reading, the objectification of spirit is, in Hegel's writings, 
achieved in three distinct movements or moments: abstract right {Recht], 
morality [Moralitdt], and ethical life {Sittlichkeit). But the latter term is also 
a space of "synthesis between right's formal objectivity and morality's ab
stract subjectivity. Sittlichkeit achieves this synthesis through a syllogism 
whose elements are family, civil society and the state" (Gi, 4a). The natural 
family becomes family, the realization of the concept, by being subjected to 
divine law, which occurs in and through its submersion in culture. This law 
sees the union of opposites, of man and woman, not as those who opposed 
each other in the manner of the master and the bondsman, but as free con
sciousnesses. Hence, there is nothing that can overcome their opposition 
except their relief in the child that is the telos of their heteronormatively 
reproductive union. Derrida emphasizes that, for Hegel, there is no need 
for contract in marriage; it is for him essentially monogamous and requires 
no restraint in law as a result. And he sees in Hegel's reading of Antigone a 
basic structure such that the family is a natural moment of the ethical (one 
beyond or before education), incapable of universalizing itself, or even pass
ing over into the political, except insofar as its male head departs and rises 
above it (G7, 143a).

Spivak claims that Genet's function in Glas is to enable "the thematics 
of the undecidability of the sexes." In my opinion, this undecidability is not 
indicated in the text. Derrida has merely excised the woman, except in the 
form of Antigone, who fails to submit to the law of the difference between 
kinship and politeia. Homosexuality is a false substitute (a fetishistic one?) 
for the Antigonal challenge, which interrogates not merely the reduction of 
difference to binary sexual difference, but also the mechanism by which fam
ily is reduced to conservative filiation and the state to fraternal exchange.^^* 
Whether cast as the defender of "divine law," or as "the unconscious of the 
law,"^^^ Antigone refuses to act as the linchpin between the two, which is 
to say, she refuses to submit to what Levi-Strauss calls the law of culture. 
Indeed, as a product of incest, she is already the transgression of that law.

According to Derrida's reading, it is the purpose of Sittlichkeit to dis
solve self-consciousness into universal self-consciousness," by which pro-
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bess it "produces itself right in what it suppresses (erzeugt es sich an dem, 
was es unterdriickt) and what is in the same stroke essential (zugleich) to 
it, right in femininity in general, its internal enemy" (Gl, 187a). Through 
repression and inhibition, human beings separate themselves out from nature 
in Hegel's analysis. Animals, which war against each other, cannot con- 
strain their desire. Sexual difference emerges as a problem for understanding 
the human (as self-producing) when that which produces itself is metapho- 
rized in terms of filiation. Derrida shows this problem emerging in Hegel's 
concern with the Immaculate Conception and in his complex theorization 

! of its place in the dramaturgy that links Christianity with love. The rup- 
■ ture between Judaism and Christianity, so central to Hegel s philosophy 
(discussed above), is located there, where the event of autogenesis is rep
resented as the advent of love, that which gives carnal relief from abstract 

morality.
As Derrida makes clear, Hegel's reading of the Immaculate Conception 

and Christian love rests on a denunciation of what he deems a Jewish anti- 
representationalism, or antifiguralism (thereby echoing de Brasses in link
ing figurism to Christian philosophy). The Jewish insistence on the unrepre- 
sentability of divine infinitude leads Moses and the Jews to ridicule idolatry, 
such that "an idol {ein Gotteibild) was just stone or wood to them."^^^ Nei- 

ither aesthetic pleasure nor "instruction in love" permitted them to grasp 
the "deification" [Veigottlichung] that the idol manifested, according to 
'Hegel. By contrast, instead of contempt for the idol, Christianity is capable 
of grasping what in the idol intimates the infinity of love. What is therefore 
:at stake for Hegel is not so much fakery, the ersatz, or even magical power, 
but rather the need for determinacy itself—what Michael Taussig, echoing 

burkheim, will later speak of as the image of the need for images (see be
llow). Judaism is relegated by Hegel to a position closer to natural religion
■ for having been so opposed not to false representation, but to representation 
itself. Not understanding the function of determination and thus incarna-

ition, Hegel's Jew remains glued in place, even in diaspora. And without 
love, the Jewish family is said to be dependent on both legalism and the

■ ritualization of filiation via circumcision, which is analogized to castration. 
Judaism, as understood by Hegel, thus prohibits universalization; it is both 
local and effete.^^'' And fetishistic.

; The history of religion is read by Hegel—as by so many others as the 
progression of the family, the metamorphoses of which are associated with 
the surpassing and relieving of what preceded and what comes, therefore, 
to appear as relatively natural. The prior can be narrated as the origin of 
a descent because of the concept of family. But family makes sense only
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if sexual difference both originates and is relieved in it. The child is this 
relief, but the child must also then enter the system of sexual difference. In 
Hegel's writing Derrida finds the philosophical scene in which that entry 
into difference is construed as an acquisition of the capacity to differentiate 
with sexual difference providing not only the primary instance of difference 
itself, but also the material for its metaphorization. Gregory Ulmer summa
rizes; " 'Castration' refers to this articulation of differentiation, the analytic 
cut of division, couched in the story of the intervention of the father who 
separates the child from its identification with the mother, immersed in 
biological immediacy, thus introducing into thought the distance (negativ
ity) from the immediate upon which language and culture are based. Of 
course, it is not the mother who is immersed in biological immediacy, but 
the child. Hence, the displacement of this immediacy onto the woman is 
the accomplishment of culture, and Hegel merely provides its philosophi
cal elaboration, its un-self-conscious and ideological reproduction. It is to 
the critique of this elaboration and reproduction, originating in Hegel and 
culminating in psychoanalysis, that Glas is determinedly committed.

The deconstruction of the claims of the "name-of-the-father," which 
acts as the "first metaphor" (with the phallus as its signifier), is undertaken 
through the reading of Hegel's and Genet's names-as-nouns, as has already 
been stated. If, in the process, the metaphor's metaphoricity is made visible, 
even as the absence it masks is filled in, it is not in the service of the efface- 
ment of sexual difference, but rather against the reduction of sexual differ
ence to one system, namely the system of two: the system of opposition, 
sublated in the ideality of exchange. Displacing such an opposition means 
displacing the project of Hegelian dialectics. But also, necessarily, Marx's 
revision. Having described religion as "the family production," Derrida 
asserts. Fetishism, to form against itself the unanimity of founders and 
destroyers, must indeed somewhere constitute the opposing unity: the un
veiling of the column, the erection of the thing itself, the rejection of the 
substitute. He then asks, "As long as fetishism will be criticized—for or 
against religion, for or against the family—will the economy of metaphys

ics, the philosophy-of-religion, have been tampered with?" [G1 zo6a-207a). The only alternative is, in his analysis, generalized fetishism and what Ul
mer has called the methodology of parody.®^* But then, this would not be, 
properly speaking, an alternative, if by alternative we mean something that 
comes from outside.

It may be said, in the end, that the refusal of the logic of the alternative 
afflicts Derrida's reading more than he may wish, for if Glas problematizes 
the phallic metaphor, it also inhabits it fully. The rhetoric of the column,
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Ithe double erection, which is the hidden signification of the double bind,
I bander meaning in French to have an erection, as well as being the verb for 
Ibandaging, or binding a wound, and blindfolding: these are so many indices 

I of the failure to displace the metaphor, even as it is marked (fissured, scarred, circumscribed, overwritten).®^^ Given the status of Glas as at once a monu- 
I ment of deconstructionism (as a kind of antimonumentalism) and an enigma 
I (one that resists Oedipal resolution), we cannot help but note that such a 
I "l)ook" remains, in this form, a kind of contraband of the academy. Its 
obtuseness, its refusal to relinquish something that canbe fixed as "knowledge" 
is as remarked as are its evocative readings. In the end, the book's failure to 
dialecticize may be grasped as a kind of return to materialism, albeit one very

materialism, a materiafism of the sigmfier, understood not in opposition to the 
signified, but bound to it. It thus returns philosophy to Freud, and indeed

I
 to Freud's critique of Kantian philosophy.

Derrida nonetheless insists that Freud's critical project is still structured 
by the opposition governing all other metaphysical systems grounded in the 

^ presumption of presence: origin and its substitute-representation. As Su- 
'r san Gearheart says, "Derrida's analysis . . . suggests that, just as Hegelian 

philosophy lays the ground for and even makes necessary a theory of the 
unconscious, so psychoanalysis lays the ground for and makes necessary a 
critique of phallocentrism."®“ And, as Sarah Kofman has shown, Derrida is 
perhaps more successful at the former than the latter.

We may pause here to consider the particular force of Derrida's inter
vention in this light. As I argued earlier, there is something like a relation 
between the emergence of the concept of the unconscious and the develop
ment of fetishism's concept, which, when attributed to African and other 

I so-called primitive peoples, seems associated precisely with the denial of

{the unconscious to non-European traditions. Or, as we saw in our reading 
of Levi-Strauss and Lacan, their unconscious is said to be on the surface, 
to take the form of collectively conscious practice. The supposed exterior- 

y!' ity of law in primitive societies (and the valorization and submission to 
coercive authority) is one with the claim that there is neither a repressive 
apparatus nor a fully subjectified subject in those same societies. (Recall 
Kant's insistence on the free submission to law as the ground of Reason and

this exclusion of the Tierra del Fuegan from the category of beings capable 
of this internalization.) Of course, Derrida is not primarily interested in 

i those societies, but in a logic whose generalization is central to Western 
f philosophical systems (as I argued earlier, fetishism becomes generalizable 
^ oijy within the European context). He draws on the anthropological archive

m
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to radicalize it, and to derive a concept of the fetish that is real or false not 
because it veils a phantasmatic origin, or even condenses the power of lan
guage, but because it expresses or incarnates the refusal to decide between 
phantasm and reality.

It is in this sense that Derrida's emphasis on undecidability constitutes 
a redemption and generalization of fetishism as a philosophico-practical 
method—a kind of philosophical "going native." But in this very context, it 
is important to note how little Derrida attends to the racialized history that 
had previously legitimated the survival of Platonism and what he himself 
recalls the "patrimony of the idol." Referring to Marx's accusation against 
Stirner of treating concepts as objects, and thus of giving them a "Negroid 
form," Derrida can only remark that the term implies both "obscurantism 
and occultism, mystery plus mysticism and mystification." Unlike so many 
words to which Derrida devotes his deconstructive gaze, this one remains 
for him the abstract term of an accusation, in which Marx restitutes the ac
cusation of fetishism against Africans while deploying it for his own critical 
project. "Perfidious, bifid, the term Negroid does double duty."^®' In Marx, 
he sees not the escape from Hegel's binarity, but its reinscription.

In Specters of NLaix, Derrida attributes to Marx both a recognition of the 
phantomaticity of the commodity form and the social bond, and a persist
ing aspiration to reduce the spectrality of the fetish to the real of labor. Ac
cording to Derrida, and to Baudrillard, as we shall see, the limit-point of the 
phantomatic is the concept of "use-value."^*^ At the same time, the para
digm for thinking that limit is religion (this is why Antigone, as a limit case, 
ignores the demands of the state and observes only the law of the gods). 
Expressing doubts about the argument for an epistemic break in Marx's 
thought ( the relation is probably neither of break nor of homogeneity"), 
and thus traversing the writings that stretch between The German Ideology 
and Capital, Derrida sees the turn to contract in the analysis of market ex
change as the precondition of Marx's analogy between religion and political 
economy.383 Glossing the multiplicity of ghosts (spirits, specters, Gespensts] 
that haunt Marx's writings, both in his accusations against Max Stirner and 
in his own writing, Derrida asserts that religion's privileged status in the 
analysis of all ideology derives from the fact that it gives to phantomatic 
production its first "analogy"—much as the phallus gives to sexual differ
ence its first metaphor. It also gives to Marx the spirit of the messianic and 
the emancipatory and thus enables the coupling of an analytic project with 
a politics of liberation.^®"' It goes without saying that religion as conceived 
by Derrida is, in this latter sense, a strictly Abrahamic religion, and per
haps even a Christian one (the rhetoric of the Holy Family, another ghost of

AFTER DE BROSSES 283

Hegel, suffuses the Specters of Marx to a degree that exceeds such reference 
in Marx's own writings).

Nonetheless, and despite the determined bias (what about the linkage 
of the lingum and polytheism, the persistence of phallocentrism in matri- 
liny?), Derrida's analyses permit us, above all, to recognize why the con
cept of the fetish should recur within and traverse so many disciplines 
and projects, grounded as they are not in a shared etymological root, but 
in a shared metaphysics. It is therefore not incidental that Derrida stops 
short of a reading of the fetish as it has been deployed within the critique 
of political economy, except insofar as Marx's general postulation of fetish
ism as the domain of mystification is encompassed in Derrida's critique of 
metaphysics and his reading of the originary linkage between religion and 
tele-technics more generally. Nor is this determined by the limitation of 
the columns in Glas to a reading of Hegel on one side and of Genet on the 
other. In Glas, as elsewhere, and despite his admiration of Hegel's distinc
tion between signifier and concept, Derrida remains remarkably devoted 
to an etymological reading of economy, preferring to treat it as the idiom 
of conservation and the domain of the oikos (home) rather than the scene 
of labor, divided in and through the organization of production (now on an 
international scale) and animated by concepts of interest, class, and sur
plus value extraction. Even in Specters of Marx, the concept of economy is 
grasped largely as a phenomenon of exchange. Circulation rather than rent, 
or surplus value extraction, is for Derrida the scene of a spectrality that 
enables and emerges from commensuration and the functions of a signify
ing system that is increasingly derealized but still organized by a master 
signifier, the money-sign. In this analysis, the money-sign is the last ana
logue of the phallus, one that appears, after the demise of the gold standard, 
to be radically ungrounded. But the phallus is thus no longer the signifier of 
a lost thing, but a mere place in the chain of signifiers of value.

REHISTORICIZING GENERALIZED FETISHISM:
THE ERA OF OBJECTS

It may appear, from the closing remarks of the previous section, that I want

erential ground above which the play of signifiers enabling fetishism takes 
place and which, though inaccessible, could be posited beyond that play. 
My reading may even appear to recapitulate that of Laura Mulvey m this 
regard. Is there any way to reconcile the materialist and the psychoanalyti- 
cally inflected poststructural readings, beyond the historicism to which this
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essay has submitted itself? From a certain (commonly avowed) perspective 
Derrida's generalization of fetishism can appear to be the excrescence of a 
political and economic system in which production has lost its status as the 
dominant site for the generation of value and where, therefore, the privileg
ing of labor as the truth of that process can no longer be sustained. This is 
not merely because consumption has displaced production as the driver of 
value, as some reductionist readings of Baudrillard would have it. Nor is it 
because, in the era of finance capital, there has been a proliferation of sites 
for the generation of value, from derivatives trading to the traffic in debt, 
none of which generate use-values and all of which demand a rethinking of 
the concept of the commodity beyond the vacillating and provisional unity 
of use and exchange values. Under the term of generalized fetishism, the 
historical "truth" (if it exists), if not the utility of the Derridean practice of 
reading the signifiant/signifiez as something other than the dissimulation 
of a signified-referent or a real value, derives from its coextensiveness with 
a system in which values are produced and acquire their effectivity at the 
level of their significations, beyond either use or exchange value and with
out recourse to the grounding status of labor. Or at least this is the implica
tion of Baudrillard's argument, which discerns in the economic milieu of 
1960s and 1970S France (and the industrialized nations), whence poststruc
turalism orginates, a reorganization of economic logics enabled by hyper
productivity. Baudrillard provides us with one way of thinking about gener
alized fetishism that is historical and causative but does not depend on the 
concept of fetishism itself to shore up the opposition between a historical 
actuality (labor, needs, and the realm of the material) and its dissimulation. 
We will want to consider it in closing, before moving to a final survey of the 
history of fetishism's more recent discourses, including an account of an
thropology in the aftermath of the poststructuralist critique and a reflection 
on fetishism's return in the guise of an alternative to the spiritual destitu
tion and environmental destruction of modernity.

Baudrillard gives us a historical materialist counterpoint to Derrida's 
antidialectical philosophical intervention, or at least he speaks from within 
historical materialism's discourse about what Derrida had claimed from 
within metaphysics's discourse. In Baudrillard's account, the logic of hy
perproductivity, which is also a logic of consummation (not merely con
sumption), is a mutation within the history of exchange and in the forms 
of competition that are associated with it. In the new order, dominated by 
the ideology of the commodity, individuals have been blinded to what in the 
object exceeds its functionality. Instead, they invest in their objects as the 
media through which to engage in competition, a practice that takes place

284 AFTER DE BROSSES
285

t the level of the sign. Such competition occurs as a compromise but also a 
-ntradiction between what Baudrillard describes as two moralities: that of 
I aristocratic otium and that of a puritan work ethic {CPES, 32). Fetishism, 

to the extent that it persists in this system, is not that which would accord 
We object a value that originates elsewhere (in labor, organized to enable 
the effacement of real value in the fantasy of an equivalence between wages 

'and labor value). It is the force of a magical thinking that sutures together 
subject and object via the discourse of needs and the idea of use-value. In 

?this order, it is not mana but use-value that absorbs and explains the dis- 
; continuities of this system, by introjecting the source of the surplus: labor. 
‘Fetishism is thus the sin or the error, the failed reasoning of fetishism's 
• critique. And use-value is something like that signifier hau, which is inter
nal to the set that it aims to stabilize from without, 

f This privileging of the sign function of the commodity has led many 
neo-Marxists to argue that both Derrida's and Baudrillard's analytic of fe
tishism constitutes an abandonment of materialist analyses and certaiifiy 
of dialectical materialism. Pietz's own effort to distance his linguistically 
grounded but not properly semiological analysis from that of Derrida an 
Baudrillard is an exemplary instance of this effort to return the analysis of 
fetishism to the problematic of production and, with it, the oppositional log
ics that construe labor as the truth of reality, exchange as that of dissimu- 
lation.385 Nonetheless, and even though Baudrillard initially credited Der
rida's critique of semiology in his own writings on the topic, Baudrillard's 
analysis of fetishism followed a very different trajectory, at once closer to 
and more radically critical of Marx's own analytical project than is Derrida s 
(particularly if one considers Derrida's skeptical but affectionately nostalgic 

rapprochement with Marx in Specteis of Maix).
It is generally thought that Baudrillard made his break with Marx with 

the publication of The Mirror of Production (1973), but his discontent with 
the analysis of fetishism was already emerging in the books that preceded 
it especially The System of Objects (1968) and For a Critique of the Po iti- 
cal Economy of the Sign (1972). In the latter volume, especially, there is a 
thoroughgoing repudiation of Marx's reliance on the concept of fetishism to 
sustain the opposition between an ideal economy of real needs, nonalien- 
ated labor, and self-identity (to which, Baudrillard argues, a return is always 
imagined) and one of misrecognition and alienation. Maintaining a vaguely 
historicist narrative, in which the rise of the commodity form, exchange 

value, and sign value are correlated, Baudrillard's project is at once more 
anthropological and more antihumanist than Derrida's. It is anthropological 
in the sense that it takes on the fundamental opposition between symbolic
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exchange and sociality based in commodity exchange, oscillating between 
a Levi-Straussian reading of communicative relation and a Bataillean in
sistence on the irreducibility of symbolic exchange via expenditure to the 
logic of equivalence posited by political economy. But these figures are 
mtroduced only insofar as they permit the explication of a mode of sociality 
that no longer functions. Baudrillard insists that the forms of symbolic ex
change that were the subject of Levi-Strauss's and Bataille's otherwise very 
different writings, designated under the sign of the savage and the originary 
and associated with the form of the potlatch, are impossible under the con
ditions of mass-mediated culture, which precisely negates reciprocity and 
responsibility. Accordingly, he claims, anthropology itself is no longer pos
sible. And the theoretical project of Foi a Critique of the Political Economy 
of the Sign is in this sense antihumanist; it grasps consciousness, individu
ality, and subjectivity as mere locations within a system that makes use of 
them for its own operational integrity and totalizing reproduction. The era 
of objects is the era in which the human loses all substance.

The System of Objects had undertaken a verily phenomenological eth
nography of the object-world in Baudrillard's own social milieu. Meticulous 
descriptions of the crusted rooms in bourgeois or middle-class houses had 
permitted him to show how objects function to signify a vast array of values 
and to effect discriminations that could then communicate not merely the 
class standing of the individuals who deployed these objects in such a man
ner, but the contradictory impulses governing that position, from the drive 
to social mobility to the acknowledgment of the limitations within which 
it would be possible.38« Thus everything from the doilies beneath saucers, 
the saucers beneath cups, the varnish on tables, to the raw surfaces of the 
self-consciously untreated wood surfaces of an armoire are read as a signifiers. 
Andre Malraux had discerned the origins of this process, albeit from a dis
tinctly non- and even anti-Marxist point of view, in the middle-class world 
of the nineteenth century, when "furniture-art" emerged. Encouraged by of
ficial art institutions but promoted by the bourgeoisie, this art was often 
antirehgious or at least made no reference to the divine and was defined 
by its referential function, reduced to its subject matter. It signified social 
status. In the very process of being reduced to such class referentiality, how
ever, the value of furniture-art became nonreferential; it was determined 
entirely within the set of relationships with other such furniture-art, in the 
social milieu where the good choice could grant status. Malraux, whom we 
have encountered in the discussions above about African art's role in the 
transformations of modernism, also argued that romanticism responded to 
the cult of furniture-art (and its propensity to be infected by fakery) not by
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Lecting the reduction of art to the system of objects, but by producing its 

"world ... in which the relations of objects between themselves were

1 It is this relational economy that Baudrillard privileges when he asserts 
iat the objects of the postwar world do not derive their value from their 

felation to referents, but from their relation to each other. Some of his at- 
«ntion to the minutiae of what other writers have termed the sensuous ev
eryday world of things recurs in For a Critique, particularly in Baudrillard s 
iccount of housekeeping, fashion, and design, but this latter text is more 
Stringently theoretical, verging as it does on the genre of the manifesto, a 
manifesto partly about the proper use of the concept of fetishism. In an eh 
tort to displace the semiological understanding of signifiers as entities boim 
m Signifier-Referents, Baudrillard asserts the necessity ^andoning the 

Lc^t of fetishism as it has been inherited from Marx. What he terms he ffetishist metaphor" is not merely a misrecognition in his analysis, it s 
ithe means by which Marxism secures itself against the recogmtion o 
lown implication in the system it wants to critique.

To begin, Baudrillard argues that the extension of the anthropologma y 
i"eclectic" concept of fetishism, which always designates "magical thin - 
ing[ 1 is in fact a short-circuiting" (even when the term "fetishism is n 

rwhele to be found, as in the writings of Mauss). It "eonsists ol arialyzing 

myths rites and practices in terms of energy, a magical transcendent power,
; nlUse iL. avau, would possibly be die ^
i is nansfeired to beings, objects and agencies, it is uni.eml and 1>"
1 it entsuillizes at stta.egic points so that its flux can be 

vened by certain groups or indiyiduals for then own benefit. The exten- 

; Sion of L metaphor depends on the oppositional struetme i tional valorization and the rational finality of use-value^ For what el e is 
I intended by the concept of commodity fetishism if no. the nm.on of a lalse 
I consciousness devoted to the worship of exchange vidue „ ^orj
I if precapitalis. societies can be said .0 be fe.ishUtie, then 
‘ of fetishism in capitalism effects a reversal, whereby the prinutrye corn^ 

to appear as the model of an unalienated, self-rdentical, and
society. This, even .houghi.(anundilferen.iated"pnm...ve^iety|»^^^^
said to be the site of a teal symbolic exchange, which, fo. toudnllard, me. 
an order of reciprocity and responsibility and a mo e o signi 
ented by ambivalene. rather than binary opposition or e.en n>«lttv^ 

Baudflllard’s concern docs no. lie wi* this reBospec.ve 
Bid primitivis. reduction, however. Nor does it rnclude an »ddrest 'o «he 
fo„od.,i„o.l hinaritv between the symbolic mrd the sign-value system, a
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binarity that he legitimates hy reversal. Rather, he focuses on the work 
that fetishism does in preventing Marxism (which is always distinct from 
Marx's propositions) from abandoning its humanist presuppositions, work 
that thereby ensures Marxism's participation in the enlargement of capital
ist ideology and capitalism itself [CPES, 90). This point is crucial. Far from 
reading fetishism as the term by which Marx abandons ideology as false 
consciousness, as Balibar argues, Baudrillard sees the discourse of fetishism 
as the means by which Marxism submits to the allure of the real (via the 
concept of labor and use-value) and the metaphysics of need, to sustain all 
of the categories of surplus value, ideology, and false consciousness, so cen
tral to the critique of capitalism.

Where Derrida had offered the concept of "generalized fetishism" as 
a nonmethodological method for reading, Baudrillard introduces the term 
"generalized 'fetishization'" ("'fetichisation' generalisee") as a description 
of "real life" under the conditions dominated by exchange value, sign value, 
and mass mediatization. It is as a metaphor within the system that holds 
open the difference between Signifler and Signified-Referent (the analogues 
of Lacan's signifiant and signifie] that fetishism must be disavowed. It is 
important, then, to recognize that Baudrillard distinguishes between the 
function of the term "fetishism" in psychoanalysis and in Marxism. In his 
account, they are neither analogous, by virtue of their submersion in the 
discourse of the unconscious, nor continuous, by virtue of their simulta
neity.®**’ Marxism uses fetishism as a metaphor, to sustain the division be
tween the real and the false, whereas psychoanalysis escapes this metaphor- 
icity, in Baudrillard's reading, and establishes it as a full-fledged concept 
within a theory of perversion, where it designates the disavowal of sexual 
difference and thus "no longer shores up magical thinking" {CPES, 90).®®°

On the model of psychoanalysis, then, and surreptitiously secreting the 
new real of the psyche into the place where the various Marxisms have lo
cated use-value, Baudrillard endeavors to redeem the concept of fetishism 
as the object of critique, rather than as an accusation of a failure of criti
cal reason. This leads him to a position that we have seen articulated in 
several other critical contexts, including feminist and queer theory, decon
structionism, and some versions of psychoanalysis. As in those instances, 
Baudrillard claims that it is not the question of "having one or not" that 
orients the phenomenon of fetishization in the domain of the sexual, but 
rather the reduction of sexual ambivalence to binary sexual difference, via 
the semiological process that he sees at the heart of psychoanalytic theory. 
Like Lacan, Baudrillard reads the production of the conditions of possibility 
for both the normative subject (via castration) and perversion (in fetishism) as
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ideologically overdetermined. Moreover, ideology is the naine of the se - 
^Igical reduction. His procedure is derived, not incidentally from I^ 
Strauss's structuralist account of totemism (Levi-Strauss, it will be rec , 
privileged totemism over fetishism as an anthropological concept precisely 

^Secause, unlike fetishism, it could be analyzed as a generalizing and ge - 
Zlizable structure of sign relations). And it is adduced in the serv^e^a 

■ simple question: "If objects are not... reified essences, endowed wi h force 
' and mana in which the subject projects himself and is alienated-if fetis^
: ism designates something other than this metaphysic of alienated essence
what is its real process?^M^^^'^/9^1* t.- u

What fetishism designates for Baudrillard, during the period of which 
ihe writes, is not an investment in a "signified," a thing, locus or ob,ect as 
conventionally understood. Rather, it is a relation to the signiSer, hy whi 
"the subject is trapped in the factitious, differential, encoded, systematized 
alpLt oJ the object' It is thus the "passion for the code" that speaks in 
the process of "generalized fetishization." Accordingly, it is the process of 
t^:Zion that assumes weight in this phrase: "Fetishism is not the 
^ tification of a certain object, or value.... It is the sanctification of h 
system as such, of the commodity .s system" [CPES, 92; emphasis added)^ 
Note that this fetishism attaches not to systematicity per se, as might be 
the case in an Adornian reading of modernity, but to the system 0/ obiects.

tIo arguments are necessarily prior to this conclusion; the first dis in- 
guishes ob^cts from all other values; the second establishes the nature o 
S^SLtion in a nonreferential system. To begin, an object arises when aU 
JTer values have been exhausted or exceeded. An object, says Baudrillard, 
"is not an object of consumption unless it is released from its psychic de
terminations as symbol, from its functional determinations - 
from its commercial determinations as pioduct, and is thus 
sign to be recaptured by the formal logic of fashion, i.e., the logic of differ
entiation" {CPES, 67). Reification remains an active concept ere, u rei 
cation does not lead to the sensation of thinness, so much 
the level where it can be manipulated to enable
of being distinguished) through systematic discrimination^ In tte era 
hyperproductivity, objects may have use values, but use-value IS y 
"1 for value in ih.s a^lvsis- Tl-e --

pie of the television provides Baudrillard with the nteans ,0 
arsunr^it. The obiect must “work" to sense as a chTic. I. broken ob)ect would not sufflcel, but it need " ^
to signify that distinguishing function. Its mere appearance m the room t»n

13^sh that. E the system of sign exchange value seena. to resemble
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the competitive consumption of primitive societies, Baudrillard insists that 
it is radically distinct, for the destitution of wealth in the potlatch is not 
the spending of the consumer (the potlatch here is the signifier of primitive 
society at the point of its apotheosis). The former, potlatch-based society is 
directed toward others in a manner that demands a response; the consumer
merely sends his message to the receiving audience and awaits its possible 
reversal (CPES, 183).

Baudrillard's analysis posits a three-staged history, which we might de
scribe as a history of opacities, as much as a history of fetishisms. In gift- 
based societies, the symbolic object manifests total relations, through the 
singularity of an object" that is transparent to the unity of the group. By 

contrast, in commodity societies, social relations are rendered opaque ow
ing to a division of labor that appears to be temporarily transcended via 
exchange {CPES, 65). The sign-exchange object is meaningful not because 
of an exchange between groups, or because of an exchange between buyers 
and sellers, but in relation to all other signs. Claiming that an object may 
be conceived in terms of use-value, exchange value, symbolic value, or sign 
value establishes Baudrillard's distance from the anthropological typologies 
of fetishes and marks the importance of the difference between a theory of 
the fetish and a theory of fetishization. It is therefore significant that, to 
mark this difference, he turns to etymology once again, plunging headlong 
into the now-muddied wake of de Brosses's writings and emphasizing, with 
all those before him, the element of fabrication and, more importantly, of 
fakery and "artificial registering," as does Derrida. Echoing Durkheim, who 
believed it was the act of marking that lay at the origin of sacralization 
among the Australian practitioners of chminga magic, Baudrillard writes 
of the talisman, "it is first an object marked by signs." Neither on the basis 
of use values nor on the basis of some "innate 'virtues'" is the talisman 
revered. This much has been said already, and often. Baudrillard's extension 
of the argument is that, if the mark is the origin of a fascination in primitive 
societies, contemporary mass-mediated societies are held captive by the au- 
tonomization and intensification of marking itself. "The more the system 
is systematized, the more the fetishist fascination is reinforced" {CPES, 91). 
Production comes to be valorized as productivity—abstracted into a value 
unto Itself. In a homologous and linked relation, consumption gives way to 
consummativity," and use-value is designated as an abstraction {CPES, 83, 

131). A propensity toward totalitarianism is inscribed here and is finally al
lied with the death drive, as the society governed by sign-exchange value is 
revealed to be endlessly drawn to repetition and redundancy—the operative 
terms of the cybernetic world {CPES, 208).
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/what appears at this point to be an utter abandonment of any reference 
material reality, productive systems, and the rhetoric of political econ- 
av is reined in at the point of its seeming destitution, as Baudrillard cor- 
lates this investment in the systematicity of the sign with the generaliza- 

-on of exchange value through the money form. Indeed, sign value is read 
s the "apogee" of exchange value, thanks to a historical process that sup- 

Mants the "traditional symbolic relation," although this is accomplished 
only through the complicity of semiology and the kind of materialism that 

: imagines an identity between signifiers and signifieds, on one hand, and 
.subjects and needs, on the other, such that social life can appear to e a 
' domain in which "satisfaction" is possible {CPES, 187). This is Baudrillard s 
final definition of commodity fetishism: the illusion that consumption is 
oriented toward the satisfaction of desire through the comoining of needs

and use values. , , ,Here and despite every effort to the contrary, actuality, truth, and the real
assert themselves, and fetishism gathers back into its fold the signification 
of fakery and artificiality: "commodity fetishism" is "something like a de
sire, a perverse desire, the desire of the code brought to light. . . . It is a 
desire that is related to the systematic nature of signs, dravm towards it, 
precisely through what the system-like nature negates and 
cising the contradictions spanned by the process of real labor {CPES, 92). 
What comes back, more cunning than uncanny, is the fi^re of an ongmary 
communicative possibility born of the subject's real ambivalence (sexually, 
psychically) and constitutive lack (for which castration provides the narra-

^%trBaudrillard, the proof that we inhabit a world characterized by the 

"falling rate of enjoyment" {CPES, 208) is that shoppers, given the oppor
tunity to take anything from a store (as when looting), cannot choose from 
amongthemanygratuitous goods andleavebehindthemostvaluab^U^^^^^^ 
When the rules of the sign exchange value game are relinquished, peop 
simply unable to act, and in their inertia they reveal the radical 
the "non-fulfillment of desire and symbolic exchange, which, in a 
bivalence, are always potentially opposed to the "illusion of
is still illusion, but no ground against which It inig t e measu '
fact of no ground against which the apparent stability of "ted
dissolves. And thus, in the widening gyre of an increasingly absUacted^ 
but not quite derealized, realm, where things are me^a of combat and 
also of self-constraint, where functionality is but the alibi o 
ideological labor is invoked as that which Marxism has lost the ability to

comprehend.^’'
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No doubt, there is an acuity to Baudrillard's analysis if the circumfer
ence of its reference remains limited to the largely middle-class world of 
late-twentieth-century industrial societies. The criticisms of his work, that 
it ignores the globalized structure of production enabled by the very forces 
of mass mediatization and monetary virtualization he describes, or that 
conflict between otium and puritanism is irrelevant in the politically orga
nized spaces of precarity on the global periphery, carry their own moral and 
analytic force. But one would be unwise to neglect the allure of competitive 
self-signification, what is so often described as the "conspicuous consump
tion" of the new elites, in all those places where development discourse 
fabricates need and valorizes use-value as the essence of those whose subor
dination and control they seek to achieve.^’" Achille Mbembe refers to this 
space as the scene of the postcolonial fetish; Baudrillard's analysis would 
rejoin that description with an insistence on the systematicity that is being 
valorized in the very moment when the new festival seems most devoted to 
recovering a sensuality against the system. But both would perhaps concur 
on the fundamental principle that the objectivism by which the subject 
comes to think his needs (both psychic and material) may be satisfied in 
consumption and by the mastery of objects as things is the form of appear
ance of modern fetishism, and indeed the very paradigm of the modern. 
So it is at once ironic and perhaps even inevitable, given the recursive re
newal and redefinition of the fetishism concept since de Brosses's writings, 
that the effort to escape modernity's violence will come, once again, in the 
form of an advocacy of fetishism, if only under the rubric of a renewed 
materialism.

ANTHROPOLOGICAL REDUX:
THE REALITY OF FETISHISM

The new materialisms to which the last lines of the previous section al
luded find fertile soil in anthropology, which, once again, offers something 
(an authenticity no longer speakable as "the primitive") as alibi and para
digm for the modern's self-criticism. Before we consider this most recent 
development in the long itinerary of de Brosses's concept, we must return to 
anthropology to consider those strands within it which pursued an alterna
tive to the circumscription of the term (what I referred to as the custodian
ship of fetishism's reality). These strands, which are themselves internally 
heterogeneous, have taken up the critical concept of fetishism elaborated 
within psychoanalysis and Marxism and brought it to bear not only on non
capitalist but also on recently capitalized and more thoroughly financialized
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ieties. Essentially, this has meant displacing the opposition between the 
Ugious fetish and the commodity fetish that had been homologized and 

snapped onto the opposition between precapitalist and capitalist societies, 
"uch that the economic domain of the former could be grasped in its terms.

Among the most well-known efforts in this regard was Arjun Appadu- 
•'s call for methodological fetishism in an anthropology oriented toward 

the analysis of the "social life of things." This entailed an effort to bring 
' Marx's reading of monetization into a more hospitable conversation with 
Georg Simmel's concept of exchange as a calculated relation of mutual sac
rifice in the pursuit of mutual gain.^’^ It also entailed a revisitation of gift 
theory. But the primary impetus of Appadurai's methodological fetishism 
was to track the itinerary of things so as to grasp the diminishing or intensi
fying value of exchangeability that accrued to them in different situations.

. He defined the "commodity situation [ . . . ] as the situation m which its 
exchangeability (past, present or future) for some thing is its socially relevant 
feature."^’" Despite a rhetoric of individual biography, Appadurai nonethe- 

: less proposes a generalizing model, according to which technical knowledge 
about how to fabricate particular objects is most standardized at the point 
of production and most diversified at the site of consumption. Moreover, 
the rationalization and fragmentation of knowledge about commodities, 
apportioned among producers, distributors, speculators, and consumers, is 
itself commoditized in advanced capitalist societies.^^ In the end, however, 
Appadurai's methodological fetishism retained for itself a reflexively ar
ticulated claim upon truth, and it held the accusation of mystification m 
reserve for those whose positions most resemble that of the Gold Coast 
Africans first visited by the Portuguese. That is to say, the qualifier "meth
odological" implies a self-suspending simulation of a fetishism that the an
thropologist does not otherwise indulge. Accordingly, Appadurai refers to 
Cargo cults, which have typically arisen in confrontations between indig
enous and European colonial economies and have attributed to European 
trade goods magically generative powers, as a product of circumstances m 
which "consumers are kept completely ignorant of the conditions of pro
duction and distribution of commodities and are unable to gam access to 

them freely.
! More recently, the anthropological address to fetishism has been marked 
by the poststructuralist intervention—including that which has engaged m 
a rereading of both surrealism and its Marxian advocates, most notably Wal
ter Benjamin. But it has also been marked by the repeated and repeating 
tension between anthropology and literature that oriented much surrealist 
polemic, and by the related questions of both aesthetic and analytic judgment
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that it posed for itself. That is to say, it is torn between two possibilities: on 
one hand, the critical delineation and explication of fetishistic mechanisms 
in different societies, where the principles of simulation and substitution 
commemoration and disavowal of difference, as well as investment and 
displacement of value, are said to operate,- and, on the other, the embrace 
of other fetishisms, whether coded as animism, vitalism, or nondialectical 
materialism, which seem to promise the antidote (like opium?) to modern
ist objectivism and the catastrophes it has produced. In the movement along 
this trajectory (perhaps better described as a repeating vacillation), by which 
anthropology has restored for itself the analytic of fetishism as a means to 
understand reality, rather than as the object whose reality it had to delimit, 
Michael Taussig's The Devil and Commodity Fetishism in Latin America 
is surely best known and constitutes a definitive break in the disciplinary 
treatment of the topic. However, it should be understood against the back
drop of Maurice Godelier's earlier insistence on the virtue of thinking about 
fetishistic processes in the political and economic domains, and not merely 
the religious spheres, of noncapitalist societies as well. That turn, which 
constituted a refusal of the previous division of labor between anthropol
ogy and political theory, has been noted by Marc Abeles (who has scorned 
much of the anthropological writing on fetishism in precapitalist societies) 
as a signal moment in the history of French anthropology. Abeles criticizes 
the earlier tradition for reducing fetishism to the personification of nature, 
the projection of human powers into extraterrestrial entities and deified 
symbols. Under such circumstances, the development of ideology becomes 
a process by which religious representations become both more dense and 
less numerous, but the problem of domination remains.^**^ Godelier's an
swer to this failure was to assert the existence of ideology everywhere.

In a series of essays collected under the title Perspectives in Marxist 
Anthropology, Godelier undertook a reading of commodities, and especially 
"salt money," in the system of exchange among the Baruya of New Guinea, 
and he discovered there a set of processes—phantasmagorical in nature—by 
which people objectify and fetishize their social relations. Godelier's con
cern, initially, was to interrogate the conditions of possibility for an institu
tion that operated at two levels, the infrastructural and the superstructural, 
and which was consequently both determinative and dominant in the social 
system. Of interest to him was that in some societies kinship works to 
govern all elements of the social field, from economic activity to political 
form to ideology.

Godelier's model is derived explicitly from Marx's reading of the fetish- 
character of the commodity, but it was heavily influenced by Althusser's
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rereading of Capital and Levi-Strauss's analysis in The Savage Mind. Inso
far as people fetishize social relations, argues Godelier, they produce two 
distinct orders of hierarchized values, one institutional and the other func
tional. Between the two is a gap whose reconciliation or dissimulation is 
the work of ideology. In capitalist societies, this leads to the fetishization of 
the commodity, and the economy becomes the locus of value; in noncapi
talist societies, nature occupies the place of economy and is attributed ef
fective powers. Between the two, between classless societies and full-blown 
capitalism, he discerns a third, namely those contexts in which such pow
ers are attributed to society. In this sense, Godelier's argument is less an 
innovation than a return, its most scandalous claim (at the time) being that 
ideology is to be found everywhere, and not merely in class-based socie
ties.^’* It reinflects Levi-Strauss's conception of the floating sigmfier in em
phatically political terms, but it can do so only by restituting the concept of 
fetishism precisely where Levi-Strauss and Lacan turned to mana, the hau, 

and magic.
Perhaps because, in the tradition of structuralism, Godelier s ambition 

was at the level of a total theory of a total history, he remained captivated by 
the problem of transition between modes of production, a transition whose 
propulsive force emanates in capitalist modernity and thus outside of the 
worlds it changes. Abandoning this kind of world-historicism, Taussig s 
argument in The Devil and Commodity Fetishism is concerned with the 
forms of existence in a society marked by the simultaneity and therefore 
asynchronicity of fetishisms in the moment of proletarianization. His book, 
the discourse-changing significance of which is hard to overestimate despite 
its heavy reliance on other ethnographers' writings, commences with an 
extraordinary claim, namely that "the magic of production and the pro
duction of magic are inseparable in [the] circumstances" of capitalist de
velopment in Latin America.*” Precisely to the extent that he accepts the 
validity of the concept of fetishism, Taussig is able to attend to the very dif
ferent significations associated with one or another fetish. And it is against 
the prevailing temptation to read "devil-beliefs" as the symptoms of a new 
avarice, or a reaction formation against the system of "limited good," that 
he undertakes this reading: "Why not see them in their own right with 
all their vividness and detail as the response of people to what they see as 
an evil and destructive way of ordering the economic life ... a way of life 
losing its life" {DCF, 17). The safience of the devil in the mythic narratives 
and ritual lives of the workers on plantations and mines is, says Taussig, 
oriented by a radical negativity, unlike the gods and natural figures that 
receive elaboration in peasant economies. Nonetheless, Taussig does not
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reduce the metaphors in which fetishism appears to the moral values with 
which the economy is coded. Nor does he postulate a mere transposition of 
fetishism from use values, which he claims dominate in the peasant socie
ties that were dislodged by the plantation system, to exchange values, and 
thus a displacement of precapitalist by capitalist modalities of fetishism. 
To the contrary, the force of the argument lies in his claim that the nature 
of the fetishism on the plantation arises from the particular understanding 
of economy in peasant society. The devil assumes his potency as a figure 
"not only because the devil is an apt symbol of the pain and havoc that the 
plantations and mines are causing, but also because the victims of this ex
pansion of the market economy view that economy in personal and not in 
commodity terms and see in it the most horrendous distortion of the prin
ciple of reciprocity" {DCF, 37). The plantation system is therefore the scene 
of a coalescence of two orders of fetishism, one that invests in reciprocity, 
the other in commodity exchange {DCF, 128).

Taussig's argument hinges on the ethnographic description of two ru
mored rituals: a "baptism of money" and a "devil contract." In the former, 
a peso note is held in the hand of a godparent during a baptismal rite, re
ceiving the name of the child and usurping her or his place as the site of su
pernatural investment. As a result, the bill acquires the capacity to attract 
money, which is to say, it acquires the appearance of an organic thing that 
can grow and reproduce, even as the child becomes spiritually destitute. 
With a somewhat surprising lack of concern for the difference that a meta
phor makes, Taussig says that the rite is "merely an exotic expression of 
the standard Marxist formula for capitalist circulation." Nonetheless, he 
insists, the animacy of the money is not naturalized but reaffirmed as some
thing that must be "initiated by man" {DCF, 128).

In the devil contract, mine workers make a pact with the devil to enhance 
their prospects for finding gold and for earning higher wages. The result is 
a presumptively shortened life, and even a painful one, while the entailments 
of the contract are a prohibition on the use of money as capital. According 
to the contract, the miners must spend everything on alcohol and luxury 
goods and nothing on the increase of their productive resources (whether 
pigs or crops). What links the two rites, says Taussig, is their enactment of 
an Aristotelian economic logic (which he explicates with a diagrammatic 
mapping of analogic structures), according to which the rites encode beliefs 
that endorse systematically the logic of contradiction between use-values 
and exchange values" {DCF, 134). That this contradiction would find its 
expression in an image of evil derived from Christian eschatology is, accord
ing to Taussig, the result of an imperial project that worked by supplanting
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•system of mutuality with one that "wrote the master-servant relations p 
into nature" {DCF, 175)- Here, in a Marxist idiom, Taussig makes the pomt 
that both the Heideggerians and the Latourians make in their own way, 
namely that capitalist modernity and the epoch of technology have been 
premised on a severe objectivism, whose corollary is the mastering subiect 

and whose consequence is devastation of the environment.
Taussig's argument depends on the imagination of a peasant society that 

‘ is relatively egalitarian, although he refers to it as a "system of dual opp^i- 
tions in a segmented totality." The unity of cosmic and ethical orders that 
he imagines as the basis of precapitalist societies is a remarkably undiffer
entiated one, and the dualism between precapitalist and capitalist societies 
in his text bears an uncanny resemblance to that between good and evil, 
which he rightly derides in the mission-sustained imperial projects of the 
plantation system. When, at the end of the book, Taussig avows religion, 
contra Frantz Fanon, as a possible site of resistance, it is not nierely because 

• of the long tradition of messianism (including but not limited to liberation 
' theology) within which more or less overt opposition has expressed itse 

■ in Latin America, but because the fetishization of reciprocity is, ior him, a 
resource in the anticolonial struggle. Perhaps surprisingly, then, the specter 
haunting the horizon of Taussig's book, standing next to Marx and Benia
min, turns out to be that of Auguste Comte and the Grand-Fetiche of the 

social, the necessary supplement.
' Taussig doesn't theorize the supplement per se (certainly not in a decon
structionist manner), and he soon discarded the residual scientific socialisin 
of The Devil and Commodity Fetishism for a poetics of more surrea is 
affinities, but in his most direct and systematic account of fetishism since 
that work "Maleficium: State Fetishism," he does acknowledge Comte by 
way of his student Emile Durkheim. The acknowledgment comes in a re
sponse (perhaps as ironic as admiring) to Pietz's genealogical account of 
fetishism's origins, and it commences with a recognition of Durkheim s 
fetishization or, as Evans-Pritchard would have it, his deification o soci
ety. To begin, Taussig remarks that the fantasy of etymological genealogy is 
premised on the possibility of excavating and illuminating the residual pres
ence of history in words. But he notes that history "is largely or completely 
lost to present consciousness." Hence, "what is left, active and powerM, is 
the word itself-enigmatically incomplete. Just the si^ifier we could say, 
bereft of its erased significations ... and this is precisely ‘he orinal inecha- 
nism of fetishism (as we see it used by Marx and by Freud), whereby the 
signifier depends upon yet erases its significations."- This -kno^ledg- 
ment is not a rejection of Durkheim's reification of society, which Taussig
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artfully describes in terms of the slippage from les to deus. To the contrary 
It is precisely this reification that marks, for Taussig, Durkheim's greatest 
insight.

Written in a mercurial prose that finally abandons itself to an adoration 
of Jean Genet recall Derrida—the argument commences with a somewhat 
inventive reading of Pietz's genealogy as a “problematization of praxis," 
which term Taussig defines as the "subject making itself through making 
the object.It is to Durkheim's Elementary Forms of the Religious Life 
that Taussig turns for inspiration and that he credits with the most insight
ful, if inadvertent, deployment of fetishism. Durkheim's hook itself offers 
no theory of fetishism—and Taussig acknowledges that it rarely even ac
knowledges the phenomenon—but it performs the logic of fetishization in 
the very moment when Durkheim discovers it among the Australian Ab
origines, whose churinga rites Durkheim dwells on at some length.^^ what 
captures Durkheim's imagination, and Taussig's too, is the way in which 
churinga objects are sacralized by being given a mark, such that it is the 
"mark and this alone which gives them their sacred character.In Tauss
ig s reading, Durkheim is not making a claim for the representational status 
of the mark and/or object, although the mark is deemed hy those who make 
it to refer to particular objects and classes of objects. Precisely because of 
the abstraction of the representation, in this case the use of myriad dots and 
circles, Durkheim argues, it is necessary to think that they are themselves 
incarnations of an abstract principle. This principle is at once the totem and 
"society." Taussig underlines the point: "Everything turns on his proposal 
that the representation is more important than the represented.'"®^

The subsumption of the signified into the signifier is seen here as a cor
ollary of Durkheim's claim that collective sentiments become conscious in 
and through their attachment to objects, in a relation of mutual participa
tion, which fact Taussig emphasizes in his adamant assertion that the rela
tion between society and the carnal body of its manifestation is not one of 
representation but of mimetic production. The question of the signifier in 
Maleficium ' is in fact a question of the visual image, an assertion Taussig 

makes, and not without tension, prior to introducing Durkheim's most radi
cal claim: "If the Australian is so strongly inclined to represent his totem, it 
is in order not to have a portrait of it before his eyes which would constantly 
renew the sensation of it; it is merely because he feels the need of represent
ing the idea which he forms of it by means of material and external signs, no 
matter what these signs may be.'"®^ Taussig claims that these marks, which 
Durkheim calls "above all, a written language," are "not the spoken sign" 
but rather an "image of the need for images.'"®«On the surface, Durkheim's
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inception of the inscription as a kind of sign language bears some affinity 

with Massey's and Churchward's spiritualist intimations of sign language 
in the Egyptian hieroglyphs that they thought were fetishes. However theu 
understanding of sign language lacks the abstraction that is the hallmark 

^of Durkheim's analysis and the basis of his conception of the sociaUs the 
' origin of a force exceeding the sum of individual agencies that may be said 

0 comprise a society. We have already seen this valorization of abstraction 
n our reading of Baudrillard's much later effort to distinguish production 
•mm productivity in the era of what he calls "generalized fetishization." 

;^t for Taussig, it is not the abstraction but its concretion that constitutes

the essence and the utility of fetishism.
"Maleficium" concludes in a vein reminiscent of The Devil and Com- 

^modity Fetishism in Latin America, with a call for submission to fetishism 
in order that the powers animated in that manner be channeled in revo- 
Tutionary directions."^' But in this later essay, its agent provocateur is no 
longer the miner or the plantation worker of Colombia, but the sancti e 
Winal writer Genet (beloved by Sartre, though Sartre is nm quoted, and 
valorized by Derrida, though Derrida is not quoted either), who takes upon 
himself all the fantasies that are otherwise circulating as the ground an 
hbidinous energy of the state. Genet eroticizes the policeman who abuses 
him, by investing in the abstract marks that confer on the man his capacity 
to function as a representative of the police, and thus the state. It is Gene s 
writing of the mark that permits him to assume the alienating function of a 
medium through whom the fetishization of the state becomes visible^

The fact that the concept-metaphor of fetishism gives way to that of 
magic in Taussig's later volume The Magic of the State suggests a atigue 
with the term at a time when its resurgence had made it fashionable m t e 
discourses of cultural studies, as much as any differentiation between e- 
tishism and magicality. Nonetheless, the analysis of state fetishism marks 
a departure not unlike Marx's own movement from the account of religious 
fetishisms to those of the capitalist order. In this case, inspired by Walter 
Benjamin's writings on state violence (foundational and preservative), fe
tishism provides the idiom for asserting the continuity of the theologica- 
political in those contexts that are otherwise presumed to have relmquis e

°"Tis significant that the anthropological discourse most coinmitted to 
the persisting critical potential of the concept of fetishism is the one ad
dressed to modern state forms, but the residual burden of the racist history 
in which the term is submerged has made its deployment m accounts of 
African states a risk and, often, a scandal. At least insofar as state fetishism
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despite efforts on the part of one or another oligarch to do so, the logic of 
self-fetishization means also exposing the bearer of power to derision, for he 
has become the object and not merely the bearer of the commandment.**” 
Moreover, because the fetishization of power that is endemic to postcolo
nial situations cannot establish an ultimate substitution, a whole chain of 
simulations is inaugurated, in which commoners and rulers imitate each 
other, via the intermediary figures of bureaucrats, policemen, government 
agents, and so forth (all ranked and adorned with insignia of authority- 
like Genet but without resistance). Mbembe calls this process of simulat
ing substitutions "fundamentally magical."*** If the terminological shift 
is to be granted any significance (though Mbembe also invokes totemism 
and le simulacie], it marks the place of a fetishism or fetishization without 
the fetish, of a failure to decide between primary and secondary represen
tations. In this sense, and perhaps quite unlike Taussig, Mbembe sees fe
tishism as designating the situation of absolute nonreferentiality, in which 
fetishism no longer provides the means to differentiate between a primary 
and a secondary level, between truth and falsity, or even between base and 
superstructure; it is a practice of significatory extravagance, not of error or 
of illusion, not of false consciousness or ideology, but of abandonment to 
signification as falsification without recourse to any grounding reality or 
signifying unity. Despite a rhetoric of the sensuous, then, Mbembe s con
ception of state fetishism under postcolonial conditions bears more affinity 
with Baudrillard's concept of fetishism within the system of objects than 
to Taussig's analysis, in which the immediate corporeality of the fetishistic 
gesture, its capacity to induce bodily transformation and truly magical ef
fects, is privileged above all. If Mbembe gives us a vision of fetishism as one 
of ludic and ludicrous excess, Taussig gives us one of malicious carnality, 
more terrifying than grotesque, more cruel than convivially carnivalesque. 
In arriving at his position, Taussig depends on a different strand of French 
philosophy, but also on a certain disavowal of the linguistic element in that 
philosophy.

Taussig credits Durkheim's reimagination of Kant's categories, such as 
space and time, as well as cause, as the manifestations of particular social 
classifications, rather than a priori structures of human understanding. 
He does not note the affinity between Durkheim's concern with the adora
tion given to the totemic mark and the Kantian concept of the aesthetic, 
dependent as it is on a concept of the sublime that entails an affirmation of 
the powers of reason consolidated in relation to what would otherwise over
whelm it. This is because Taussig actually passes by Durkheim's insistence 
on the relative insignificance of sensation as well as his emphasis on the
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"need of representing the idea." It is perhaps for this reason, because he was 
repeating Kant's implicit opposition of fetishism and the aesthetic, while 
attributing to the Australians a practice of awe-filled submission (one that 
Kant would have surely vilified as fetishistic), that Durkheim disavowed 
the term. Instead, he underscored the fact of writing, but writing as some
thing that would never entirely vanish before its referent. Such writing is 
analogizable neither to speech nor to photography.

The transformation of writing under the influence of photography is, 
however, precisely where James Siegel, in the most significant aiternative 
reading of fetishism in anthropology to that of Taussig, locates the emer
gence of a fetishism correlated with modernity. Or at least photography— 
the camera—constitutes one of the technologies, along with print journal
ism, money, and the police, which is to say the media of nationalism, by 
which people were, in Siegel's analysis, submitted to what he terms "the fe- 
tishization of appearances." Because there is such an extraordinary conver
gence between the figures that populate both Taussig's and Siegel's accounts 
of fetishism, from ghosts to policemen and from cameras to currency, it 
is important to mark out the points of their more profound divergence. 
These differences are partly the product of the relative significance of ei
ther Marx (in Taussig's reading) or Freud and Lacan (in Siegel's), but they 
are also illustrative of the different trajectories that the analysis of fetish
ism takes, depending on the concept of signification and/or language that 
grounds it, within anthropology. For Siegel, the problematic of fetishism 
is not reducible to that of the fetish, the carnal thing in which abstraction 
finds its form, but rather assumes its import in relation to the kinds of 
sociahty that are enabled by it, and it is dependent on a concept of language 
as differance, in Derrida's sense: as a nontotalized order that is independent 
of the world but nonetheless refers to it and is constantly unfurling in time.

The scene for Siegel's analysis, most fully explored in Fetish, Recogni
tion, Revolution, but also taken up in his later works A New Ciiminal Type 
in Jakaita and Naming the Witch, is the emergent nation of Indonesia. In 
the context of Dutch colonialism, during which period local hierarchies 
were both mobilized and displaced and a market economy was generalized 
throughout the island archipelago, Siegel sees the emergence of a "lingua 
franca," a creolized Melayu that ultimately transmuted into the national 
language, Indonesian, as the condition of possibility for a new commu
nicative universe in which messages begin to circulate beyond the dyads of 
interpersonal exchange and even beyond the communities of mother tongues 
that previously contained them. That this lingua franca emerged simul
taneously with new forms of print media and new genres of storytelling.
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including a protoliterary system of the authorial, as weU as the elaboration 
f of new legal codes and bureaucratic apparatuses for the consolidation of the 

I colonial state, is absolutely central to the narrative he elaborates. For what lis at stake in the new order, says Siegel, is a regime in which appearances 
l»me to be the media for both the freeing and the fixing of identity. More 
fimportantly, the system in which appearances come to be linked to identity 
Idepends not merely on a mimetic transubstantiation between being an 

I representation, but on the intermediary of a third party, which confers upon appearances their capacity to reveal something beyond what was intended 

i by them. In other words, a fetishization of appearances, which every writer 

I prior to Siegel has assumed to be the nature of all fetishization, treating the I two as a priori terms within an analytic formula (i.e., in which the first term Ipredicates the second), is reconstrued as a historical phenomenon within an 
! emergent political order premised on new structures of recognition. 
i The symptoms of this new fetishization of appearances appear tm Sie- 

I: gel in a variety of forms, but especially in the recurring story of a charac- * ter named Njai Dasima and its cinematic inscriptions. In the archetypical 
; narrative, Njai Dasima is a woman who is both servant and mistress of a 
i Dutchman and who performs the tasks normally reserved for a wife, name y 

I looking after her "master's" money as well as his house. A local suitor, en- I vious of her wealth (Dasima is similarly envied by many other Muslim I residents of the community), has magic performed on her, so that she comes to believe her relationship with the Dutchman will lead to damnation, 
practice disavowed by Islam turns out, in this case, to be the means for 
returning her to her faith. But those who lured her back to her proper p ac 

; turn out to be morally impecunious. Thus, when Niai Dasima *
^ Dutchman out of a newly discovered sense of Muslim propriety, she ente s 

into a household where only her money is of interest. In the end, she s 
killed by her new husband and his first wife,- belatedly, t e po ice arre

them for their crime. ,
Siegel reads Dasima's tale as symptomatic of a common set o ra

mations taking place in Dutch colonial society, especially insofar as it is 
centered on the institution of the njai, which demands that Indies women 
learn Dutch ways and produces a simulacrum of bourgeois ,
like European bourgeois marriages, which were premised on the separat o 
of the domestic sphere from the market and the civil sphere more generally 
the institution of the njai permits the market to enter the household, for 
the njai is at once translator and liaison in the local market place, the one 
who gives the Dutchman access to the public sphere, where he would oth
erwise be merely a powerful stranger. The representation of mats, and N,ai
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Dasima in particular, as “better than the original," which they imitate but 
exceed, says Siegel, reveals their unsuhstitutahle character/*^ To be sure 
they function as substitutes, but there is an excess that attaches to them, 
and hence, they attract gossip, desire, and a certain power. Within the world 
of market exchange, where there should he no limit to substitution, the 
figure of the njai interrupts the flow, as it were, and solicits a gaze, partly 
because of her very mobility, her capacity to traverse the boundaries of the 
colonial and the Indies world, and partly because of the threat she bears for 
the Dutch institution of marriage, when understood in opposition to the 
market. As such, as one who interrupts social relations, stops the gaze, and 
lures attention, the njai becomes a fetish. The significant point here is that 
the substitute appears, at least for a time, to exceed the original and thus 
annuls or at least defers the process of further substitution.

The responses that Njai Dasima received from her neighbors, who gos
siped about her, were ones in which people simultaneously marveled at her 
capacities to become other than who she had been before and lamented that 
she was not what she appeared to be. It is in the tension between these two 
possibilities, of becoming other and of being fixed in place, that the power 
of recognition enters. The more that people began to imitate the appearance 
of foreigners, whose images they drew from the increased circulation of 
translated literatures, the more that they could appear to harbor secret ten
dencies. It was the police who increasingly absorbed the task of adjudicat
ing sartorial transgression and impersonation—newly designated as crimes. 
Thus, the law acquired an increasingly significant role as the locus of rec
ognition, whereas that function had previously been contained within more 
local and localized social institutions, and especially the family, where it 
was provided by elder and parental figures. Nor is he alone in making this 
observation. Jean and John Comaroff's introductory essay to Law and Order 
in the Postcolony, for example, follows a similar line in asserting the fetish- 
istic status of law in many postcolonial contexts, and especially in Africa 
(more specifically. South Africa). Their claim, that law assumes the status 
of fetish m contexts where sovereignty is dispersed or "lateralized," can be 
counterposed to Mbembe's. And it adds the important dimensions that, if 
the order of postcolonial fetishism is characterized by the proliferation of 
signs and images that simulate an absent power without consolidating it 
(in the case of failed states or Mbembe's ridiculous despot), and if, in such 
contexts, the "outlaws" attire themselves in the insignia of legitimacy and 
gangs take on the hierarchies of state bureaucracy, states themselves are 
also, increasingly, merely simulating the ideality of the sovereign state. In 
this regard, they assert, the mass media are crucial instruments, enabling
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the metastasis of signification that makes this generalization of the fetish 

possible.
Siegel shares this sense of the centrality of the mass media in the order 

that he describes as the fetish of appearances, which we have already dis
cussed in relation to surrealism. In particular, he observes the increasing use 
of photographs in newspaper columns and, more importantly, as accompam- 
ments to the narrative of Njai Dasima, and reads them as supplementary ad
ditions to stories that are in some ways felt or, more importantly, revealed, 
to be incomplete on their own. In this way, he diagnoses a structure in which 
the substitute is rendered as a supplement, testifying to the incompletion 
or inadequacy of an origin for which it was supposedly a mere addition. In 
a manner that echoes but inverts Christian Metz's theory of the photograph 
as a fetish, which posited that the photograph is detached from the world 
and holds the gaze rather than leading one toward a presumed world be
yond the frame, Siegel claims that the photograph is "evidence that there is 
something outside the book" precisely because it signifies the "having been 
there," to use Roland Barthes's term, of a reality prior to the photograph (un
like the story, which may not have a corresponding reality in the world).*'" 
The photograph thus both reveals the possible unreality of the story, if 
expressed in purely narrative terms, and provides a supplementary proof

for it. . 1 1 u
If the recurrence of Njai Dasima—like a ghost, says Siegel—throughout

modern Indonesian history is testimony to the persisting persuasiveness of 
this story, it also participated in a much broader field of popular literature 
dominated by stories of ghosts, counterfeits, and other dissimulations. The 
point of these stories is that one cannot always be sure of the identity of 
those with whom one is communicating. This predicament is made all the 
more acute in a culturally heterogeneous space, the very diversity of which 
is enhanced by the market's development under colonialism, when people 
begin to dress differently and when, in particular, men begin to assume the 
accoutrements of European attire in a milieu where clothing, culture, and 
thus social position were still tightly linked and socially regulated. Appro
priations of dress that were politically motivated—to avoid "pass laws" or 
to get access to spaces reserved for those of a certain group—was one thing, 
but the development of fashion as a form of pleasure meant that dress alone 
could not be read as an index of any motive or status in particular. In this 
context, even an innocent lover of hats might appear to be a criminal. So it 
is significant, says Siegel, that the newspapers were full of translations of 
Dutch law into Melayu, part of an attempt to let proto-Indonesians know 
the law lest they inadvertently break it.*'= Attiring oneself in the manner of
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Others is, in this context, a form of identifying with the commodity, via the 
camera, rather than with any particular individual or tradition. Siegel refers 
to this process as one in which "the gap between appearance and origin ap
pears as a kind of magic or a newly discovered power." But it depends on 
someone recognizing the distance traveled between origin and appearance 
suturing them together, and making real the idea that this power to become 
other was one exercised by the individual himself or herself, and not one 
that came from afar: from a god, a sorcerer, or an ancestor. This is why the 
policeman's discovery of the disguise is so important; in his act of unmask
ing, in his insistence that appearance is deceiving but that, at least for a 
while, it nonetheless seemed to be real, he confers power on the subject He 
does so as the third party, the unintended recipient of signs that were them
selves unintended.'*'*

What links this fetishizing process to a "revolutionary" transformation— 
not one to come, as in Taussig's messianic Marxism, but one that has oc
curred and, m some senses, failed—is the fact that the discovery of a possi
bility, namely that identity is something to be achieved and not something 
given at birth, underlies the modern formation of the nation-state. It later 
converted itself into the force of anticolonial nationalism and the accession 
to independence of Indonesia.^'^ In Siegel's psychoanalytically inflected ac
count, the mediatic transformation of a world entails the violently originat
ing discovery of a lack and its incomplete supplementation, but also the 
conferral of force on appearances via the relocation of authority and the 
sites from which recognition is granted. Here, fetishism and/or fetishization 
names a set of ambivalent processes, at once captivating (in every sense of 
the word) and liberating. Siegel's is an argument conceived in terms that 
are at once more Freudian and more historical than most anthropological 
analyses undertaken in the tradition of Marx, as well as those for whom the 
historicity of the fetish can only be posed at the level of the signifier, the 
word "fetish" itself. It is in this sense a truly poststructural analysis, if by 
poststructural we mean that intellectual tradition which owes itself to the 
deconstruction of structuralism's postulates from within.

Both Taussig and Siegel have had significant influence in anthropology, 
though the work of each has traveled in different contexts, the force of each 
writer's arguments partly determined by the region of his field research and 
theoretical intervention (Spanish-speaking Latin America and Indonesia, or 
Southeast Asia more generally). The significant differences between these 
writers' conceptions of language, of history, of the locus and nature of power, 
and of the task of ethnography may also be grasped in terms of their quite 
distinct construal of their objects. Taussig's theory of fetishism initially in-
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Led itself into a mode-of-production narrative focused on the doubled 
^sition to plantation capitalism and industrial forms of natural resource 
extraction, at the point where the Indian could stand as the figure of a reci- 
nrocity and social responsibility incompatible with capitalism (as for Ba- 

and Baudrillard, but also Levi-Strauss and Clastres). It later developed 
into a theory of the valorization of the state, and as it did so, the concept 
of the fetish gave way to that of magic. Siegel's theory of the emergence 
of something like generalized fetishism (pace Derrida) inserts itself not 
into a mode-of-production narrative but rather into an account of nationa - 
ism's emergence at the point where it is irreducible to the logic of the state. 
And it adds to that problematic the question of the subject's formation (for 
which the psychoanalytic intervention is essential). It investigates the pro
ductivity of appearances not through recourse to a theory of magical effec- 
tivity but through an elucidation of the retrospective force of recognition, 
such that subjects are enabled to achieve recognition at the expense of be
ing attributed a lack even as they are granted the capacity to become other 
than what they are. Taussig's work is marked by messianic revolutionary 
sentiment, undeterred by years of oligarchical violence in Latin America 
or by the absorption of revolutionary movements into cults of personality 
in Venezuela and Cuba; Siegel's work is infused by a sense of the failure 
of revolution in Indonesia, not only in oligarchies and cults of personality 
(Suharto), but in the aftermath of their displacement, when the structures o 
recognition that had secured the functioning of these regimes collapse and 
leave subjects longing for some source of authority that could grant them 
an identity (with sometimes terrible consequences, such as the purges o 
communists, so-called criminals, and witches at different moments).

It is not incidental, I think, that so much of the work that draws inspi
ration from these two thinkers follows this pattern, albeit in diverse and 
inventive ways.''*^ And of course, the problematic of state fetishism has a 
long and much larger history in the analysis of Latin America, even within 
anthropology, than can be written under Taussig's signature. Fernando Co- 
ronil's The Magical State, written nearly simultaneously with Taussig s 
Magic of the State and similarly addressed to the scene of political extrava
gance in Venezuela, provides a case in point. Unlike Taussig in Magic of 
the State, which literalizes its referents through the narrative of an encoun
ter with a medium and the mountain that serves as the terrain of a fabu- 
lar Indian epistemology, and which does not name the postcolonial state 
over which the spirit queen towers, Coronil cleaves to a classical reading o 
Marx's analysis and uses it to generate a critique in the mode of homology. 
In his account of the rise of the Venezuelan petrostate, Coronil attempts
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to demonstrate how "the shift from the illusion of magic to the illusion 
of the real, corresponds to the movement from the powers embodied in oil 
to those embodied in money—from the material fetishism of land to the 
abstract fetishism of money." Although oil is not land, it is conceivably en
compassed within Marx's concept of land as "every power in nature." And 
it is through the inclusion of this "natural" dimension, that Coronil claims 
to be supplementing the naive dyad of capital and labor, such that the inter
national division of labor can be rethought as "the international division of 
nations and of nature.

In my own reading, it is precisely the opposition between nature and 
capital that constitutes the achievement of labor, as a complex dialectic 
of both mental and manual processes, one that is retrospectively inscribed 
onto and into the earth. Coronil's gesture works by summoning the con
cept of nature as a triangulating term, but also as the scene of fetishistic 
processes—which, for example, make oil, like gold, appear as the site of an 
inherent value. And he is concerned to diagnose the processes by which 
the bearers of power in the petrostate appropriate for themselves that enor
mous and fecund potency when oil is converted into money and the state's 
officiants claim for themselves the alchemical magic by which that meta
morphosis was achieved. In the era of carbon politics, this transformational 
process is often discerned in the oil-based Rentier States, but most espe
cially in African petrostates, such as Nigeria and Angola.'*^ Nonetheless, 
the more general theoretical assertion advanced by Coronil, that the theory 
of fetishism has been erroneously limited to an analytic of the labor-capital 
relation, and thus of the subject-object opposition, has returned recently 
in work that claims to have found an exit from that double bind to which 
Derrida submitted and which Baudrillard described as the symptom of an 
economy m which sociality has degenerated into combative consumption. 
This new theory does not attempt to reclaim Marx so much as it aims to 
displace both the presumptive subjectivism and the objectivism with which 
Marxism is associated, thanks to its Hegelian inheritance. Often that takes 
the form of a strident repudiation of dialecticism and an avowal of imma
nent logics. Its procedure is much closer to that which governs Taussig's 
analysis than to what informs Coronil's, but it shares with the latter an 
aspiration to overturn the history of fetishism's analysis by displacing the 
terms of Kant's anthropology (and everything that has been written in its 
wake). Rather than conceiving of the contradictory doublet of the empirical 
and the transcendental as a demand for epistemology, it proliferates ontolo
gies and grants to the world as an objective property that animacy which the 
prophets of Reason had said was the mere delusion of the fetishist. We now
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turn to that most recent metamorphosis undertaken in de Brosses's shadow, 
with a necessarily incomplete, and indeed provisional and cursory, survey.

THE FETISH IS DEAD, LONG LIVE FETISHISM

Bruno Latour has argued that the discourse of fetishism is always also the 
form of appearance of antifetishism. And he has provided a shadow etymol
ogy for de Brosses's that excavates a comparable ambivalence on both sides 
of the fetishism-antifetishism divide. The fact [le fait], which he reads as 
the antithesis of the fabricated [le fait], at least in scientific discourse, is in 
French indistinguishable at the lexical level."' The thing made is, m this 
sense, a homonym of that which exceeds and precedes human intervention. 
But the more profound issue to which the term "fetishism" is attached is 
not reducible to the question of making; it is a matter of originating the 
power to originate. Latour therefore speaks of the power consecrated in what 
has historically been termed fetishism as a capacity to make make [fane 
/aire).'*“ His project, like that of the diverse array of scholars working under 
the loose rubric of the "new materialisms," is to reconceive that genera- 
tivity in a manner that does not make recourse to the notion of a wholly 
interiorized subject exercising its will over a wholly exteriorized matter. 
Beginning with a study of Pasteur's laboratory and the total milieu in which 
it was situated, Latour has taken up the project instigated by Michel Serres 
and proposed a model of emergence (rather than production) in which the 
entire material field is said to possess agentive and resistant force such that 
the idea of invention, but also that of fact, dissolves in a kind of acid bath of
neovitalism catalyzed by new media theory.

At stake in the movement from production to generation (or emergence) 
is the function of negativity. For if, as has been well noted by so many, M^ 
took the dialectic from Hegel and substituted labor and human species be
ing for Spirit, he nonetheless retained the structural principle of negation as 
the origin and medium of that transmogrifying power through which nature 
becomes not that which is but that which is fox man, that through which the 
human becomes what it is, albeit through the long and complex detour that 
is the history of social differentiation as asymmetrical opposition (i.e., class 
as the obstruction of universality).^^ The new materialists are concerned to 
think about processes that unfold in and through different temporalities not 
as the result of negation or structures of opposition but as given from withm 
the plenitude of a universe that is variously and only transiently condensed 
(as bios and zoe) and that becomes legible as a concatenation of objects or 
material nodes, none of which have relative autonomy or agency a prion.
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Unlike many of the new materialists, Latour's analysis retains manv 
of the hallmarks of both humanism and theism, though he substitutes 
concept of divinities-the form of appearance of the fears-for gods Indeed 
Latour admits that there is a "significant religious element" in his postu! 
ation of entities that are acknowledged to be the product of human par- 

ticipation in materially generative processes, but that are not the telos of 
human will and that exceed the human in their essence and existence/^^ 
W at Latour describes is, to a certain extent, a neologistically resignified 
version of reification; of the process by which that which is made comes 
to subject (and even dominate) the one who made it. His ostensible aim is 
an escape from the constitutive binarisms of modern scientific thought 
oriented by the opposition between truth and illusion but also, importantly 
between freedom and constraint, spontaneity and passivity, and anchored 
m a substantiahst fantasy of the difference between good and evil. In the 
place of such binarisms, he advocates a politics of displacement, whereby 
the desirability of one or another program is to be judged by the modest 
criterion of whether it permits the substitution of one set of attachments 
with another, the process of movement or passage between these being en
abled by the fears. The goal is "deliverance from mastery, Qj. rather, this 
deliverance constitutes a supplement by which the loss of an opposition be
tween attachment and detachment (affective dependency and subjectivism 
versus rational distance and objectivity) becomes bearable, thereby enabling 
submission to a discourse of good and bad attachments. The structure of 
t e (psychoanalytic) fetish is everywhere apparent in this argument: the 
substitution of a part object for a phantasmatic whole and the displacement 
of a binary difference, the investment of the object with the means to liber
ate one's energies (Latour is concerned with freedom-what we might call 
following Baudrillard, the political analogue to the libido). And it is for this 
reason that he can advocate something like fetishism, but in the form of 
actishism, which he believes can overcome the persisting doublet of fetish

ism and iconoclasm, the latter being his own displacement for de Brosses's 
antihgunsm.

neutral, of course; Latour recognizes the violence 
at has historically been structured by and sustained within the concept 

o Afncamty, and that I have discussed at such length above. But his argu
ment IS riven by a tension between an avowal of radical alterity, and thus 
an exit from the identification of Africa with the Other, and a restitution 
of the discourse of the creator. "The capacity to recognize in oneself those 
attachments that enable one to act is taken as reason to believe oneself 
Western, and to imagine that the Others are not, but who are consequently
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_^relv 'Other,' when in fact they differ only by what precisely attaches 
. _ " The reason for resisting that pattern is that "one gains alterity from 
ttachments, not from the radical difference between the liberated and the 

Alienated, the uprooted and the rooted, the mobile and the fixed."^“ It is 
unclear, however, what the relationship is between the Othered and the 
unfixed except insofar as Latour wishes to invoke a concept of nomadism 
as a kind of primordial origin and persisting figure of alterity. Nonetheless, 
the factishism turns out to be an effort to restore, once again, the division 
between a proper belief and a false one, though the sinners here are the 
Moderns (Latour does indeed use the expression "cardinal sin" to rder to de 
brosses's racism and its inverse in the representation of "Whites as lack
ing in ancestral ties). The sin is the belief in human creativity and mastery, 
dissimulated as a belief in God: "In believing that we were venerating the 
creator—God, humanity, subject or society—we chose by a cruel deviation 

' from theology, to idolize mastery as an ideal of detachment from e^e^^hing 
' that brought it into action. The expression ex nihilo doesn't signify that the 

artisan created something out of nothing, but that the ensemble of prior con
ditions is never actually sufficient to determine action."^^^

Latour is not alone. There is, as Chris Nealon has observed, a stron^y 
Catholic tone to many of the works that have emerged m Latour s wake 
especially in the field of new materialisms, and m the narrower fiel a 

. is sometimes referred to as Object-Oriented Ontologies.« Perhaps this is 
only the late vengeance of the Catholic missionaries and sailors who did not 
speak of fetishes but whose testimony provided Protestant theologians and 
philosophers with the idiom in which to elaborate their discourses 01- 
nary difference, as well as their opposition to clericalism and Catholicisnu 
Nonetheless, these new discourses are as much a symptom of fati^e wi 
modernity and modernism as they are an expression of Christian theology. 
And it is therefore no wonder that one finds in them such PCtsistent 
forts to mobilize the very forms of so-called primitive life and thought 1 
the effort to salvage a future for the moderns, if they could only learn

“"^e «w locus ckssicus for this renewed opposition .0 modernitys 

ethnocentric binarisms can be found in Philippe Descola's Beyond Notnre 
and Calm,a. A work of monumental ambition and struc uralrst nosml- 
gia, Beyond Natme and Culture proposes to overturn t e opposr ion e 
Len nature and culture” that "does not make sense to 
Moderns" and to do so via a "combinatory analysis of the °
tion between existing entities.”" Following upon a survey of 
materials dominated by works from the Americas, m which the blumng

3II
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of ontological frontiers" {BNC, 27) takes the form of attributing to non
human entities a sociological perception of the world in which humans 
are included but not exceptionalized, Descola's argument proceeds with an 
intellectual history commencing with Greece (albeit via Rome): "As usual, 
everything begins with the Greeks" {BNC, 63). The long shadow of classical 
philosophy is, in Descola's analysis, a dualism in which the individual and 
the world become irreversibly separated, and nature is "stripped of its mar
vels" {BNC, 62). This latter development constitutes the mark of a radical 
difference, one that supersedes and encompasses all the other differences 
between individual cultures: "All this does not suffice to blur the major dif
ferences that exist between the cultures presented here as examples. But it 
does enable one to put one's finger on an even greater difference, the one that 
separates the modern West from all those peoples, both past and present, 
who have not considered it necessary to proceed to a naturalization of the 
world" {BNC, 31). The Modems not only confer autonomy on Nature but 
constitute it as a domain of knowledge and experimentation, and as an ob
ject to be exploited {BNC, 69).

Descola's linking of subjectivism with objectivism, which Adorno had 
already read as the legacy of Descartes,^’ is not unrelated to Martin Hei
degger's earher meditation, in "The Question concerning Technology," where 
he argues that modem technology, as opposed to techne, consists in Enfram
ing, "which demands that nature be orderable as standing-reserve.Descola 
does not mention Heidegger, and despite their overlapping diagnoses of the 
historical processes by which the Moderns emerged as self-exceptionalizing 
exceptions, there is no resemblance between the program that Heidegger pur
sued and the one that Descola proposes instead. Descola advocates an an
thropology of ontologies, among which he distinguishes four t)^es: animism, 
totemism, analogism, and naturalism. These constitute the four formulas for 
"expressing the combination of interiority and physicality," which, he says, 
are universally observable across the totality of the ethnographic and histo
riographic archive {BNC, 119-21). Although exteriority has been substituted 
here by physicahty, the principle of opposition is sustained.

From amid the myriad schematizations of practice, Descola would ad
duce a limited set—an elementary set—following Levi-Strauss. Elementary 
here means "dominant," not in the sense that Godelier gave that term, fol
lowing Marx, but in a manner that is to be determined on a relative but 
quantifiable basis: "The schemas that should be held to be dominant are 
those activated in the greatest number of situations in the treatment of both 
humans and nonhumans and that subordinate other schemas to their own
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Ibgic by stripping them of much of their original orientation" {BNC, 105).
It is not clear what constitutes a "situation" here, but implicitly, it may be 
registered by virtue of a metonymic status vis-i-vis a given culture. What 
interests Descola is the way in which people understand their relations to 
objects in the idioms of kinship or other forms of sociality (some solidary, 
some full of enmity) and in ways that extend to those objects not only value 
but subjectivity, and more particularly, subjectivity as positionality within 
a structured set of deictic relations and perduring social categories. The 
hunter who believes his prey to be his brother-in-law and the woman who 
nurtures her plants as children are twinned in this respect by the tapir who 
laments that the human treats him as prey even though they are otherwise 
brethren and by the jaguar who sees the human as maize beer. Although he 
takes some leave from Eduardo Viveiros de Castro's perspectivahsm (see be
low), the essence of Descola's argument is that these attributions are not re
ducible to metaphor, if by metaphor is meant something like the detranscen- 
dentalized but still literalized fetish: a substitute for a real relation that would 
otherwise have been discerned by science. As we have already seen, it was the 
purpose of the poststructuralist critique of fetishisms's discourses to show 
that the opposition between interiority and exteriority cannot be escaped 
simply by substituting an opposition between the real and the metaphorical.

It is therefore somewhat ironic that Descola defends his structural model 
on the basis of cognitive psychology and neuroscience, while asserting the 
nonmetaphorical status of non-Western animisms. Defending the truth sta
tus of claims from within one schema, he posits continuity with the other 
schema (they are all equally true), making their structural principle a ques
tion of metaphor only. To do otherwise would require an abandonment of 
the principle of multiple ontologies for that of epistemology (the possible 
nontruth of all schema, or at least the unknowability of the truth of any 
schema), and Descola is not prepared to do so. Animism, though privilege 
in his examples, is only one of four schema which can be diagrammed m the 
following way. Animism presumes similar interiorities but different phys- 
icalities. Totemism schematizes the world on the basis of shared interi
orities and different physicalities. Naturalism posits dissimilar interiorities 
beneath similar physicalities. And analogism is oriented by an ontologi
cal disposition in which dissimilar interiorities are linked with dissimilar 
physicalities. In the case of animism, where metamorphosis is a definitive 
and widely distributed attribute of myth, "metamorphosis is not an unveil
ing or a disguise. Rather, it constitutes the ultimate phase m a relationship 
in which each party, by modifying the viewpoint imposed upon him by his

I
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original physicality, endeavors to coincide with the perspective in which he 
imagines that the other party sees itself" {BNC, 138).

The result of Descola's laborious decentering is also a radical rethinking 
of magical incantations and an explicit rejection of what was previously un
derstood to be the essence of magical thought, from Marcel Mauss forward. 
Here, Descola is perhaps furthest from both Levi-Straussian structuralism 
and metapragmaticism. For it is not the performativity of the incantation 
in, for example, hunting spells, that interests him, but the way in which 
such forms of address work to establish a "system of relations already vir
tually existent, in such a way as to give meaning to a chance interaction 
between the man and the animal by delivering an unambiguous reminder 
of their respective positions" [BNC, 84). Insofar as the spell is reread as the 
assertion of a social relation, of course, it is exempted from the kinds of 
falsifications that would arise if it were imagined as an effort to intervene 
in causality, to make happen, in Latour's sense. So, too, this reading of the 
spell as the materialization of a virtual sociality is immunized against a 
psychoanalytic reading that would discern in it a substitution for a properly 
sexuated sociality. This is a theory that would necessarily exclude the idea 
of the improper object choice, or the part-object—except insofar as they are 
recognized in the form of lament by the one who did not wish to be prey. 
Like Tylor before him, Descola has made animism the ground for a rejection 
of fetishism. Fetishism thereby comes back as the symptom of a misreading 
of the real sociality that binds others (all others!) to nonhuman beings.

We may nonetheless ask what has happened to the objects and indeed 
to objectification in this proliferation of subjectivities, or rather subject- 
situations, particularly given the claim to be displacing epistemology with 
ontology. Certainly, Descola's elementary schema appear to provide an exit 
from the blunter accusation of misrecognition and superstitious or super
naturalist investments that were the corollary of fetishism's discourses. But 
we may note that in the description of the tapir's lament, the ideal of a so
ciality in which both humans and tapirs would recognize their kinship is 
described as one in which "perfect understanding" means "exchanging wives 
and goods" [BNC, 142). And if the socialization (he describes it as humaniza
tion) of the world and the redistribution of animacy that subtends it promises 
an alternative to the dualisms of modernity, it is unclear why Descola refuses 
to consider the non-Westem philosophies of nondualism. Nagarjuna's doc
trine of pratitiyasamutpada, or "double-dependent origination," might pro
vide an exemplary instance here, although Descola retreats from any anal
ysis of Asian state-based societies, including both China and India, on the 
grounds that it would smack of Orientalism. One would think that the fact
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of Nagarjuna's nondualism in the context of a polytheistic state form would 
make his thought interesting for those seeking alternatives to the violences 
of subjectivist objectivism, including their accusations of fetishism, which 
were, as we have already seen, the media by which they endeavored to con- 
'sohdate the opposition between nature and culture, the real and the illusory.
: In the end, the discourse of (the new) ontology works to displace the critical 
project by which knowledge itself could be relativized, restrained, called to 
account. And the valorization of indigenous thought under the name of ontol- 
ogy therefore requires some historical explanation and critique.

We might recognize that there is no analysis of political structure, the 
histories of economic exploitation, or indeed the operations of colonial capi
talism in Descola's text, but it is not merely ironic that the turn to indigenous 
ontologies is undertaken in the name of an opposition to late liberalism, envi
ronmentally destructive overconsumption, predatory financialization, and so 
forth—as it is in the work of other, more politically motivated new material
ists and new ontologists. As with the work of Pierre Clastres, on whom so 
many of the new materialists and especially the Amerindian perspectivalists 
depend, the desire for the indigenous Other to bear the secret by which to 
overcome the effects of the dualism that underwrote their exploitation must 
ultimately be read as a demand for the alterity of the Other to legitimate 
(by reversal) the exoticization in which its exclusion was cloaked. Adorno's 
emphatically dialectic critique of Husserl comes to mind: "Resurrected on
tology regresses. It casts off the compulsion for system, in order to abruptly 
appropriate the first for itself which became thoroughly questionable through 
its universal mediation. Its escape from immanence sacrifices rationality and 
critique in objective harmony with a society which descends into the dark
ness of immediate lordship."^^ There is certainly something in the current 
turn to indigenous ontologies that bespeaks this adoration of direct social 
relationships and an escape from the boundaries effectuated by bureaucracy 
and the naturalization of the world for the purposes of mastery and exploita
tion. But as Adorno says, adoration is too easily and too often a nostalgia and 
the fantasy of a regression. Even among the surrealists who aspired to revolu
tion, as we saw, nostalgia ensured that the imagination of future possibilities 
would be captured by the image of the past, and precisely in the form and 

indeed the image of fetishism.
In this context, it is perhaps Wordsworth who provides us with the most 

suggestive explanation:

The world is too much with us; late and soon, 
Getting and spending, we lay waste our powers:
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Little we see in Nature that is ours;
We have given our hearts away, a sordid boon!
The Sea that bares her bosom to the moon;
The winds that will be howling at all hours,
And are up-gathered now like sleeping flowers;
For this, for everything, we are out of tune;
It moves us not.—Great God! I'd rather be 
A Pagan suckled in a creed outworn.'^'’

Wordsworth identified the primitivist impulse born in the heart of indus
trial society as an expression of withdrawal and identification with its other. 
The attitude demanded by those "dark Satanic Mills""® however, not 
merely insensitive to the natural milieu, but absorbed in and by the worldly 
world. Here, too, is the image of captation (fetishism) by the mechanical, 
and even mechanical reproducibility, modeled on but seeking relief in what 
has been surpassed. In this sense, Wordsworth's poem is of a piece with the 
kind of dialectical materialism against which so many of the new material
ists seem to organize their critiques. But it is also a mirror image of the 
sentiment, if not the strategy, that they avow, and we might ask about the 
structural affinities between these two epochs that ground its apparent, if 
far less poetic, repetition today. Is there something in the moment of indus
trial capitalism's consolidation that anticipates the forms visible in the mo
ment of contemporary deindustrialization?

Diana Coole and Samantha Frost, in their introduction to the volume 
New Materialisms: Ontology, Agency, and Politics, identify the motivating 
factors behind the rise of the new materialisms in a set of convergent forces, 
including new developments within the so-called natural sciences and frus
tration with the kinds of theoretical work that initially assumed the bur
den of criticizing dialectical materialism. We have already considered the 
work of Derrida and Baudrillard in this context. For Coole and Frost, the 
materialism of the signifier is an insufficient response to the demands of 
the present moment and especially the crises that now afflict the environ
ment. It falls prey to what they perceive as the persisting opposition be
tween the idealities of "language, consciousness, subjectivity, agency, mind, 
soul; also imagination, emotions, values, meaning, and so on" and "more ob
viously material phenomena and processes.""® Moved by developments in 
post-Newtonian physics that redefine matter as a pulsing, moving, changing 
concatenation of qualities and elements constantly interactive with other 
elements, and by the recognition that human actions, by virtue of their com
plex interactions with nonhuman actors, have generated far-reaching and as
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yet unknowable consequences, they advocate instead a materialism governed 
by the concept of materialization imderstood as a "complex, pluralistic, rela
tively open process.""' Stressing the unknowability and unmasterability of 
the material plane, they nonetheless reject the epistemological response, and 
with it the entire legacy of Kantianism, arguing, like Descola, for a new on
tology or a new set of ontologies. There is not time here to engage the prob
lematic status of "ontology" in this new work, which varies even within this 
edited collection across the writings of Quentin Meillasoux, Tim Morton, 
Jane Bennett, and William Connolly, among others; it must suffice here to 
observe a few emergent strands in the new materialisms that are informed by 

the history of fetishism's discourses.
■ Central is the insistence on the generativity and productivity of mate
rialization processes, qualities that are repeatedly staged as alternatives to

■ the concept of production in negation so central to earlier materialisms. 
Yet, as Pheng Cheah notes in his contribution to Coole and Frost's volume, 
the'disavowal of dialectics does not necessarily lead to an avowal of positiv
ity. Tracing the very different trajectories of Derrida's and Deleuze's thought, 
he renders the bad object of the nondialectical materialisms as the Marxian 
conception of the "human subject as the negation of the mere matter that 
nature gives us, whether negativity is conceived as the capacity of the con
cept to eternalize itself in objective existence or as labor power—the capac
ity to work and produce the means of subsistence by actualizing ends. In 
Derridean deconstruction (which I have perhaps too easily written under 
the name of poststructuralism), Cheah reads a "materialism of the other, or 
more precisely, [... ] the thought of the materiality of the reference or rela
tion to the other." Having already spent considerable time reading Derrida's 
work on fetishism in Glas, I won't rehearse here Cheah's reading of Dernda's 
antisubstantialist, antimetaphysical philosophy, but his rendering of what 
he discerns as the "ethicopolitical turn" in Derrida's writing is apposite. For 
insofar as Derrida's etymologically inflected refusal of oppositionality allows 
him to yoke together (the phrase is Cheah's) automatism and autonomy, 
and thus mechanicity and freedom, technicity and organic life, he can also 
adduce a concept of materiality without matter. This allows materiality to 
be coded as everything that "resists appropriation.""® It is then possible to 
refigure the "force of materiality" not as something productive or generative

_£ r\f r\0WPT^ tn trip.

other.""’
There is a distant relation between this position and that of Bruno La- 

tour, in their shared aspiration to gain alterity and be delivered from mas
tery, but Latour's alterity is to be achieved through attachment, Derrida s



318 AFTER DE BROSSES

through exposure to what resists appropriation. To be fair, Derrida is not 
always a common companion for the new materialists (and the speculative 
realists), who are more likely to assert their affiliation with Gilles Deleuze 
and, through him, with Spinoza, as well as Foucault and occasionally Mau
rice Merleau-Ponty.'** They are eager to assert the immanence of being and 
to describe a world of constantly assembling singularities, which originate 
in difference but not in negation. And they often share Deleuze's effort to 
displace the concept of agentive and purposive (human) action with a notion 
of affects—the capacity to generate effects—that is infinitely more local and 
absolutely decentered. In the work of someone like Jane Bennett, this leads 
to an understanding of materialities as agencies (whether she is speaking 
of electricity or amino acids) and also as vitalities. She therefore speaks of 
"enchanted materialism" and of "thing-power" materialism.””* In the writ
ings of William Connolly, by contrast, it produces a discourse of "emergent 
causality," in which the "dicey process by which new entities and processes 
periodically surge into being" is "irreducible to efficient causality" (the no
tion that there are single relations between cause and effect).”^

Between the turn to immanence and the rejection of negation, it is, 
however, difficult not to discern in much of the new materialisms a return 
of the metaphysics of presence that the critique of fetishism's discourse 
was intended to displace. Certainly, there is a presumption that force—the 
force that makes things happen {faiie faiie, to use Latour's idiom)—is in the 
world itself, in matter, understood now as an infinite field of emerging and 
dissolving, assembling and reassembling singularities.”'^ This force appears, 
imtially, to be unlike the force of magic, and thus the fetish, that conjoined 
things that would not otherwise be brought into relation,- it is contingent on 
innumerable factors, and it will not submit to human (or any other) efforts 
at mastery or direction.

Latour makes clear, if only inadvertently, that there is a ghost in the 
machine of the new materialisms. The valorization of emergence, imma
nence, and indeed of ontology, which is to say Being, seems not merely to 
smuggle back the presence (things in themselves) that Kant had said could 
not be accessed, but to avow it and, ironically, to avow its knowability. For 
it is precisely through reference to the positive sciences and their innumer
able discoveries (from fractals and quarks to gluons) that the new material
isms ground their claim to offer an analysis appropriate to the contempo
rary real—a gesture they make as vigorously as did Marx. In relation to this 
scientism, the turn to indigenous and especially to Amazonian cultures for 
models of more ecologically generous relations to alterity is a dangerous 
supplement, exposing the violence if not the vacuity of the rejection of epis
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temology. Influenced by Viveiros de Castro's (Deleuzian) rereading of Pierre 
Clastres, this new work recalls Freud's analysis of spirit beliefs in his essay 

' "Thoughts for the Time on War and Death," written in the midst of the First 
World War.”'^ There, it will be remembered, Freud argued that nonmodern 
people's belief in spiritual forces and in the persisting capacity of the dead 
to act upon the living exercises a restraining force. Once the belief in ghosts 
is relinquished, once the belief in the animacy of nature is abandoned, he 

■ suggested, there will be no limits to the massification of death. It is doubt- 
” fill whether believers have ever exhibited a reticence to go to war out of 
- fear of the wrath of the dead. However, the belief that indigenous people 
are intrinsically attuned to their environment, and that such attunement 

4s associated with the attribution of animacy to everything and to a belief 
in a sociality that encompasses humans and their others, is linked less to 
the truth-status of the claims made by new materialists than to the ethical 
utility of those claims. A complex mirror game is now being played, but in a 
house of mirrors where inversion is the norm. Whereas Marx had turned to 
de Brosses for a concept of misrecognition that would permit him to discern 
the barbarity of capitalism, whereas Freud had turned to de Brosses for the 

' structure of a pathology within sexual normativity, the new materialists 
turn to animism for confirmation of their own position's validity, and es
pecially their capacity to diagnose the ills of capitalism. They dare not call 
this practice fetishism. Like Tylor, they have recoded it as animism (albeit 
in the guise of animacy), and in avowing it they have both abstracted it 
and projected it into matter itself. We are therefore returned to the concept 
whence the moderns came and from which they seem incapable of escap
ing. The fetish is dead. Long live fetishism.



Acknowledgments

If every book is the result of a collaborative endeavor, this one is especially 
so. We have learned much from each other, and while the different sec

tions of the book were authored individually, none could have been written 
in the absence of the other's careful reading and critical input.

In addition, we would like to thank Dorothea von Miicke for introduc
ing us and encouraging this project in its early stages. Other readers and in
terlocutors who deserve our gratitude—for more and less direct engagement 
with the ideas that informed parts of this text over the long course of its 
gestation—are Katarzyna Bartoszynska, Heike Behrend, Eduardo Cadava, 
William Coker, Jean and John Comaroff, Tom Conley, Vincent Debaene, 
Astrid Deuber-Mankowsky, Iracema Dulley, Patrick Fessenbecker, Spencer 
Hawkins, Daren Hodson, Marilyn Ivy, Colleen Kennedy-Karpat, Paul Kim
ball, Brian O'Keeffe, John Pemberton, Rafael Sanchez, James Siegel, Gayatri 
Spivak, Patsy Spyer, Joanna Stalnaker, Andrew Willford, and Charles Wolfe.

Parts of this work have been presented in conferences or were sustained 
by residencies where conversation and questions enhanced our respective 
understandings of the questions we needed to ask and try to answer. Rosa
lind Morris wishes to acknowledge the Stellenbosch Institute for Advanced 
Study in South Africa, the Internationales Kolleg fur Kulturtechnikfor- 
schung und Medienphilosophie in Weimar, Germany, and the Institute for 
Cultural Inquiry in Berlin. She also thanks Kristen Drybread and Emilio Spa- 
dola for research assistance and Maria Jose de Abreu and Preciosa de Joya for 
the invitation to present her essay at a conference devoted to rethinking the 
fetish, magic, and the gift (at the ICI in Berlin). Much gratitude is also owed 
to students in Morris's graduate classes, but especially a recurring seminar 
entitled '"Anthropology in Theory."

321



3^2 ACKNOWLEDGMENTS

Daniel Leonard would like to thank his fellow contributors to a panel 
on universal history at the annual meeting of the American Society for 
Eighteenth-Century Studies—particularly Robert Mankin and Hanna Ro
man—for their valuable suggestions. In addition, he is grateful to all of the 
participants who came to Bilkent University for the conference on Alter
native Enlightenments—especially Yael Almog, Gerald Maclean, Felicity 
Nussbaum, and, once again, Dorothea von Mucke, for lively conversation 
and incisive insights.

Claudette Schreuders granted us permission to use the image of her 
charged and haunting sculpture Fetish for the cover, and she facilitated an 
introduction to her gallerists at Jack Shainman Gallery. They very gener
ously located the work and had it photographed for us, by Daniel Swadener. 
We thank them all.

Finally, we owe an enormous debt of gratitude to the University of Chi
cago Press, which took on this unwieldy book with an admirable commit
ment to the intellectual project of academic publishing. In particular, we 
thank David Brent for his enthusiasm, patience, and gentle chaperoning of 
the book; Ellen Kladky and then Dylan Montanari for their active and gen
erous treatment of the text; Lois Crum for her thoughtful and vigilant co
pyediting; and Ryo Yamaguchi for such energetic promotion of the book. Dur
ing the book's production process, a number of changes took place at the Press, 
and a new group of staff took over the project that had commenced under 
David Brent's editorship. We thank them for assuming the task with such en
thusiasm and generosity, and we are especially grateful to Priya Nelson.

Finally, on a more personal note, we thank those in our lives who sus
tained us through the research, the writing, the editing, and everything else 
in between: Yvette Christianse and Bill Benish, Carin McLain, and, Diana K. 
Reese.

Notes

PREFACE TO THE TRANSLATION

1. Mauss, Pickering, and Morphy, On Prayer, 31.

2. Ibid.
„ 3. Mauss commenced writing the work in 1897 but only published the first three
|"hooks," comprising a methodological introduction and two chapters on Australian 
^Higinn, in r909, and then only in an edition of 6. See Pickering's introduction to Mauss,
V Pickering, and Morphy, On Prayer, 1-15-

4. Mauss, Pickering, and Morphy, On Prayer, 49.
5. "lylor, "Religion, Fetishes, Etc.," 13s, i34-
6. Tylor, in Notes and Queries on Anthropology, 5th ed., 183.
7. For accounts of the evolution of Notes and Queries, see Coote, "Notes and Que

ries"; Fetch, "Notes and Queries"; and Stocking, "Reading the Palimpsest on Inquiry.
8. Hollier, "Surrealism and Its Discontents," ri.
9. In an account that commences with Roger Caillois's castigation of both surreal- 

' ism and structuralist anthropology, and reduces the latter to the former, Denis Hollier 
: remarks the irony of Leiris's work on Africa, noting that it was always seen from the
perspective of his love of African American aesthetic production, and especially jazz. The 
surrealists' penchant for purity meant that they had no capacity to accommodate those 
historical traditions; coloniality meant contamination, only. But Leiris referred even to 
the practices of Quidah (see pages i6r and 337ni6 in this volume), the epicenter of most 
early discourse on African fetishism, in terms of its legacy in Haitian Voodoo. See ibid., 
13-14. Leiris's monumental account of his participation in the 1930-31 Mission was pub
lished as I’Afrique fantome [Phantom Africa] in 1934- A translation. Phantom Africa, by 
Brent Hayes Edwards, is forthcoming.

INTRODUCTION

1. "Avis de l'6diteur," 3nr. All translations from this work are my own.
2. Ibid., 14-15-
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2. For a discussion of flgurism and de Brosses's relation to the ancients and the mod
erns, see my introduction. Here, the "last Platonic Philosophers" refers most specifically 
to the last Neoplatonists of the school of Athens, i.e., the last generations of philosophers 
associated with the Greek Academy at Athens, founded by Plato in 387 BCE and shut 
down by the Christian Emperor Justinian along with other pagan schools in 529 CE. De 
Brosses cites several of these figures, including Porphyry (ca. 233-309I, lamblichus (or 
Jamblichus, ca. 245-325), and Damascius, the last of the Neoplatonists (458-03. 538), who 
fled to Persia after Justinian's persecution. In a broader sense, de Brosses is also evok
ing later thinkers, including those "moderns" who still embrace Neoplatonism to some 
extent.

3. Eusebius, Preparation for the Gospel, t.43. Sanchunianthon (ca. 700-500 BCE) 
wrote a history of Phoenicia and its gods, excerpts of which were supposedly translated 
into Greek by the historian Philo of Byblos (ca. 70-160 CE). Philo's translation itself is 
preserved only in fragments embedded in a Christian apology, the Praeparatio evangelica, 
by Eusebius of Caesarea (ca. 260-339 CE), biblical scholar and Church Father. De Brosses 
appeals to Sanchuniathon as one of the most reliable ancient sources on ancient Egyptian 
and Near Eastern animal worship and its subsequent adoption by the Phoenicians. The 
passage he is referring to here is Sanchuniathon's account of the birth of the god Muth; 
this story is overlaid by Philo's own Hellenistic translations of the gods' names: "Another 
of [Kronos's] sons by Rhea, named Muth, having died, he deifies him, and the Phoenicians 
call him Thanatos and Pluto." De Brosses's citation of this text for etymological evidence 
is rendered somewhat problematic both by its dubious origins and by its complex history 
of translation, as will appear later. Philo, in his account of Phoenician history, cites San
chunianthon as an early authority (before the Trojan War), but there is some doubt about 
his very existence; he may have been invented after the fact by Philo, or he may have 
written in a later period. Furthermore, as a modern scholar notes, "Philo's versions of the 
ancient myths have clearly been moulded to conform to Hellenistic expectations." Ox
ford Classical Dictionary, 3rd ed., s.v. "Philo." To further complicate matters, Eusebius's 
own appropriation of Philo introduces another interpretive frame and possible source of 
textual corruption. Eusebius aimed to persuade the emperor Constantine to strengthen 
his support of Christianity through what the English translator of the Preparation calls
a full exhibition of the contrast between the effete superstitions and gross immorality 

of Paganism and the pure and vigorous spirit of the new religion" (xv). In Eusebius's own 
words: These then were men's inventions, and representations of our mortal nature, 
or rather new devices of base and licentious dispositions, according to our divine oracle 
which says. The devising of idols was the beginning of fornication" (34). This complex 
textual relic is of key importance to de Brosses's investigation of both fetishism and 
figurism; it provides evidence both of ancient practices and of subsequent attempts 
by both pagan and Christian writers to disfigure this same evidence to suit their own 
arguments.

4. Horace, Odes and Epodes, 1.17. The passage cited runs, "iam te premet nox 
fabulaeque Manes/et domis exilis Plutonia" (Soon shall the night of death enshroud thee, 
and the phantom shades and Pluto's cheerless hall [trans. Beimett]). In his separate 1963 
edition of Horace s Complete Works, C. E. Bennett remarks: "Tabulae, in apposition with 
manes, means 'mere names,' 'mere subject of talk'; cf. Emerson, Montaigne, 'Life is eat-

NOTES TO PAGES 45—4^ 335

us up. We shall be fables presently'" ds4). As Paul Shorey notes, the phrase in ques
tion can be translated as "the Manes of Fable," but the apposition of the plural fabluae 
with Manes suggests "the spirit world that men prate of"-this use of fabula is connected 
to the theme of talk (cf. Epode xi.8)-and "there is a further Epicurean suggestion that 
tales of a future life are-fuhulue! nonsense." Horace, Odes and Epodes, ed. Shorey an 
Laing, 159. De Brosses consistently opposes the mystifications of mythic fables to 
the historical truth they seek to disguise or erase, through figurism, as explained in my

introduction. » i i u5 As discussed in my "Note on the Translation," I have translated culte as wor
ship" throughout; any significant or ambiguous variations wiil be indicated

6 De Brosses appears to be referring to the ancient religious sect resident in southern 
Mesopotamia mentioned in the Quran (2:62, 5'.69, --.r/) and then described by the Fihrist 
of Ibn al-Nadim, a catalog of almost every book written in Arabic-including translations 
from Greek and other languages (ca. 987). The sect became known to Chnsuan writers
in Europe primarily on the basis of Maimonides's Guide for the Perplexed. Consi^iered 
believers in the one true God by early Quranic commentators, the followers of this sect 
gradually came to be seen as idolaters and worshippers of the stars, but they «e tho gh 
fo have exercised considerable influence over some Hellenic practices as well as those m 
southern Anatolia and northern Syria-of which latter phenomena the Sunni ,unst ftn 
al-Qayyim (1292-1350 CE) wrote. For an account of the Sabians' place in Maimonides s 
writings, see Elukin, "Maimonides and the Sabians." Maimonides (1135-1204) was me
dieval Jewish philosopher, author of The Guide for the Perplexed and of many volumes

commentary on biblical and rabbinic law.-RM.
7 "[What a holy race] to have such divinities springing up in their gardens^ (o san - 

tas gentes quibus haec nascuntur in hortis/numina!). Juvenal's Satire 15 (which is entitle 
"An Egyptian Atrocity" in the English translation) pokes fun at the Egyptian gods and 
particularly mocks the veneration of leeks and onions. Juvenal and Persms, Juvenal and 
Persius, 288-89. Juvenal (Decimus lunius luvenalis), was a Roman poet and satirist ( .

first and second centuries CE).8 Plutarch [Lucius Mestrius Plutarchus] of Chaeronea (ca. 50-120 CE), philosop 
and biographer, author of the celebrated Lives [Vitae] and moral essays and dialogues 
[Moralia], among other works. Plutarch is often associated with figurism because of 1 
taste for parallel lives and the historical recurrence of natural types: or example, in h 
De fortune Alexandri, he recounts according to Maas that "among all the
Homer the words 'both a good king, and an excellent fighter in war Pleased Mexander 
most, [and) adds that in this verse Homer seems not merely to cetoe the jeam 
of Agamemnon, but also to prophesy that of Alexander." Maas, TVpes “ Scrip ,
107 Porphyry of Tyre (ca. 233-309 CE) was a Phoenician Neoplatomc philosopher a 
paLn aXlogist. After embarking on his initial studies of Neoplatonism under Plotmus, 
LXry became suicidal and left, on his mentor's advice, to recover in Sicily. Upon his 
Ltmn m Rome five years later, he wrote several works, including Adversus Chrtstranos 

[Against the Christians] in fifteen volumes, only fragments of this work remain, ci e y
Christian apologists who undertook to refute him. lea

, S«r Hesiod, Tleoson, 8ec8o. He.lod, one of the olden known Greek p«<. |e., 
,00 Swn .oto of .he ™,08ony end Work. n»d Dok.. >« <>>. he ree.unr.
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the story of Typhon, often evoked to explain the origin of Egyptian animal worship. In 
Hesoid's version, Typhon is quickly defeated by Zeus and sent down to Tartarus, where 
he becomes responsible for wild and destructive winds (hence the word "typhoon"—a 
bit of etymology much to de Brosses's taste). Apollodorus extends the battle to include 
the episode mentioned by de Brosses: "One of his hands reached out to the west and the 
other to the east, and from them projected a hundred dragons' heads. From the thighs 
downward he had huge coils of vipers, which when drawn out, reached to his very head 
and emitted a loud hissing. His body was all winged: unkempt hair streamed on the wind 
from his head and cheeks; and fire flashed from his eyes [. . . ] But when the gods saw 
him rushing at heaven, they made for Egypt in flight, and being pursued they changed 
their forms into those of animals." Apollodorus, Library 1.6.3. As the translator James 
Frazer notes, "The story of the transformation of the gods into beasts in Egypt was 
probably invented by the Greeks to explain the Egyptian worship of animals, as Lucian 
shrewdly perceived [De sacrificus, 14)." Apollodorus, Library, 4902. Apollodorus of Ath
ens ("mythographus," b. 180, d. after 120 BCE), was author of Chronich, covering history, 
philosophy, and famous lives; Bibliotheca [The Library), possibly a forgery, recounts Greek 
heroic mythology.

10. Here de Brosses supplies a standard disclaimer; by acknowledging orthodox bibli- 
c history, he is able to set it aside. Although this rhetoric returns several times later, 
his argument claiming that fetish worship was the original religion makes no significant 
concession to biblical chronology: claiming that all traces of the original revealed religion 
were lost and forgotten is equivalent to dismissing it altogether. See my introduction, 12.

11. De Brosses supplies an abbreviated version of a quote attributed both to Lamiscus 
and Mehssus of Samos by Palaephatus in the preface to his Peri apiston (On Unbeliev
able Tales). Alternatively rendered as "(sv dpxfil 6<mv d eydvEto xai vOv ecrai" or "[iv dpxnj 
W a dysvero vOv xai (dci) dmai," the phrase's original wording and meaning remain 
controversial. Jacob Stern translates it as "What came into being still exists and will 
e^st hereafter." Peri apiston, 29. Greta Hawes explains the debates surrounding both 
the author and the quote, translating it as "Things which came into being exist now and 
will forever after." Palaephatus (a nickname meaning "teller of old tales") was perhaps
a Peripatetic philosopher—he may have been a student of Aristotle—writing in the late 
fourth century BCE, although there are significant doubts about his identity and author
ship. Mehssus of Samos is better known: one of the last members of the Eleatic school 
(named after the ancient Greek city of Elea in southwestern Italy), he was a student of 
Parmenides and likely wrote in in the fifth century BCE. About Lamiscus of Samos very 
little IS known: he may have been a contemporary of Plato, but none of his work has 
survived. Hawes, Rationalizing Myth in Antiquity, 41-44.

12. "What IS It that hath been done? The same that shall be done." Ecclesiastes 1:9, 
Douay-Rheims Version. This version is cited throughout, since it is the closest to the 
Latin Vulgate, to which de Brosses refers.

13. De Brosses's etymology concatenates as a single "root" three terms. The first, fa- 
tum, meaning "divine utterance," sometimes transferred to mean fate or destiny, has the 
third term, fari, as its root. The latter refers to utterance and forms the root of such terms 
as fabula, meaning conversation or speech. Fanum itself refers to consecrated space. It 
IS interesting that De Brosses does not summon the sonically proximate roots facio and
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faber, meaning "to make," which are so frequently invoked by later etymologists of the 
term "fetishism" and which would be more in keeping with his own sense of a worship 
uninspired by what he deemed true divinity but rather generated by mere mortals.-RM.

14. Roman domestic gods, Penates di, were "spirits connected with the inner part 
(penus, penitus, etc.) of the house." As gods, they were worshipped and given sacrifices 
and offerings (see note 33 on the Lares gods, below): "Moderns assert they were regu
larly joined with the Lares, but the ancient evidence does not support this." Despite de 
Brosses's usage, "the name only exists in the plural and as an adjective with Di (gods)."
Oxford Classical Dictionary, 3rd ed., s.v. "Penates, di."

15. Loyer, Relation du voyage, 246-48. De Brosses's quotation from Loyer is a fairly
close and accurate paraphrase but not identical to the published text.

16. Surrounding the site of present-day Ouidah, a city on the Atlantic coast of Benin, 
the Kingdom of Xweda was referred to variously by travelers of de Brosses's period as 
Whydah or as Juidah, in French. The earliest account of the serpent cult with which
de Brosses associates Whydah was by William Bosman, the Dutch East India Company 
trader whose narrative of travel in Guinea was widely circulated after its publication m 
Europe (see note 18). Bosman himself referred to the place as "Fida," (which may have 
some relation to the German missionary name for the kingdom of Fetu), and it was thus 
from Reynaud Des Marchais, a French navigator who traveled to Guinea repeatedly a ter 
1704 and who reported having directly observed the activities associated with the serpent 
cult on more than one occasion, that De Brosses derived his spelling.—RM.

17. Daniel 13-14 is omitted from most Protestant Bibles, including the King James 
Version Although he is not mentioned by name, according to the note to 14:1 given in 
the Douay Rheims version, "it seems most probable, that the king here spoken of was 
Evilmerodach, the son and successor of Nabuchodonosor, and a great favorite of the Jews." 
The story in these chapters concerns Daniel's unmasking of two Babylonian idols; the 
first is called Bel, and the second is described in 14:22-23 as "a great dragon.' As is
told in 14:26, "then Daniel took pitch, and fat, and hair, and boiled them together: an 
he made lumps, and put them into the dragon's mouth, and the dragon burst asunder.
And he said: Behold him whom you worshipped." In their alarm and indignation, the 
Babylonians cast Daniel into a den of lions for six days; on the seventh day, he was

delivered. , . 7 c18. De Brosses refers to Atkins's Voyage to Guinea, Bosman's Nauwkeurige beschryv-

ing, and Labat and Des Marchais's Voyage du chevalier Des Marchais.
' 19. De Brosses's citation is in fact a summary, significantly different from the text of 

the French and English translations, which correspond quite closely to each other. The 

latter is supplied here;
An English Captain being landed, some of his Men and part of his Cargo, they found 
a Snake in their House, which they immediately killed without the least Scruple, and 
not doubting but they had done a good Work, threw out the dead Snake at their Door; 
where being found by the Negroes in the Morning, the English preventing the Ques
tion who had done the Fact, ascribed the Honour to themselves; which so incensed 
the Natives, that they furiously fell on the English, killed them all and Burned their 
House and Goods. This struck such a Terror into that Nation that for a long time 
they refrain'd coming thither, and traded at other Places; but at last coming again.
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the Negroes were accustom'd to shew all Europeans that came thither some Snakes, 
desiring that they would not hurt them, hy reason they were their Gods,- and this 
hath prevented all such Accidents ever since; so that at present few Europeans come 
hither who are not advertis'd of this Snake-Worship. If a European should happen at 
this time to kill a Snake, I should very much doubt, whether he would escape better 
than the English, except he could possibly fly to the King immediately, and satisfie 
him that it happen'd by Accident, not Design, upon which, perhaps, he might attone 
his God-killing Crime by a Fine to the Priests, tho' I should not be very willing to run 
such a Hazard; for, on such Occasions the Rabble, instigated by the Priests, grow very 
outrageous; so that it is safest carefully to avoid all things of this Nature. (Bosman, 
Description of the Coast of Guinea, 376-77)
20. Labat and Des Marchais, Voyage du chevalier Des Marchais, 170-71. Here again, 

de Brosses retells the anecdote in his own words, instead of quoting directly from the 
published text; however, the differences are slight and do not affect the significance of the 
passage.

21. Again, a paraphrase. Josephus writes: "If, on the other hand, mankind had adopted 
Egyptian customs, the world would have been left without human beings, and been over
run with those wildest of beasts, which they sedulously rear in the belief that they are 
gods." Against Apion 2.13.139-40. Josephus |37-ca. too CE|, also known as Yosef Ben 
Matityahu and, as a Roman citizen, under the name Titus Flavius Josephus, wrote his 
apology for Judaism in response to first-century anti-Semitism: among other things, he 
demonstrates the antiquity of the Jewish people and responds to criticisms of their beliefs 
and practices.

22. That is, a woman possessed, a female soothsayer or a witch. This term in English, 
as in French, combines two points of reference: following the Vulgate Bible, it was applied 
to the witch of Endor |i Samuel 28:7) but was conflated with references to the Pythia of 
the Delphic oracle.

23. Ludolf, Historia aethiopica.
24. Exquemelin [commonly misspelled Oxmelin or Oexmelin], Histoire des aventuri- 

ers flihustiers.
25. Rochefort, Histoire des isles Antilles.
26. Oviedo, Historia general de las Indias.
27. Again, more of a paraphrase than an actual quotation, condensing several pages of 

description from Le Clercq, Nouvelle relation de la Gaspesie. Here are the relevant pas
sages from the English translation by William F. Ganong:

They claim that, at a time when their country was afflicted with a very dangerous 
and deadly malady which had reduced them to an extreme destitution [.. . ] certain 
old men of those whom they considered the best, the wisest, and the most influential, 
fell asleep, all overwhelmed with weariness and despair [...jin this sleep filled with 
bitterness [. .. ] a man, beautiful as could be, appeared to them with a Cross in his 
hand [. . . ] As the Indians believe in dreams, even to the extent of superstition, they 
did not neglect this one in their extreme need [. . . ] the sickness ended, and all the 
afflicted who used the Cross with respect were restored miraculously to health [.. . ]
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one is agreeably surprised, in voyaging through their country, to find from time to 
time upon the borders of the rivers, crosses with double and triple cross-pieces, like 
those of the Patriarchs. In a word, they value the Cross so highly that they order 
it to be interred with them in their coffins after death, in the belief that this Cross 
will bear them company in the other world, and that they would not be recognized 
by their ancestors if they had not with them the symbol and honorable token which 
distinguishes the Cross-bearers from all the other Indians of New France.
(146-51)
28. Herrera y Tordesillas, Descripcion.
20 Charlevoix, Histoire de I’isle de S. Domingue.
30. A grotesque image or gargoyle; the term was later applied to small monkeys.
31 By "Lingamist Indians," de Brosses seems to refer to all those, Hindus and more 

^specifically lingam-worshipping Shivaites or Saivites, for whom the lingam is a si^ of 
Shiva. The worship of the lingam has its rationale, if not its origins, in a verse of the 
Atharva-Veda Samhita that was supposedly sung to praise the Yupa-Stambha. The lat 
was, it appears, originally a mere post at which sacrifices were made, but it was gradually 
tesignified as a phallic figure, no doubt with the development and transformation of a 
more explicitly phallocentric and patriarchal doctrine.-RM.

■12. hery, Histoire d’un voyage.
33 Ancient Roman gods originating in the worship of deified ancestors {lares fami- 

iaris); by extension, guardians of crossways, roads, and wayfarers {lares viales] and ^ar - 
ians of the state in general. As the cult became universal, "lar or lares [was] used li e 
penates, by metonymy, for 'home.'" Oxford Classical Dictionary,jrd ed., s.v. Lares.

34 Presumably one of the many accounts published by French missionaries at the 
time; the rather generic title makes it difficult to establish a specific text with any great 
certainty. The curious might consult the scholarly bilingual edition of Thwaites, Jesuit 

Relations and Allied Documents.
3 5. Beginning in the ninth century BCE, an ordinary woman was chosen to serve 

for life at the Oracle of Apollo at Delphi, where she prophesied under divine inspiration. 
Oxford Classical Dictionary, 3rd ed., s.v. "Delphic Oracle."

36. Hariot, Mew Found Land of Viiginia.
37. Marquette and Joliet, Voyage de I’Amerique Septentrionale.
38 De Brosses appears here to be using the term "charlatan" to translate what e-

came known, to anthropology, as the shaman. The fourth edition of the Dictio^mre de 
VAcademie fran.aise (1762) supplies three meanings for this term: a seller 
antidotes in public squares (derogatory), an eloquent and grandiose doctor -'ho clams to 
heal all sorts of ills, and, figuratively, someone who tries to coax with flowery lan^ g 
and specious promises. Dictionnaire de VAcademie frangaise, 4th ed., s.v. charlaun. 
The OED gives a similar range of meanings, including A mounte an or cap 
who descants volubly to a crowd in the street; esp. an itinerant vendor of medicmes who 
thus puffs his 'science' and drugs" and "An empiric who pretends to possess wonder 
secrets, esp. in the healing art; an empiric or impostor in medicine, a quack, from the 
early seventeenth century on; the more modem sense of "An assuming empty pretender
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to knowledge or skill; a pretentious impostor" is traced back to the early nineteenth 
century. Etymology: from the Italian "ciarlatano = ciailatoie babbler, patterer, mounte
bank." Oxford English Dictionary, 2nd ed., s.v. "charlatan."

39. Joseph-Franfois Lafitau, or, according to de Brosses, Laffiteau (1681-1746], French 
Jesuit missionary and author of Moeurs des sauvages ameriquains.

40. Samoedyic peoples are indigenous to Siberia and speak a Uralic language The 
Lapps (today referred to as Sami) share a group of languages that are classed as Finno- 
Lappic and are also within the Uralic language family. They figure prominently in the 
anthropological literature on shamanism.—RM.

4t. Bernard, Recueil de Voyages an Nord.
42. The Petigories, or Petigorski, a Slavic name used to designate the inhabitants 

of the region of the same name, in Circassia, i.e., the Northern Caucasus mountains, 
between the Black and Caspian seas.

43- A shrine and sacred grove, sanctuary of the Italic rural goddess Feronia and site of 
an annual fair, in the town of Lucus Feroniae, in the Tiber valley north of Rome. Oxford 
Classical Dictionary, 3rd ed., s.v. "Feronia."

44- Pococke, Specimen historiae Arabum. Edward Pococke (1604-1691) was an En- 
ghsh Orientalist and biblical scholar, rabbinic commentator, and translator of Maimonides. 
He held the first chair of Arabic at Oxford. The reference to "Ibu Patriq" probably refers 
to Sa'id ibn Batriq, reputedly one of the oral transmitters of the Covenant of Umar, by 
which the conqueror of Jerusalem, Caliph 'Umar ibn al-Khattab (ca. 581-583 CE) is said 
to have extended protection to the Christians resident in that city following the siege
of 637 CE. The spelling of the name is clearly anachronistic, given the lack of a P in 
Arabic.—DL & RM.

45- There were some who worshipped wild animals, some [who worshipped] birds, 
some rivers, some trees, some moimtains, and others the earth." Tr. BH.

46. Epiphanius (ca. 310-403), Bishop of Salami and metropolitan of C5rprus, later rec
ognized as a Church Father; he was author of an enormous compendium of heresies, rich 
in quotations, entitled the Panarion (called a medicine chest of antidotes for those bitten 
by the serpent of heresy), also known as Adversus Haereses (Against heresies).

47- The full citation reads: "Quis nescit, Volusi Bithynice, qualia demens ^gyptus 
portenta colati" "Who knows not, O Bithynian Volusius, what monsters demented Egypt 
worships?" Juvenal, satire 15.1-2.

48. Diodorus of Agyrium, Sicily ("Siculus," fl. ca. 60 BCE), author of Bibliotheke {Li
brary of History], a universal history from mythological times to his own, in forty books, 
fifteen of which survive. De Brosses's quotations from Diodorus are somewhat scattered 
and abridged: passages omitted from the original, but not signaled by de Brosses, are indi
cated by bracketed elhpses ([... J). His own ellipses are presented without brackets. I have 
provided a note at the end of each continuous section of Diodorus's writings cited by de 
Brosses.

49. Dog's-tooth grass." Oldfather's note in translation, in Diodorus, Library of His
tory, i:i55nr.

50. "This must refer to the drying-up of the pools left by the flood." Oldfather's note 
in translation, in ibid., 1:15502.

51. Diodorus 1.42.2-43.6.
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52. Diodorus 1.13.5-I7-2-53. "Heracles, according to Greek mythology, was a contemporary of Laomedon, the 
' ther of Priam, king of Troy, and with the help of Poseidon built for him the walls of 

froy." Oldfather's note in translation, in Diodorus, Library of History, 1.7602.
54. Diodorus 1.23.8-24.8.55 Plutarch Isis and Osiris 356b. Although de Brosses cites Plutarch with approval 

ere as a historical source, elsewhere he denounces his figurist tendencies. Indeed, in 
■/sis and Osiris, Plutarch argues that myths and legends are not identical to history but 
express truth allegorically through verisimilitude: "We must not treat legend as if it were 
history at all, but we should adopt that which is appropriate in each legend in accordance 
with its verisimilitude" (3746)-

56. Diodorus 1.8.i-io.57. Phrased differently, this is an epigram attributed to Tacitus by Justus Lipsius 
(1547-1606), who extensively emended and commented upon the Roman historian's 
works. It appears in the notes on Tacitus's Annals 1.3: "Arcanum novi status, imago

'ptioris." Tacitus, Opera, i:ii. Publius Cornelius Tacitus (ca. 56-117 CE), was a senator 
‘ and a historian of the Roman Empire. As glossed by the eighteenth-century freethinker 
John Toland (1670-1722) in one of his pamphlets, "Arcanum novi Status, Imago An- 

'■ dqui,... The Secret of setting up a new Government is to retain the Image of the Old." 

Toland, AngUa Libera, 19, cited in Gunn, Beyond Liberty and Property, 14.
58. " Pomponius Mela of Tingentera, near Gibraltar (fl. ca. 43-44 CE), author of a Latin 

geography, De chorographia (or De situ orbis] in three books, containing ethnographic 
details, wonders, mythology, and history of Europe and Asia. Because he was the earliest 
systematic Roman geographer, his writings were groundbreaking, but they have been 
regarded by later scholars as vague, peculiar, and inconvenient, owing to his method of 
describing people and places following seacoasts, with very little treatment of interior
lands.

59. Juvenal, satire 15.2-12:
One district adores the crocodile, another venerates the ibis that gorges itself with 
snakes. In the place where magic chords are sounded by the truncated Memnon, and 
ancient hundred-gated Thebes lies in ruins, men worship the glittering golden image 
of the long-tailed ape. In one part cats are worshipped, in another a nver fish, in an
other whole townships venerate a dog; none adore Diana but it is an impious outrage 
to crunch leeks and onions with the teeth. What a holy race to have such divinities 
springing up in their gardens! No animal that grows wool may appear upon the dinner- 
Uble; it is forbidden to slay the young of the goat.
60. Eusebius 1.5.41a. ^ .61. Eusebius i.5.4ib-c. The ellipsis indicates a passage omitted by de Brosses: in 

which we prove that it is immortal, and is self-consumed, as is stated before: for this 
animal does not die by a natural death, but only if struck by a violent blow." Eusebius 
mentions as a source some "memoirs entitled Ethnothiae," but otherwise de Brosses's 
quotation matches the original.62. Eusebius 1.5.41C. In this quotation, the first addition in brackets, [into Greek)
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Eusebius quite closely, although, curiously, he omits Eusebius's description of Epeis 
speaking "in an allegory word for word."

63. Strabo of Amaseia (ca. 64 BCE—21 CE), the author of Geography in 17 volumes, 
and yElian (Claudius Aelianus, 165/170-230/235 CE), author of On the Characteristics of 
Animals (17 vols.) and the Varia Historia {Miscellany] in 14 books.

64. Clement of Alexandria (ca. 150-211/216 CE), Church Father, teacher of Origen, 
and author of a massive trilogy of Christian apologetics, composed of the Protrepticns 
{Hortatory Discourse to the Greeks], the Paedagogus {Instructor] and the Stromata {Mis
cellanies). The Protrepticns is a rich source of information about the Greek mysteries, 
and the Stromata, one of Newton's favorite books, contains an extended exposition of 
Greek myth and philosophy intended to demonstrate that they were derived from Hebrew 
sources.

65. Antiphanes (fl. 385 BCE), Lycon, and Anaxandrides (fl. fourth c. BCE), Island- 
Towns. Both were Middle Comedy poets, whose works have been lost; some excerpts of 
their writings, along with a large number of other Middle and New Comedy plays, are 
preserved in Athenaeus's Deipnosophistae {The Learned Banqueters], his only extant 
work. Athenaeus of Naucratis (in Egypt, fl. ca. 200 CE), wrote The Learned Banqueters as 
a comic compendium of semi-absurd knowledge. The details in question all come from a 
lengthy discussion of Egyptian fish worship, in which the above writers, along with many 
others, are cited as authorities. Athenaeus, The Learned Banqueters 7.299e-30oa. See 
Oxford Classical Dictionary, 3rd ed., s.v. "Athenaeus."

66. De Brosses references Strabo and Diodorus (see above), as well as Herodotus (of 
Halicarnassus, author of the famous Histories [The Persian Wars], ca. 480-420 BCE) and 
PUny the Elder (23/24-79 CE) author of the massive Natural History. The reference to 
book 19 of Pliny is likely a mistake; book 9 is devoted particularly to fish and can be 
found in vol. 3 of the translation.

67. A nome was a territorial division of ancient Egypt; there were thirty-six in all.
68. Quintus Curtius Rufus (fl. ca. first or second century CE), author of a ten-book 

history of Alexander the Great, The History of Alexander. Here is how the Jupiter wor
shipped by the Ammonites is described: "What is worshipped as the god does not have 
the same form that artificers have commonly given to the deities; its appearance is very 
like that of a navel [fn: Or hemisphere] fastened in a mass of emeralds and other gems" 
(4-7-23-24)-

69. Herodotus 2.57.
70. Samuel Bochart (1599-1667), a French Protestant biblical scholar, author of the 

two-volume Geographia Sacra.
71. Clement of Alexandria, Stromateis {Miscellanies, in 8 books).
72. Pausamas (fl. ca. 150 CE), periegetic (travelogue) writer, author of Description 

of Greece, containing accounts of monuments, history, and sacred rituals and beliefs, in 
particular.

73- Most likely a work by Gerhard Johannes Vossius (1577-1649), a Dutch classical 
scholar and theologian, who wrote De theologia gentili Christiana. However, it is pos
sible that de Brosses is referencing Vossius's son Dionysius, who published a Latin trans
lation of Maimonides's Avoda Zara under the title De Idolatria in 1641. The reference to 
practices in India "today" makes this unlikely, however.
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74. Diodorus 1.83.6-8.75. Hume, in his Natural History of Religion, also relates this incident, but in a dif- 
.,ent context, in his chapter on the comparison of theism and polytheism, "With Regard 
5 Doubt or Conviction" (chap. 12). See Hume, Natural History of Rehgion, 57-

,,, 76. Diodorus 1.83.8-84.2. Accurate, except for the last sentence, which excludes the
oreign place names: "As for the ceremonies coimected with the Apis of Memphis, the 

Mnevis of Heliopolis and the goat of Mendes, as well as with the crocodile of the Lake of 
Moeris, the Lion kept in the City of Lions (Leontopolis), as it is called, and many other 
ceremonies like them, they could easily be described, but the writer would scarcely be 
believed by any who had not actually witnessed them."

77. Cicero, Tusculan Disputations yiy.7&-79- De Brosses's version differs from the 
original, which reads: "Who does not know of the custom of the Egyptians? Their minds 
lare infected with degraded superstitions and they would sooner submit to any torment 
Jthan injure an ibis or asp or cat or dog or crocodile, and even if they have unwittingly 
(done anything of the kind there is no penalty from which they would recoil." Marcus
i 'Udlius Cicero (106-143 BCE), was a Roman philosopher, statesman, orator, lawyer, and 
master prose stylist.

78. Cf. Hume, Natural History of Religion, 50: "The worshippers of dogs could 
not long remain in peace with the adorers of cats or wolves." Hume cites chapter 72 of 
Plutarch's Isis and Osiris, where Plutarch details a sort of conspiracy theory, that this 
antipathy was deliberately encouraged, or even created, by a cynical king who wished to 

: divide and conquer the Egyptian people (49-5°)- De Brosses returns to this notion in sec
tion 3, below, to refute it. Here, however, what is most notable is the difference between 
de Brosses and Hume: whereas Hume views this conflict as an exceptional instance m the 
generally tolerant history of polytheism, de Brosses sees it as inevitable, given the nature 
of fetish worship, and takes the opportunity to insist upon its untranslatable particular
ity. As discussed in my introduction, de Brosses distinguishes fetishism from polytheism 
and argues against the figurist tendency, abetted by allegory, of collapsing the former into 
the latter.79. In traditional Catholic theology, latria worship is the highest, sacrificial form of 
worship, properly dedicated to God alone; in contrast, hyperdulia and dulia worship are 
directed to the Virgin Mary and the Saints, respectively. The classic definition of latria 
worship comes from Saint Augustine and is worth quoting at some length, given that it 
also contains a reflection on the use of the word culms, de Brosses's usual term for wor
ship (cuJte):

For this is the worship [according to the laws of religious duty and respect, offering 
worship and sacrifices] that we owe to divinity or, if we must speak more explicitly, 
to deity. Since there is need for a single word to describe this, and since no really sat
isfactory one in Latin comes to my mind, I shall slip in a Greek word where necessary 
to convey my meaning [... ] latreia, according to the usage of those who have set 
down the word of God in writing, is employed always [... ] of service connected with 
the worship of God. Consequently, if we were simply to use the Latin word culms, 
this seems to mean service not reserved for God alone. For we are said to "cultivate 
(coJere) men too, when we give them constant honorable mention or honors by our

Tint nnlv tViinffS tO whichW#» enpflW nf ourselves i
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we yield homage with religious humility but also certain things subordinate to our
selves. For this word gives us the derivatives agiicolae (cultivators of the land], coloni 
(settlers) and incolae (inhabitants), and the gods themselves are called caelicolae for 
no other reason than that they "cultivate" the sky, not of course by worshipping it, 
but by dwelling in it, as if they were a kind of celestial settlers (. . . ] So it is perfectly 
true that cultus (worship) in a certain fundamental sense of the word is due to none 
save God, but, as cultus is used also in connection with other objects, it is for that 
reason impossible in Latin to convey in one word the meaning "worship due to God." 
(Augustine, City of God 10.1,3; in Wiesen's translation, 3:251-53)
80. The Abbot Antoine Banier (1673-1741), whose La mythologie et les fables expli- 

qu&es pat I’histoite offers a rationalizing and euhemerist reading of Greek mythology. For 
Banier, Greek myths were the result of a gradual deification of real historical personages, 
and as such clearly idolatry. Euhemerus (fi. ca. fourth century BCE) was a Greek mythog- 
rapher best known for his skeptical and rationalizing approach to religion: although his 
work has been lost, he is reported to have argued that religious beliefs and mythology arise 
from natural and historical events that are subsequently given a supernatural character. 
Significant fragments of his works are preserved in the writings of Diodorus Siculus, Eu
sebius, and Philo of Byblos. Banier participated in the compliation of Bernard and Picart's 
grandly ambitious Ceremonies et coutumes religieuses de tous les peuples du monde, 
which was quite popular among the Enlightenment philosophes. Like Earner's translation 
of Ovid's Metamorphoses (1732), this book was lavishly illustrated; the interplay between 
text and image in these works continued the Renaissance tradition of textual commen
tary on visual emblems and reinforced an influential aspect of Banier's approach, which 
was to consider mythology itself as an ingenious form of symbolic fascination, which 
gave significance to natural beings and "body" to ideas.

81. Diodorus 20.58.3-6.
82. De Brosses presents a compressed paraphrase of the verses in question, rather 

than a direct quotation. In the original French edition, the first reference is to "Deuter. 
XVn. 21," which does not exist; I am guessing that de Brosses is referencing 16:22 instead, 
on the basis of his paraphrase.

83. Indeed, the Vulgate and the faithful Douay-Rheims translation into English sup
ply the words daemonfibus] and "devils," and the King James Version also has "devils." 
Only in more modern translations does de Brosses's position prevail: the New Revised 
Standard Version gives "goat demons" and the New Jerusalem Bible "satyrs."

84. Maimonides, Guide of the Perplexed, 3:46.
85. Athanasius Kircher (i6oi-i68o), called "Kirker" by de Brosses, author of Oedipus 

Aegyptiacus, a foundational work of Egyptology.
86. Most likely a reference to Procopius's History of the Wars of Justinian, which, in 

Its third and fourth books, discusses the war against the Vandals in Africa and contains 
discussions of various oracles. Procopius was a Greek historian (b. ca. 500 CE). A power
ful military culture, the Vandals were a Germanic tribe that invaded the Roman Empire 
m the fifth century CE. At that time, they seized the port cities of North Africa as a base 
for controlling the maritime trade routes of the Mediterranean. They were allied to the 
Ostrogoths and Visigoths through marriage to Theodoric the Great and enjoyed military 
alliances with both the Burgundians and the Franks. Tacitus wrote of them as early as the
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second century, and Saint Augustine is said to have died of hunger during the famine that 
resulted from their invasion and siege of the walled city Hippo Regius. See Ben Abed and

Ouval, L’Afrique vandale et byzantine.—DL & RM.
87. As told by Josephus in his Jewish Antiquities, the knight Decius Mundus fell m 

love with the noble Roman Paulina and, disguised as the god Anubis, deceived her into 
making love with him in the Temple of Isis. As a result of the ensuing scandal, Tiberius 
had the temple and the statue of Isis destroyed. Jewish Antiquities 18.4.65-80.

88. Marsham, Canon Chronicus ^gyptiacus.
89. Plutarch, Isis and Osiris 38oc-d. The passage in brackets is de Brosses's para

phrase. Plutarch writes: "as if, forsooth, this were a means of punishing the deity, or at 
least a mighty rite of purification in matters of the highest importance!"

90. Hume discusses the Chinese habit of beating idols and Augustus's anger at Nep
tune in a long catalog of curious customs that give evidence of a familiar, and often con
temptuous, relation between humans and their gods. I have converted what is a parenthet-

; ical reference in de Brosses's text into a footnote and expand it here: Father Louis-Daniel 
' Le Comte's Nouveaux memoires stir I’dtot present de la Chine, published in a modern 

edition as Un Jesuite d Pekin, Suetonius (Gaius Suetonius Tranquillus, a Latin biographer 
b. ca. 70 CE) recounts the story of Augustus in "The Deified Augustus" 16 (pp. 168-71).

91. No reference is given for this passage. The tokkd, described in detail by Loyer as 
a throwing of leather straps, is often generalized to refer to any throwing of divmatory 
objects typically stones, bones, and shells, which are then read by an expert as the sign 
of eithM future or past events. In this sense, the term is linked to later French formula
tions of touche and, as used by Lacan, tuche, both of which refer to being hit-either by a 
fencer's sword or by the Real in the form of an event. The sense of a throwing and hitting, 
of being hit by fate or the Real, which is typically considered by anthropologists to be the 
rationale for invoking magic and/or witchcraft, is thus preserved in more profane contem
porary usage, though etymology links the term to touching in general.-RM.

92. Theocritus, an Alexandrian poet of the early third century BCE, tells the story of 
a love spell cast by woman with a "magic wheel" in his Second Idyll, "Pharmaceutria."

93. Michael Psellus (ioi8-ca. 1081 CE), Byzantine historian and philosopher, impe

rial secretary.94. Selden, De Diis Syriis Syntagmata II. John Selden (1584-1654) was a scho ar o 
and Jewish law, a philosopher, and a polymath; this work established his fame as

a leading orientalist and early proponent of comparative Semitic studies.
95 Philon or Philo Judaeus (fl. ca. 39 CE), an Alexandrian-Jewish writer, philosopher, 

and political leader, author of Life of Moses. See Works of Philo. Richard Simon (1638- 
1712) was editor of the Grand dictionnaire de la Bible.

96. The Hypomnestikon Biblion Joseppou is a compendium of questions and answers 
presumably extracted from Josephus's writings. A modern translation of the Greek has 
been published as Bible Notes. The writings of the Neoplatonist philosopher lamblichus 
of Chalcis, Coele Syria (ca. 245-325 CE), were published in a Greek and Latin edition {De

mysteiiis liber] by Thomas Gale of Oxford in 1678.
97. In this passage, de Brosse dedicates himself to a somewhat dubious etymological 

nicety, distinguishing between "T6raphins" [teraphims] and "Teraphim" [teraphim]. 
Although he claims that they are not exactly the same thing, but rather confused
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homonyms, I have found no evidence of a significant difference between the two: in 
English and in French, the words are used interchangeably. It is true, however, that 
the etymology of these words remains obscure. According to the Jewish Encylopedia 
"teraphim" is a

plural word of unknown derivation used in the Old Testament to denote the primi
tive Semitic house-gods whose cult had been handed down to historical times from 
the earlier period of nomadic wanderings. The translation of the term "teraphim" by 
the Greek versions, as well as its use in the Scriptures, gives an excellent idea of the 
nature of these symbols. Thus Aquila renders the word by "figures"; the Septuagint 
in Genesis by "images," in Ezekiel by "carved images," in Zechariah by "oracles," 
and in Hosea by "manifest objects" (8fj>,oi). The Authorized Version often simply tran
scribes the word, as in Judges xvii. 5, xviii. 14 et seq., and Hos. iii. 4, but frequently 
translates it "images," as in Gen. xxxi. 19 et passim. The rendering "images" occurs 
in I Sam. xix. 13 also, "idols" in Zech. x. 2, and "idolatry" in I Sam. xv. 23. The form 
of the word in Hebrew must be regarded as a plural of excellence. Just as "Elohim" 
denotes "gods" and "God," the form "teraphim" is apphcable to each single object 
as well as to the entire class (comp. I Sam. xix. 13 and Gen. xxxi. 19| [... ] the most 
important function of the teraphim, at any rate after the spread of the Yhwh cult over 
Israel, was that of divination. Evidently the images were used chiefly for oracular pur
poses, although nothing is known of the method of their consultation; it is probable, 
however, that they were used in connection with casting the sacred lot (comp. Zech.
X. 2; Ezek. xxi. 26 [. . . ]). The mention of an ephod in connection with teraphim 
(Judges xvii. 5, xviii. 20) is a peculiar use of that word, which in these passages repre
sents merely "a portable object employed or manipulated by the priest in consulta
tion with the oracle" [. . . j teraphim, like the Roman Lares and Penates, originally 
represented house-gods, which were carried about by the primitive Semitic nomads as 
fetishes along with their family effects, and that these deities were in all probability 
worshiped at first as the most important divine objects known to the followers of this 
cult [.. . ] Ibn Ezra (on Gen. l.c.) records two definitions of "teraphim"; namely, (1) a 
copper dial by means of which one might ascertain the exact time, and (2) an image 
made by astrologers at a certain time and under the influence of certain stars, which 
caused it to speak. (Singer and Adler, Jewish Encyclopedia, s.v. "teraphim") '
98. David Kimhi (1160-1235), rabbi of Narbonne in Provence, grammarian and 

exegete.
99- Maximus of Tyre, second-century CE philosophical popularizer, author of Oiatio- 

nes [Philosophical Orations, also known as The Dissertations) and of Maximi Tyrii phi- 
losophi Platonici, scriptoris amoenissimi, Dissertationes. See Maximus, Dissertations.

100. Stephanos of Byzantium, sixth-century CE Greek grammarian, author of Eth- 
nica, an alphabetical list of place names. See Stephanos, Stephani Byzantii Ethnica. Arno- 
bius the Elder, a.k.a. Arnobius of Sicca, Arnobius Rhetor (fi. ca. 295 CE), was a teacher of 
rhetoric, a Christian apologist, and author of Adversus nationes in 7 books, translated as 
Case against the Pagans.

101. Muhammad ibn 'Abd al-Karim Shahrastani (1086-1153 CE), historian of reli
gions and heresiographer. His Kitab al-milal wa-al-nihal (The book of sects and creeds).
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a monumental and universal compendium of religions, represents an early attempt at 
an objective account of the diversity of human beliefs. It is available in a modern French 
translation as Livre des religions et des sectes, but I have been unable to determine the

most likely source available to de Brosses.
102. Eusebius i.io.34h-35b, 3/d. The entire passage is in quotes, since this is Euse

bius citing Philo citing Sanchuniathon, except when Eusebius himself intervenes to com-
' ment upon Philo's project. The brackets indicate de Brosses's own omissions from and 
additions to the original text, which stretches over several pages; his last comment refers 

to Bochart, discussed in note 70.
103. Or 2 Kings 5:18. In the Vulgate, used by de Brosses, and the modern Douay- 

Rheims translation, which follows it most closely, there are four books of Kings. However, 
in the King James Version and most modern English Bibles, i and 2 Kings are called by 
their alternative name, i and 2 Samuel. Hence, what in the Vulgate are 3 and 4 Kings are i 
and 2 Kings in most modem translations. The footnote reference to "Cleric, in Reg." refers 
to Jean Leclerc, a.k.a. Clericus (1657-1736), a Swiss theologian and biblical scholar, the 
author of an influential commentary on scriptures: Pentateuchus Mosis.

104. Publius Nigidius Figulus (98-45 BCE), an abstruse and mystical Roman savant, 
cited in Germanicus Caesar (15 BCE-19 CE), Arati Solensis Phaenomena et prognostica. 
This text, with appended commentaries, is a Latin version of the astrological Phamom- 
ena by the Greek didactic poet Aratus (315/310—240 BCE). See the English translation, 
Aratus Ascribed to Germanicus Caesar.

105. "They imposed a name on the stones and on the [types of] wood, (or perhaps:
trees)," (Latin Vulgate, Wisdom 14). Tr. BH.

106. The phrase could be translated as wood from a sacred grove, lucus meaning

"sacred grove." Tr. BH.
107. Thomas Hyde (1636-1703), Veterum Persarum, translated from a Persian text 

written by Iranshah ibn Malikshah.
108. Probably a reference to a section of the first part of Kircher's Oedipus Aegyptia- 

cus where he discusses the Egyptian pantheon in detail.
109. Emesa is the Latin name for the city of Homs or Hams, the capital of the Homs

province in western Syria.
110. Rotundus has here the sense of both roundness and completeness.—RM.
111. In its transferred meaning, vitulus, which technically refers to the male calf, can 

imply any young animal. In this context it is likely associated with the bull calf.—RM
112. Damascius (ca. 480-550 CE), a Greek philosopher, last of the Neoplatonists of 

the School of Athens. His chief surviving work, Aporiai kai lyseis peri ton proton archon 
[Problems and Solutions about the First Principles] is an elaboration of Proclus's com
prehensive Neoplatonist system. Damascius's Vita Isidori is a biography of his mentor 
Isidore of Alexandria and survives only in a large fragment in Photius (ca. 810-93), Byz
antine scholar and author of the Bibliotheca [Library], also known as the Myriobiblion 
[Ten Thousand Books]. This compendium of erudition is an important source for many 
lost works and covers, among other things, the fields of theology, history, medicine, and 
linguistics. De Brosses might have consulted a 1611 edition: Photius, Photii Myriobiblon.

113. Asclepiades of Tragilus (fourth c. BCE), author of an account of Greek mythol

ogy as told in tragedy, the Tragodoumena.
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114.1 have not been able to identify the reference in the footnote: it may have some
thing to do with King Hezekiah, who in 4 Kings 18:1-4 destroys a number of archaic 
Hebrew "idols," perhaps including baetyls.

115. Elias (a.k.a. Elia, Elija) Levita (1469-1549), a Hebrew grammarian and poet, one 
of the first writers in Yiddish, and author of Tishbi, "a dictionary containing 712 words 
used m Talmud and Midrash, with explanations in German and a Latin translation by 
Fagius (Isny, 1541)." Singer and Adler, Jewish Encyclopedia, s.v. "Levita, Elijah."

116. The golden statue of a sacred long-tailed monkey glitters." The reference is 
from Juvenal 15.4. Tr. BH.

117. Josephus as cited by Johann Heinrich Hottinger (1620-1667), Swiss philologist 
and theologian, in Exeicitationes anti-Mohnianee.

118. "Because they did not know the rite of the God of this land" (4 Kings 17:26).
Somewhat adapted from the Latin Vulgate by de Brosses, who adds "hujus."_BH & DL.

119. The passages in brackets are all from the biblical commentary of Hebrew scholar 
and humanist Francois Vatable (ca. end fifteenth C.-1547 CE), appointed by Franfois I as 
chair of Hebrew at the College Royal (later College des Trois Langues [Collegium Tri- 
lingue], today the College de France). See Herbermann, CathoUc Encyclopedia, s.v. "Fran- 
fois Vatable."

120. The whole passage, Ezekiel 20:8, reads: "But they provoked me, and would not 
hearken to me: they did not every man cast away the abominations of his eyes, neither 
did they forsake the idols of Egypt: and I said I would pour out my indignation upon 
them, and accomplish my wrath against them in the midst of the land of Egypt."

121. A paraphrase; the whole passage (Deut. 4:16-18) reads: "Lest perhaps being 
deceived you might make you a graven similitude, or image of male or female. The 
similitude of any beasts, that are upon the earth, or of birds, that fly under heaven. Or of
creeping things, that move on the earth, or of fishes, that abide in the waters under the 
earth."

122. Here de Brosses calls the household gods of Laban and Rachel "Tseraphins": as is 
made clear m a later passage (see below), this word refers to the seraphim, obscure winged 
beings seen by Isaiah (4:1-6)—they appear nowhere else in the Old Testament. However 
here de Brosses appears to be confusing (or conflating) the seraphim with the teraphim: ' 
the "idols" of Rachel and Laban are no doubt the latter, i.e., archaic Semitic household 
gods, later transformed into divinatory objects. The teraphim are discussed above in this 
context. The confusion may also be due to a printing error.

123. De Brosses cites Tacitus, Histoiies, along with Diodorus; presumably Josephus 
provides a refutation of the "slander."

124. De Brosses references two different biblical commentators, Le Clercq (see note 
103) and Antoine Augustin Calmet (1672-1757), a French Benedictine theologian and au
thor of Commentaire lUUral. The two translations from Latin in brackets in de Brosses's 
note come from the following sources: Macrobius, Satuinaha 1.13-14; Syncellus, Chio- 
nography of George Synkellos, 39. Macrobius, Ambrosius Aurelius Theodosius (fl. ca.
430 BCE), was a Roman grammarian, Neoplatonist philosopher, and "vir clarissimus • 
et illustris" (hence probably a high-grade senator). The Saturnalia presents a series of 
dialogues among great pagan writers: "The work expresses the nostalgia of the Christian
ized elite m a diminished Rome for the city's great and pagan past; the new religion is
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ignored." Oxford Classical Dictionary, 3rd ed., s.v. "Macrobius Ambrosius Theodosius. 
Alexander Polyhistor was a Greek polymath and ethnographer (fi. ca. 80 BCE), author 
of multiple compilations of geographical details and marvels, including a work on the 
Chaldeans, cited by Georgius Syncellus (Georgios Synkellos, d. ca. 810 CE), medieval Byz
antine chronicler, author of an enormous chronological table of all human history, replete 
with valuable fragments from ancient authors and apocryphal books. A possible source 
for de Brosses was Syncellus, Chronographia ah Adamo (1652].

125. Probably Pherecydes of Syros (fl. 544 BCE), reputedly the first writer of Greek 
prose and author of accounts of the birth of the gods and creation stories, preserved only 
in fragments. Another possibility is Pherecydes of Athens (fl. 465 BCE), author of mytho
logical and genealogical histories, mentioned by Eusebius in his Chronicle. The two are 
often confused.126. The seraphim are mentioned only once in the Old Testament, in Isaiah 4-i-7- 
these winged beings appeared before the throne of Jehovah; since they are not described m 
any great detail, the prophet seems to assume that his readers knew what he was talking 
about. They are, however, found in the book of Enoch (20:7, 61:10, 71:7) along with the 
cherubim and described as serpents. (Enoch is not considered a canonical book by either 
Judaism or Christianity, with the exception of the Ethiopian Orthodox Church; however, 
many of the early Church Fathers considered it scripture and found within it prophecies 
of Christ). The seraphim may also be one of the four animals evoked in Revelation 4:6-8. 
Although anthropomorphic in some respects, they are not to be confused with angels,
as they have sometimes been: rather, like the cherubim, which are also winged guard-^ 
ians of God's throne, they seem to belong to another rank of heavenly being. De Brosses's 
identification of them as serpents agrees with modern scholarship that sees them as mytho
logical creatures common to a number of ancient nations. In this respect, the seraphim are 
no doubt related to the tempting serpent of Genesis, the talismanic brazen serpent that 
counteracts the bites of the fiery serpents in Numbers 21:6-9, and the fiery, flying serpents 
and dragons mentioned by Isaiah (14:29, 3o:6). The brazen serpent made by Moses on divme 
request was later denounced as an idol and destroyed by Hezekiah (4 Kings 18:1-4!, despite 
the attempts to reconcile this "ancient superstition" with the worship of Jehovah through 
the story of the scourge of snakes in Numbers. See Singer and Adler, Jewish Encyclopedia, 

s.v. "seraphim."127. "An adherent of the ancient Persian religion; a Zoroastrian, fire-worshipper,
Parsee." Oxford English Dictionary, 2nd ed., s.v. "Guebre."

128. Chardin (1643-1713), Voyages en Perse, translated as Chardin’s Travels m Persia.
129. Yaqut ibn 'Abd Allah al-Hamawi, 1179-1229, an Arab encyclopedist and author 

of the geographical dictionary Mujam al-Buldan [Book of countries).
130 A Zoroastrian priest who attempted to purify the religion through new inter

pretations of its scriptures, the probable founder of Mazdakism, a "populist and egalitar
ian [... ] socioreligious movement that flared up in the reign of the Sasanian kmg Kavad 
(488-531 CE)." Jones, Encyclopedia of Religion, s.v. "Mazdakism.

131. Dinon of Colophon (fl. ca. fourth c. BCE), Greek historian and author of a his
tory of Persia in several parts, cited in Clement of Alexandria's Protrepticus.

132. Literally, "Fire, Lord, eat," from Maximus of Tyre, Dissertations, 191: "O sover
eign ruler fire, eat."
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133- That IS, Cybele, to whom a particularly rich temple was devoted in this city.
134- Pseudo-Plutarch, De Fluviis, a work by an unknown author, sometimes included 

m editions of Plutarch's Moralia.
135- Sebastiano Erizzo (1525-1585), an antiquarian and a philosopher, author of Dis- 

corso sopra le Medaglie antiche.
136. "Phoronid." Perhaps a reference to the Phoronede, a poem recounting the story 

o oroneus and his sister lo, who was priestess of Hera (Juno) in Argos and also known 
as Phoromdes Argolica. Phoroneus and lo are often considered to be the offspring of the 
river god Inachus and the nymph Melia, and hence intimately bound up with the land and 
kingdom of Argos, lo was seduced by Zeus and then transformed by either him or Hera 
into a white cow and tethered to an olive tree guarded by the "all-seeing" monster Argos.

ter gos is s am by Hermes, lo is released, only to be pursued by a relentless gadfly In 
her wandenngs, she eventually comes to Egypt, where she is restored to human form but 
not before becoming inextricably associated with the Egyptian Isis, who inherited bovine 
characteristics from the heavenly cow Hathor, eye of Ra and personification of the Milky 
Way. lo s story is told by Hesiod, Apollodorus, Aeschylus, Ovid, and Pliny. See Oxford 
Classical Dictionary, 3rd ed., s.v. "lo." Aethlius of Samos is the author of the Samian An
nals, which are quoted by Athenaeus, Arnobius, and Clement of Alexandria.

137. "A small, low pillar, square or round, commonly having an inscription, used by 
the ancients or various purposes, as for indicating the distances of places, for a landmark 
for sepulchral inscriptions, etc." Webster’s Revised Unabridged Dictionary (Springfield ' 
MA; C. & G. Merriam, 1913), s.v. "Cippus."

138. Orean [Oreene]: from the city of Oreus, on the northwest coast of Euboea
139. Tertullian (Quintus Septimus Florens TertuUianus [ca. i6o-ca. 240 CE]), a Chris

tian apologist and theologian, author of Apoligeticum [Apology] and Ad nationes [To the 
rations], among other works. Elsewhere, de Brosses refers to Arnobius's Adversus nationes 
[The Case against the Pagans] as "adv. gent."-there may be some interference here Re- 
gardless Tertullian recycled his material, and the phrase in question can be found in both 
works. Ad nationes 1.12 and Apoligeticum 16.6-7. In the English translation of the latter 
It IS rendered as "unshaped, a rude pole, a log untrimmed." Tertullian, Apology 16.6-7

■ ^ be "a rough-hewn stake without an image and a formless
piece of wood." Tr. BH.

140. A prerevolutionary unit of measure equal to six feet,
141. Feux folets or ignis fatuus (literally, "foolish fires") are ghostly, flickering lights 

sometimes seen at night over bogs (possibly the result of the oxidation of methane gases)
De Brosses here seems to conflate meteors with the wholly earthly phenomenon of the 
wi -o -the-wisp; m his defense, there are very diverse and conflicting legends concerning 
these apparitions, which have not yet been fully explained today.

142. Delapidibus, or Lithica, a treatise on the secret qualities of stones; part of the
OrpMca, or Orphic literature, pseudepigraphical literature ascribed to Orpheus, a legend- 
ary Greek poet, musician, and sage. ^

143. This first quote is not exact, but rather a summary of Pausanias's lengthy descrip
tion of temples and other sites in Boeotia and some of the rites of stone worship practiced 
there. See Description of Greece, "Boeotia," esp. 9.23-38.
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ft 144. A more exact quotation from Pausanius's descriptions of sites in Corinth (2.9.6), 
though, as elsewhere, de Brosses substitutes Latin for Greek names. The original reads: 

"After the hero-shrine of Aratus is an altar to Isthmian Poseidon, and also a Zeus Mei- 
lichius [Gracious] and an Artemis named Patroa [Paternal], both of them very inartistic 
works. The Meilichius is like a pyramid, the Artemis is like a pillar." Somewhat incongru
ously, we thus find Neptune, Jupiter, and Diana in ancient Corinth. Despite his protests 
elsewhere about the confusion created by the Greek and Roman tendencies to rename 
gods, de Brosses follows the fashion of his time in performing a latter-day translatio 
imperii. Following the Romans themselves, medieval and Renaissance authors developed 
translatio imperii as a strategic culture-building tool and source of prestige: they traced 
back the lineage of English, French, Germanic, and other heroes and kings to ancient 
Greece, sometimes all the way back to the Trojan war. For example, Chr6tien de Troyes, 
in his Cliges (ca. 1176), begins with the story of one Alexander, son of the Greek emperor 
of the same name, who comes to the realm of King Arthur and has a child named Cliges. 
Although raised in Greece, Cliges returns to Arthur's kingdom to be knighted and await 
the moment when he can return to rule Constantinople. As is often the case, the transfer 
of rule here serves not only to legitimate nascent nationalist sentiment, in this case con
necting French royalty to Greece via Roman roots and Celtic legend, but also to suggest 
a future expansion of young, upstart nations into empires whose eventual destiny is 
to occupy or recapture the terrain of those most prestigious of progenitors, the ancient 
Greeks. On the medieval tradition of translatio imperii, see Le Goff, La civilisation de 
I'Occident-, Medieval Civilization. The decorative and symbolic cult of the Roman gods 
that developed into the theatrical trappings of the ancien regime naturally suggested a 
translatio from Athens via Rome to Paris.

145. ytlian describes the rats (or mice) associated with the worship of Apollo in his 
On the Characteristics of Animals 12.5.

146. Again, most likely a paraphrase of Pausanias's descriptions of Boeotian stone 
worship; I have been unable to find the exact passage.

147. Michel-Ange-Andre Le Roux Deshauterayes (1724-1795), an orientalist and 
professor of Arabic at the College Royal, author of multiple memoirs on Chinese history 
and language, including the first European drawing of the Manchu alphabet, along with 
several others for Diderot and D'Alembert's Encyclopedic. Later, his publication of an 
opuscule refuting Josephy de Guignes's Memoire dans lequel on prouve que les Chinois 
sont une colonie egyptienne [Memoir in which it is proved that the Chinese are an Egyp
tian colony] led to a literary dispute and dashed Deshauterayes's aspirations to become a 
prominent member of the Acad^mie des Inscriptions. Much of his life's work was later 
compiled in Histoire generale de la Chine. I have not been able to locate the exact source 
for de Brosses's citation, but I suspect that he was not indifferent to Deshauterayes's argu
ments concerning the existence of a secret Sino-Egyptian connection.

148. In the Loeb Classical Library edition, the text reads, "quod hasta curis priscis est 
dicta Sabinis" (because the ancient Sabines called a spear curis] and is found in book 2, 
line 477, of the Fasti. Ovid is explaining the origins of certain Roman holidays and ex
plains the day dedicated to Quirinus, "who is so called (he was Romulus before), either 
because the ancient Sabines called a spear curis, and by his weapon the warlike god won
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his place among the stars; or because the Quirites have their own name to their king; or 
because he united Cures to Rome" (a.476-80). Cures was the capital of the Sabines. Pub
lius Ovidius Naso (43 BCE-17 or 18 CE) was a Roman poet and author of, among other 
great works, the Fasti, a poetic elucidation of the religious, historical, and astrological 
aspects of the Roman calendar.

149- Marcus Terentius Varro (116-27 BCE), a prolific polymath and Roman scholar 
of history, geography, rhetoric, law, philosophy, language, Uterary history, etc. Of the esti
mated 620 works that made up his oeuvre, only two remain in substantial form. Given his 
interest in etymology, de Brosses may be referring to Varro's De lingua Latina, whose sur
viving books trace the relation between words and various entities, or perhaps a fragment of 
De gente populi Romani, which deals with the Greek context of early Roman history.

rso. A reference to the writings of Justin Martyr (ca. 100-165 CE), a Christian apolo
gist and a scholar of comparative religion: "Justin's work is not so much a synthesis of 
Christianity, paganism and Judaism as an attempt to discover an underlying homogene
ity. [...] In the Apologies (esp. 2 Apol. rs) he anticipates Clement of Alexandria and the 
Alexandrian school by arguing that a 'spermatic logos,' identical with or related to Christ, 
instructs every man in wisdom, so that even pagan philosophers foreshadowed Christian 
truth." Oxford Classical Dictionary, 3rd ed., s.v. "Justin Martyr."

151. Usually tigUlum soioiium (the sister's beam). After killing his sister, the hero 
Horatius was told by his father (perhaps on the orders of the Roman king Tullus Hostilius 
[r. 672-642 BCEJ) to erect and pass under the "yoke" of a gate formed by either a beam 
that crossed over a street or a crossed set of spears. The passage through this "gate" as a 
rite of purification was deemed sufficient to expiate his crime.

152. Camille Falconet (1671-1762), author of several Memoiies for the Acad6mie 
Royale des Inscriptions et Belles Lettres, the most famous of which is no doubt his "Dis
sertation sur les Assassins, peuple d'Asie," which weighs in on the ongoing debate about 
a people identified as the Assassins and usually thought to inhabit northern Iran or Syria. 
Marco Polo claimed that these contract killers were controlled by a mysterious "Old Man 
of the Mountain" through hashish and the promise of access to a secret garden of para
dise. These legends led to the word "assassin" becoming s3mon)nnous with "murderer" or 
"hired killer" in several European languages. See Daftary, Assassin Legends.

153. Tacitus's Germania is an important source of information about the Teutonic 
tribes then living at the edge of the Roman Empire. See Tacitus, Agricola, Germania, 
Dialogus.

r54. Henry, Archdeacon of Huntingdon (ca. 1080-1160), historian and author of His- 
toria Anglomm (ca. 1154). See Henry of Huntingdon, Historia Anglorum.

155 - Martin, La Tehgion des Gaulois.
156. "The images of the gods, grim and rude, were uncouth blocks formed of felled 

tree-trunks." Marcus Annaeus Lucanus, the poet Lucan (39-65 CE), author of several 
epic poems, including the Pharsalia or De hello civili, a grim and pathetic "anti-Aeneid" 
about the Roman Civil War. The quotation is from 3411-13 and describes a sacred grove 
destroyed by Julius Caesar to shore up the ramparts of war. The passage continues, "Their 
mere antiquity and the ghastly hue of their rotten timber struck terror; men feel less awe 
of deities worshipped under familiar forms; so much does it increase their sense of fear, 
not to know the gods whom they dread." Lucan, Civil War 3.414-ry.
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157. Most likely a reference to Aulus Gellius, a Roman miscellanist (ca. 125-180 CE), 
author of Noctes Atticae [Attic Nights], a collection of notes and excerpts from readings 
in philosophy, history, law, grammar, and literature, all supposedly composed during the 
long winter's nights in Attica. "For the Renaissance he was a well-spring of learning and a 
model for humanistic writing; though displaced from his central position and disparaged 
along with his age, he has never lacked readers who relish not only the information he 
conveys, the quotations he preserves, and the reflections he arouses, but also the charm 
of his style and his infectious love of books." Oxford Classical Dictionary, 3rd ed., s.v. 
"Gellius, Aulus."

158. Saint Gregory of Tours (ca. 538-594 CE), a Gallo-Roman historian and bishop 
of Tours, best known for his Historia Francorum [History of the Franks] but also, among 
other works, for De gloria confessomm praecipue Gallorum [The Glory of the Confes
sors], a collection of anecdotes about the lives of exemplary Christians and the miracles 
performed by them or their relics.

159. Jean Le Boeuf, an abbot and author of Dissertation sur I'etat des anciens habi
tants du Soissonnais avant la conquite des Gaules par les Francs (Paris, I73S)- This work 
won the prize at the Acaddmie Fran9aise de Soissons that year, but Le Boeuf is dismissed 
by Gibbon as "an antiquarian whose name was happily expressive of his talents." Gibbon, 
History of the Decline and Fall, 2:412066. Martin Bouquet (1685-1754), was a Benedic
tine priest and historian, author of Recueil des historiens des Gaules et de la France [Re
rum Gallicarum et Francicarum scriptures], a collection of historians of Gaul and France, 
from earliest times to the tenth century.

160. Lucius Annaeus Seneca (Seneca the Younger, ca. 4 BCE-65 CE), a Roman Stoic 
philosopher, statesman, and dramatist, as well as tutor and adviser to Nero. His Natural 
Questions [Naturales quaestiones] mainly focuses on natural phenomena but contains 
quite a few digressions on ethical, literary, and historical subjects.

161. No doubt a reference to the MAmoires de TAcademic des Inscriptions et Belles- 
Lettres, published between 1717 and 1793 and a major source for the erudition of the 
Encyclopedistes and philosophes.

162. "The Druids [... ] hold nothing more sacred than mistletoe and a tree on which 
it is growing, provided it is a Valonia oak. Groves of Valonias are chosen even for their 
own sake, and the magicians perform no rites without using the foliage of those trees." 
The passage in the Loeb Classical Library edition of Pliny reads as follows, with the 
preceding and following sentences added for context: "Non est omittenda in hac re et 
Galliarum admiratio. nihil habent Druidae-ita suos appellant magos-visco et arbore 
in qua gignatur, si modo sit robur, sacratius. iam per se roborum ehgunt lucos, nec ulla 
sacra sine earum fronde conficiunt, ut inde appellati quoque interpretatione Graeca pos- 
sint Druidae videri." That is, "While on this subject we also must not omit the respect 
shown to this plant by the Gallic provinces. The Druids—that is what they call their 
magicians—hold nothing more sacred than mistletoe and a tree on which it is growing, 
provided it is a Valonia oak. Groves of Valonias are chosen even for their own sake, and 
the magicians perform no rites without using the foliage of those trees, so that it may be 
supposed that it is from this custom that they get their name of Druids, from the Greek 
word meaning 'oak.'" Pliny 16.95.249-50.

163. Pliny's description is indeed curious:
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Snakes intertwined in great numbers in a studied embrace make these round objects 
with the saliva from their jaws and the foam from their bodies. It is called a "wind 
egg" [or anguinum, serpent's egg]. The Druids say that it is tossed aloft by the snakes' 
hisses, and that it ought to be caught in a military cloak before it can touch the 
earth. The catcher, they say, must flee on horseback, for the serpents chase him until 
they are separated by some intervening river. A test of a genuine egg is that it floats 
against the current, even if it is set in gold. Such is the clever cunning of the Magi in 
wrapping up their frauds that they give out as their opinion that it must be caught 
at a fixed period of the moon, as if agreement between snakes and moon for this act 
depended upon the will of man. I indeed have seen this egg, which was like a round 
apple of medium size, and remarkable for its hard covering pitted with many gristly 
cup-hollows, as it were, like those on the tentacles of an octopus. The Druids praise 
It highly as the giver of victory in the law-courts and of easy access to potentates. 
Herein they are guilty of such lying fraud that a Roman knight of the Vocontii, for 
keeping one in his bosom during a lawsuit, was executed by the late Emperor Claudius, 
and for no other reason. However, this embrace and fertile union of snakes seem to be ' 
the reason why foreign nations, when discussing peace terms, have made the herald's 
staff surrounded with figures of snakes. (Pliny 29.12.52-54)

A bezoar is a stonelike mass found in the gastrointestinal tract, most often the stomach 
or mtestmes. Bezoars collected from snakes and other animals were believed to serve 
as universal antidotes to any kind of poison; the word "bezoar" comes from the Persian 
pad-zahr, meaning counterpoison or antidote. Bezoars often resemble smooth stones and 
were a favorite item in cabinets of curiosities. Oxford English Dictionary, 2nd ed. s.v 
"bezoar." '

164. Pliny 24-61.103-63.104:
Like [the] sabine herb is the plant called selago. It is gathered without iron with the 
right hand, thrust under the tunic through the left-arm hole, as though the gatherer 
were thieving [... ] The Druids of Gaul have recorded that it should be kept on the 
person to ward off all fatalities, and that the smoke of it is good for all diseases of 
the eyes. The same authorities have called samolus (brook-weed) a plant growing in 
moist regions, which (they say) is to be gathered with the left hand by fasting persons 
to keep off the diseases of swine and oxen. As one gathers it one must not look at it,
nor place the plant anywhere except in the trough, where it should be crushed for the 
animals to drink.
165. A reference to Gregory of Tours, Historia Francorum [History of the Franks], no 

doubt a paraphrase rather than an exact quotation.
166. The account by Julius Caesar (Gaius Julius Caesar, ioa-44 BCE) of his conquest 

of Gaul IS a valuable source of information on the northern tribes with which he came 
into contact. Caesar, GaUic War. He discusses the Gauls' religious beliefs in book 6.17- 
18; the passage cited by de Brosses reads, "Galli se omnes ab Dite patre prognatos praedi- 
cant idque ab dniidibus proditum dicunt," that is, "The Gauls affirm that they are all de
scended from a common father, Dis, and say that this is the tradition of the Druids."

translation supplied by the Loeb edition)
er slightly but significantly from de Brosses's version. Most notably, Pliny does not
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speak of "purity" of worship, but only its greater or lesser extent, and the Latin term 
simulacra, which suggests an image in general, becomes for de Brosses interior decora
tion and statues. "Haec fuere numinum templa, priscoque ritu simplicia rura etiam nunc 
deo praecellentem arborem dicant; nec magis auro fulgentia atque ebore simulacra quam 
lucos et in iis silentia ipsa adoramus" is rendered in English as "Once upon a time trees 
were the temples of the deities, and in conformity with primitive ritual simple country 
places even now dedicate a tree of exceptional height to a god; nor do we pay greater 
worship to images shining with gold and ivory than to the forests and to the very silences

that they contain" (12.2.3-4).
168. Maximus, Dissertations, 194-
169. That is, "praying to God to render his gift propitious to those on whom he has 

bestowed it." The passage in question is a continuation of the one cited earlier, from 
book 16. Here Pliny describes the Druid ceremony for gathering mistletoe, which involves 
a prayer to the moon and the ritual sacrifice of two white bulls underneath the lucky tree: 
"A priest arrayed in white vestments climbs the tree and with a golden sickle cuts down 
the mistletoe, which is caught in a white cloak. Then finally they kill the victims, praying 
to God to render his gift propitious to those on whom he has bestowed it. They believe 
that mistletoe given in drink will impart fertility to any animal that is barren, and that it 
is an antidote for all poisons" (16.95.251).

170. Authors cited in de Brosses's note are as follows: Diodorus 5.28.6; Valerius Maxi
mus (fl. ca. 14-37 CE), author of a handbook of exemplary deeds and sayings, Factorum 
ac dictorum memotabilium libri novem (see Memorable Doings and Sayings 2.6.10); 
Caesar, The Gallic War 6.14, 6.19; Pomponius Mela’s Description of the World 3.19- De 
Brosses's citation from Mela is approximate; the translation reads as follows: "One of the 
precepts they teach-obviously to make them better for war-has leaked into common 
knowledge, namely, that their souls are eternal and that there is a second life for the dead. 
Therefore they cremate and bury with the dead things that are suitable for the living.
Long ago, traders' accounts and debt collection were deferred until they died, and some 
individuals happily threw themselves onto the pyres of their loved ones as if they were 
going to live with them!" De Brosses mentions that the Druids are those who teach this 
doctrine, and he assimilates it to that of the Roman belief in Manes, deified souls of dead 
ancestors. Somewhat uncharacteristically, he supplies a French translation of Lucan by 
Georges de Brebeuf (1618-1661); this translation of the Pharsalia (or The Civil War) (1654) 
was quite popular and praised by the great tragedian Pierre Corneille-however, it was 
also a figure of fun for many and was given the backhanded compliment of being all too 
true to the baroque excesses of the original. Nicolas Boileau, arbiter of classical poetic 
decorum is quite harsh on this score in his Art poetique (1674)- The translation I have 
supplied comes from J. D. Duff, a student of A. E. Houseman, whom Duff credits for a
large part of his inspiration. Civil War 1.452-62.

171. The conclusion to the Pliny passage cited above, about Gauls gathering mistle
toe, reads: "So powerful is the superstition in regard to trifling matters that frequently
prevails among the races of mankind' (16.95.251).

172 "Pyrrhonism" was an Enlightenment byword for extreme skepticism and a refer
ence to the founder of Greek Skepticism, Pyrrhon of EUs (ca. 365-275 BCE). "From a passage 
attributed to Timon we learn that Pyrrhon claimed that nothing can be found out about the
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nature of things because neither our senses nor our opinions are true or false. Hence we 
should be without opinions or inclinations, saying about all things that they no more are 
than they are not [... ] This attitude will result first in non-assertion, then in tranquil
ity." Oxford Classical Dictionary, 3rd ed., s.v. "Pyrrhon of Elis."

173- In the Loeb edition: "adeo ista toto mundo consensere quamquam discordi et 
sibi ignoto." Here Pliny is discussing Gallic religion and the Druids, with the transla
tion of the passage in question in italics: "But why should I speak of these things when 
the craft has even crossed the Ocean and reached the empty voids of Nature? Even today 
Britain practices magic in awe, with such grand ritual that it might seem that she gave 
it to the Persians. So universal is the cult of magic throughout the world, although its 
nations disagree or are unknown to each other. It is beyond calculation how great is the 
debt owed to the Romans, who swept away the monstrous rites, in which to kill a man 
was the highest religious duty and for him to be eaten a passport to health" (30.4I.

174. De Brosses here references Vossius and Banier, cited earlier.
175. A reference to Descartes's famous formulation "cogito ergo sum" (fe pense, done 

je suis [I think, therefore I am]), found in his Discours de la mithode pour bien conduire 
sa raison, et chercher la verity dans les sciences [Discourse on the method of rightly con
ducting the reason, and searching for truth in the sciences], first published by Ian Maire 
in Leiden in 1637.

176. De Brosses's belief in the uniform and progressive development of societies, 
which was widely shared by social scientists and historians for much of the subsequent 
two centuries and eventually transformed into the doctrine of social evolution, has since 
been subject to critical scrutiny and falsification. We now know that there are socie
ties that indeed "lost" agriculture, often in circumstances of marginalization and/or 
coerced movement as a result of the expansion of competing societies, sometimes at the 
front edge of colonialism, sometimes as a result of extreme environmental degradation. 
Pierre Clastres provides one of the more compelling and melancholy, albeit speculative, 
accounts of such loss in his Chronique des Indiens Guayaki, translated as Chronicle of 
the Guayaki Indians by Paul Auster. See especially pages 84-85 of the French text and
112-13 of the English text.—RM.

177- This paragraph and the next are a fairly close paraphrase, and at times a lit
eral translation, of the first few paragraphs of Hume's Natural History of Religion, chap
ter I (23-25). I have indicated significant departures from Hume's text in subsequent 
notes.

178. Hume: "The farther we mount up into antiquity, the more do we find mankind 
plunged into polytheism." Ibid., 23. Hume's initial point of reference for establishing 
the universality of pol3rtheism is "1,700" years ago"; after this, he appeals to the "clear 
testimony of history" and "most ancient records" (instead of de Brosses's "most ancient 
memory").

t79- Hume can afford to be less scrupulously pious than de Brosses, given the greater 
degree of rehgious freedom in Britain; he does not mention the flood and in general makes 
no concessions to biblical history.

180. Several of Hume's sentences smashed into one: instead of the principles of "a 
pure and intellectual Religion," Hume has "pure theism"; instead of "contrary to rea
son," "contradict[ing] all appearance of probability." Ibid.
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precis, among the greatest part of uninstructed mankind." Ibid., 31. In his notes, Hume 
cues some Imes from Euripides's Hecuba as commentary, since they are so suited to 
the present purpose"; this context of classical humanism is quite notably absent from

rosses s discussion of fetishism, once again highlighting its difference from Hume's 
primitive polytheism.
gion '3 ! ^^^ections . . .," a loose paraphrase of Hume, Natural History of Reli-

bv de r'’ ' ‘he title given
by de Brosses, Hrstory of the Ertglish Colonies, is a somewhat vague and generic one.

ven the frequent imprecision and incompleteness of his references, it is hard to say 
with any certainty what particular book this might be.

198. Again, de Brosses's "quotation" (in his footnote) from Diodorus is here more a 
summary; since this streamlined presentation of the original Greek text is quite accurate

Sice Sh i"«ead of
mice. The passages m question are from 1.8.1-6 and i.io 2-3

199. Etienne Fourmont (1683-1745), an orientalist and author oi Reflexions critiaues 
s^Jes btstoues des un.hnspeuples ... ,1735). Both de Guignes and Deshautesrayetmr 
uoned earlier were students of Fourmont and shared similar views. Fourmont's brother 
Michel was also a member of the Academie des Inscriptions et des Belles-Lettres but he 
IS perhaps best remembered today as having forged quite a number of significant histori- 
cal inscriptions at Sparta,- although Fourmont claimed to have saved these valuable texts

om the hands of the degenerate and barbarian Spartans who were busily destroying their 
own cultural heritage, he was in fact seen copying inscriptions and then ordering them
Dlili^r rd““ Protoanthropological disci-
plmes^ including archaeology and ethnology, were particularly vulnerable to fakery, given
that they rested on the authenticity of a unique claim to eye-witnessing that was mrely 
^enable to verification. By the mid-eighteenth century, when travel writing and an emer
gent comparative anthropology had been established as popular literatures, there had been 
several chamatic instances of such fakery, the most notable being that of George Psall
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Brosses (again his quotation is more of a paraphrase, no doubt translated on the fly from 
the Latin; however, given the archaic form of the English translation, I have not preferred 
it to de Brosses's version);

The /Egyptians, and speciallie the Wise men and Prophetes, put not men of occupa
tion in truth with the making of the images of their Gods; but looke what baggage 
chanceth to fall from the greedie Hawke and ravennous Ibis billes, therwith they de
ceive the people in the Churche porch, whiles they themselves being in the ChaunceU, 
hide their sacrifices, and proceede in their solemnities in the clossettes of their Gods, 
where certeine round boxes are kept shutte, whereof if the people sheulde have but a 
glimpse, it were as much as the Sacrificers lives were worth; or else they shew unto 
them /Esculapius with his bald pate, although the Graecians have him hairie lockt in 
Epidaurus, but they neglected the searching out of the truth. The Aegyptians main- 
taine the art of inchantment towards their Gods, and they speake by certeine signes 
and figures in their tongue. (There are no page numbers for the online images of this 
book; here is the durable URL for the page in question; http;//gateway.proquest.com
/openutl?ctx_ver=Z39.88-2003&res_id=xri;eebo8uft_id-xri;eebo;image;1368;18.)

202. "Something beyond belief and worthy of investigation," from Diodorus 1.83.1. 
BH. 203. "They create much difficulty (= aporia) for those seeking the causes of these 
things." Diodorus 1.86.1. BH.

204. "The simplicity of ancient times" (genitive phrase). Diodorus 1.86.3. BH.
205. A reference to Cicero's De Natura Deorum (On the Nature of the Gods).
206. De Brosses's quote from Herodotus differs somewhat from the modern English 

translation, which reads as follows; "The Egyptians in this and all other matters are ex
ceeding strict against desecration of their temples. Though Egypt has Libya on its borders, 
it is not a country of many animals. All of them are held sacred; some of these are part of 
men's households and some not; but were I to declare the reason why they are dedicated,
I should be brought to speak of matters of divinity, of which I am especially unwilling to 
treat; I have never touched upon such save where necessity has compelled me. Herodo

tus 2.65.
207. Herodotus 2.47.
208. Herodotus 2.46.
209. Diodorus 1.86.
210. Pliny 19.32.101.211. Another apparent paraphrase, although the only existing English translation is 

rather antiquated, and perhaps embellished;
The Aegyptians, deriving from [the Aethiopians] the auspiciall art but half consum
mated, advanced it; and they indicated the measure of each planet's motion, and 
determined the numericall extension of yeares and moneths and hours. The moneths 
they measured by the moon and her cycle, the year by the sun and his revolution. 
And they devised other inventions much greater than these. For they divided the 
entire skye and the other stars that are inerrant and fixed, and do never move, into 
twelve segments for such as move; which they styled 'houses,' although they resem
ble living creatures, each patterned after the figure of a different kind, whereof some
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are sea-monsters, some humans, some wild beasts, some volatiles, some juments. For 
this reason, indeed, the Aegyptian deities are portrayed in various aspects. For it is 
not to be supposed that all Aegyptians were wont to draw prognosticks from all the 
twelve signs; but some had one sign in use, others another. The ram is reverenced by 
those who looked up unto Aries, [etc.]. (Lucian, Astrology 5-7)

Lucian of Samosata (b. ca. 120 CE) was a satirist and rhetorical master of the Second So
phistic, a period ca. 60-230 CE, when declamation was privileged above all else. Lucian is 
widely regarded as the inventor of his own genre, comic prose dialogue, which combines 
aspects of Old Greek Comedy with literary and philosophical themes, and his True Flis- 
tory is sometimes regarded as one of the first satirical novels in prose.

212. This theory is mentioned in passing earlier by de Brosses in section 2, in a prob
able borrowing from Hume, who refers to Plutarch's Isis and Osiris, chap. 72. In this pas
sage, Plutarch entertains a few other possibilities addressed by de Brosses, including the 
monstrous fable of the Greek gods' flight from 'lyphon, during which they changed 

themselves into animals (see note 9) and a "political reason," that the divisions of Osiris's 
army were represented by "standards in the form of animals"; he then relates the notion 
that a crafty and unscrupulous" king "planted among [the Egyptians] an everlasting su
perstition, a ground for unceasing quarrelling," i.e., the worship of animals with "enmity 

and hostility toward one another" (3803-0).
^^3- Presumably the Prolegomena included with Selden's De diis Syriis Syntagmata 

(1617).
214. Plutarch's Symposiacs, works on various subjects written in dialogue form.
215. Here de Brosses references not only Diodorus, but Pindar (ca. 522-443 BCE], an 

Ancient Greek lyric poet, here quoted by /€lian.
216. Plutarch, Isis and Osiris 3823-0. De Brosses's version of Plutarch's text is a rea

sonably accurate paraphrase, although it employs vocabulary more suggestive of Enlight
enment empiricism and omits reference to Heraclitus. From the translation of Plutarch:

If, then, the most noted of the philosophers, observing the riddle of the Divine in 
inanimate and incorporeal objects, have not thought it proper to treat anything with 
carelessness and disrespect, even more do I think that, in all likelihood, we should 
welcome those peculiar properties existent in natures which possess the power of 
perception and have a soul and feeling and character. It is not that we should honour 
these, but that through these we should honour the Divine, since they are the elearer 
mirrors of the Divine by their nature also, so that we should regard them as the 
instrument or device of the God who orders all things. And in general we must hold 
it true that nothing inanimate is superior to what is animate, and nothing without 
the power of perception is superior to that which has that power—no, not even if 
one should heap together all the gold and emeralds in the world. The Divine is not 
engendered in colours or in forms or in polished surfaces, but whatsoever things have 
no share in life, things whose nature does not allow them to share therein, have a 
portion of less honour than that of the dead. But the nature that lives and sees and 
has within itself the source of movement and a knowledge of what belongs to it and 
what belongs to others, has drawn to itself an efflux and portion of beauty from the
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Intelligence "by whieh the Universe is guided," as Heracleitus has it. Wherefore the 
Divine is no worse represented in these animals than in works of bronze and stone 
which are alike subject to destruction and disfiguration, and by their nature are void 
of all perception and comprehension. This, then, is what I most approve in the ac
counts that are given regarding the animals held in honour."

Heraclitus (fl. ca. 500 BCE) was best known to Enlightenment thinkers as a somewhat 
radical thinker, as portrayed in Montaigne's essay "On Democritus and Heraclitus." For 
Montaigne, he represents the skeptical idea that since things are in perpetual change, it 
is not possible to ever truly know or seize hold of something with any great certainty. In 
addition, Aristotle had criticized Heraclitus for denying the principle of noncontradic
tion, by asserting the oneness of certain opposites, such as up and down, day and night 
(this controversy likely hinges on a dispute about the relation of discursive figures and 
the logical structure of language to things in nature). In any case, Heraclitus's association 
with a potentially controversial, radical skepticism might explain de Brosses's elision.

217. Diodorus 1.90. No specific reference is given in the text.
218. Dionysius of Halicarnassus (ca. 60-7 BCE), a Greek historian and teacher of rhe

toric, author of Roman Antiquities, an account of Roman history from mythical origins 
to the First Punic War, in twenty volumes. The Roman Antiquities of Dionysius of Hali
carnassus 2.19.5-20.2. De Brosses's quotation is generally accurate, although the first and 
last sentences are, as is often the case, synthetic summaries rather than exact quotes. In 
the translation of Dionysius, the last sentence reads, "But, though I am as well acquainted 
as anyone with these matters, nevertheless my attitude toward the myths is one of caution, 
and I am more inclined to accept the theology of the Romans, when I consider that the 
advantages of the Greek myths are slight and cannot be of profit to many, but only to those 
who have examined the end for which they are designed; and this philosophic attitude is 
shared by few." De Brosses uses the Latin term "fables" instead of the Greek "myths," per
haps to emphasize the connotations of fictionality and narrative invention central to his 
account of mythography, discussed in my introduction.

219. "On [the genre of] incredible stories." BH. This is a reference to the Journal de 
Tbdvoux, or Memoires pour Vhistoire des sciences et des beaux-arts, one of the leading 
(and most controversial) French periodicals of the eighteenth century, published monthly 
from January 1701 to December 1767. It covered a vast array of subjects in the form of 
book reviews, written on works published both in France and abroad.

220. Philo quoted by Eusebius i.io.39d-4oa.
221. An unattributed quotation from Noel Antoine Pluche's Histoire du del, 2.389- 

90. De Brosses leaves out a few phrases; the full passage is as follows: "One was still less 
afflicted by the vulgar simplicity of the Egyptian who takes a man for a man, a bull for a 
bull, than by the sublime nonsense of a Platonist, who sees Monads and Triads everywhere; 
who finds in a figure of Isis presented amidst an assembly of workers, the archetypical 
world, the intellectual world, and the sensible world; who seeks the image of universal na
ture in the feet of a goat; or who discovers the efficacy of the impressions of his imaginary 
genies in the horn of a bull" (my translation]. I have not been able to find the final sen
tence quoted by de Brosses; it is perhaps his own writing.
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222. This Statement, made in the "same terms" as Plutarch, is no doubt another of
de Brosses's synthetic paraphrases; I have not been able to find it in Plutarch's Isis and 
Osiris.

AFTER DE BROSSES

1. Locke, "Of Trifling Propositions," 6io.
2. Reduplication can be applied to stems, suffixes, prefixes, nouns, and verbs, depend

ing on the language. Moreover, its use has a variety of different implications for semantics 
and can work m various ways within a single language. It may indicate number, tense,
or aspect. It may be used for distributive or multiplicative purposes. And it may generate 
reciprocity between multiple subjects or the reduplication of predicates. Widely distrib
uted across the globe, it is nonetheless highly uncommon in the languages of Europe 
except in a vestigial form, such as in Modern Greek, Spanish, and Portuguese, where'it no 
longer has "productivity." The exception to this is Hungarian. The global prevalence of 
reduplication and the tendency for early philologists to denigrate it as a mark of linguistic 
pnmitivity is thus little more than an act of European self-exceptionalizing masquerading 
as telos. See Rubino, "Reduplication."

3- Ibid.
4. Locke, Essay concerning Human Understanding, esp. book 4, chap, i, pp. 525-30.
5. Pietz, "Problem of the Fetish, ma."
6. Ibid., 117.
7. Pietz, "Problem of the Fetish, I," 5. Future references appear parenthetically fol

lowing the abbreviation "Fi."
8. McCormick, Rastle, and Davis show how people discern root words within unre

lated complex terms by virtue of a tendency to break words into segments independently 
of any semantic information contained in the complex original term. Hence, the percep
tion of a "fete" m "fetish" or, as in de Brosses's case, a "fae." McCormick, Rastle, and 
Davis, "A ^fete' in Fetish?"

9- Latour, Modern Cult of Factish Gods.
10 I mean here to invoke the analysis of E. T. A. Hoffman's story "The Golden Pots," 

m Friedrich Kittler's masterful history of media. Discourse Networks. In that analysis, 
t e moments in which the medium of inscription loses its transparency and becomes ris
ible, as such, inaugurate a transformation in both the aesthetic and the logical operations 
of metha, such that self-reflexivity increasingly takes the form of a feed-back loop. James 
Siegel has provided an analogous account of the emergence of the author from the institu
tion of the copyist in what is now Indonesia. Both narrate the primal scene of authorial 
invention in terms of medial self-reflexivity. See Siegel, Fetish. Recognition, Revolution.

11. All references to the English translation cite Leonard's translation in this volume 
with page numbers in parentheses following the citation.
aa "Is Fetishism a Primitive Form," 61, emphasis

a e . t e text, Muller is referred to by his more commonly used epithet "Max 
Muller" to differentiate him from Wilhelm Johann Miiller. As already indicated, this sense 
of (mis)recognition was attributed to Catholics by Protestant commentators very early 
on. Jean Barbot, relying on both Maree's and his own observations, said as much in 1679,
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when he wrote, "These people have fetishes, allocated for various purposes, just as Ro
man Catholics have their saints." See Hair, Jones, and Law, Barbot on Guinea, 578-

13. Muller, "Is Fetishism a Primitive Form," 61.
14. Jobson, Discovery of River Gambia, 113 [49/s i]- In a note to this reference, the 

editors of Jobson's text described his use of the term "Gregories" for "gris-gris" as unique 
(n3n2). Later in the same text, Jobson described a rite in which the king anointed his 
"chiefe Gregory" as a prelude to drinking with esteemed visitors (122 [60]). Jobson also 
complained about the loss he suffered when the return gift he received from the country 
"Marybuck" was accounted at a lower value than his own donation. At the same time, 
he often remarked the desire among the residents of Guinea for objects "the valuation 
whereof, amounts unto a poore summe" (124 [63]!. References to Jobson include the 
page number in the 1999 edition and, in brackets, the manuscript pages. The German 
transliteration rendered the term as "CryCry." See, for example, Brun, Schiffarten, 38-40. 
Brun refers to the "CryCry" as an "evil spirit" (hose Geist). When speaking of Fern, which 
he renders "Fouttou," Brun also uses the term "fytysi" to refer to a "god" (54), and he 
frequently makes reference to idols (Abgotts]. We may note here that "Ju Ju" is another 
derivative. P. E. Hair also notes that the term "gris-gris" in Wolof, Serer, and Tukuulor- 
Fula may have had roots outside of Africa, in Europe. This is because it is used in a text 
from 15 69 for "un diable nomme grigri" (a devil called grigri) in both Canada and Guinea. 
In the entry on Mandingo/Malinke languages, drawn from Delafosse's (1914) analysis of 
Arabic source materials, "Mots soudanais du Moyen Age," Hair explicitly links grego
ries" with "gris-gris" and also quotes Jobson's The Golden Trade, adding a question about 
its possible linkage to the bori fetiche. See his "Ethnolinguistic Inventory," 35, 58, 43- 
Interestingly, Hair makes no such observations about "cm cm," translated as "God," m 
the inventory of Sapi (a language group of the coast between Rio Nunez and Sherbro Is
land). But he notes the possible affinity between "gris-gris," also referred to by A. Thevet 
in 15 5 5, and the Bambara use of the term grigri to mean "trembling" (70).

15. The orthographic difference in the inscription of the fetish is not exceptional. 
Most European languages at this time were undergoing processes of standardization, a 
development that was intimately linked to the spread of mechanically produced print 
forms.16. As Pietz notes ("Fi," 7), there was a precedent for this kind of multilingual lexi
con in Maree's Beschrijving en historisch verhaal (1602).

17. Muller, Die Afrikanische (1673I, translated and reprinted as "Mullet's Descrip
tion of the Fetu Country, 1662-9." Muller's text was so rich and detailed that it was 
plagiarized even by a colleague who was coresident at Frederiksborg for six years, namely 
Hans Jacob Zur Eich. See "Eich's Description." Adam Jones's edited text includes only 
those portions that actually deviate from Muller's original. It is interesting to note that 
Groeben's work "Groeben's Account of His Voyage" does not use the word "fetish" or 
any cognate thereof when he is describing the actual objects of veneration, but only when 
a trader, using a combination of Portuguese and other languages, follows a sale with an 
oath: "I swear by my fetisie" (31, 37).

18. In Islamicized areas, many of the little amulet bags that were designated by Prot
estant commentaries as fetishes (or gris-gris] contained snippits of Quranic verse. This
is true of the "gregories" described by Jobson. Much of what early Christian traders
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perceived as a proto-Christian consciousness of God, or even knowledge of the Old Testa
ment, as in the case of Jobson {Discovery of River Gambra, 122), was a misrecognition of 
Islamic tenets that had become widely disseminated, at least among the ruling classes.
It is for this reason that later writers, such as R. S. Rattray, sometimes use the Arabic- 
derived word suman to indicate fetish, particularly in areas where Akan was spoken. 
Rattray, Ashanti, 99. In this case, suman is derived from the Arabic samd for heaven and 
transposes the concept of an "abode of the spirits" into a material register. On this deriva
tion, see Weiner, Africa and Discovery of America, ns, 360. The early Arabic sources 
about religious practices in West Africa (dating to the eleventh century) describe the divi
sions within these societies, wherein ruling classes were granted the title al-musalmdni 
and commoners were said to be pagan worshippers of idols, designated as dakakir. See for 
example, the excerpts from Al-Bakri's "The Book of Routes and Realms" [Kitab al- 
masalik wa-'l-mamalik, written sometime before 1094J, in Levtzion and Hopkins, "Al- 
Bakri," esp. 80-84. Not incidentally, Al-Bakri also includes an account of a serpent cult 
m his description of West African "paganism" (78), though the serpent in question is 
somewhat more monstrous than in the later accounts of Juidah.

19- Muller, "Is Fetishism a Primitive Form," 62-63.
20. Ibid., 63.
21. Berlemont, Colloquium et dictionarium, 161; Blount, Glossographia, 125. Also 

see Cockeram, English Dictionarie, 36. Cotgrave's Dictionarie of French and English 
183, has an entry for "fetish" but only in an adjectival form, referring to made or com
pounded alcohol {liqueurs fetisses]. Here the sense of doctoring or dissimulation is clear.

22. Muller, "Is Fetishism a Primitive Form," 114.
23- See, for example, Brasio, "Descoberta do Reino do Congo," 36-38; and "Chegada 

dos Pretos ao Congo." Also see Brasio, "Carta dos Missionarios do Benim"; Alvares,
Etiopia Menor, esp. part i, chap. lO; and part 2, chaps. 6 and 24,- and Morga, Philippine 
Islands, esp. 304-6. More recently, Iracema Dulley has undertaken a brilliant analysis of 
the translational strategies used by twentieth-century Portuguese-speaking missionaries 
in the central highlands of Angola, where they encountered Ovumbo-speakers and used 
the hybrid term feiticismo. According to Dulley,

feticisimo retains fehifo, and not fetiche, as a root, but is supplemented by an 
ism (ismo), as m fetishism. It sounds like something in-between sorcery (/eitipo; 
feiti(aria) and the Portuguese equivalent of fetishism {fetichismo], and it does so in 
a particularizing way, i.e., in a way that erases the universal aspiration that marks 
fetishism as a concept and iterates a more localized relation with the fetish through 
the apposition of an ism to a term that refers to sorcery. Now, the way in which 
this term is used, frequently in an accusatory mode, erases feitifo as the originator 
of fetishism, but does so in what one might hear as the transliteration of the word 
fetishism {fetichismo} into Portuguese. Feiticismo resonates both feitifo and fetich
ismo, and can thus be heard as a reverberation of the awkward place of the Portu
guese language in the iterative history of the concept of fetishism. (Dulley "Fetish in 
Translation/' 3|

In a context (colonial discourse) where Portuguese is both a dominant language (viz. 
indigenous languages) and a subaltern language (viz. Spanish and Dutch, but especially
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English), the incapacity of the term feiticismo to generalize is associated with a prolifera
tion of possible cognates in Ovumbu and the elevation of two to relatively generalized 
status, namely owanga and umbanda, referring to positive or therapeutic sorcery and its 
powers, and maleficence or antisocial powers, respectively. In this process, writes Dul
ley, "the feitifo is doubled, as it is assigned a good and an evil dimension, depending on 
whether it is used for a disruptive purpose or not. But this doubling unsettles the speci
ficity of feitifo, as in Portuguese it is something one does for one's own benefit. Thus, 
feitifo loses its specificity in translation and disseminates into the infinite practices it 
indexes to sorcery and magic" (5).

24. Acosta, Naturall and morall historic, 332-33- The original Portuguese text, His- 
toria natural y moral de las Indias, was published in Seville in 1590. A 1596 translation 
of the work into Italian, Historia natvrale, e morale delle Indie, published by Galveci 
Solodiano, kept the idiomaticity of the "idol." See esp. book 5, chap. 5, p. 339-

25. In fact, Alfonso M. lacono understands de Brosses's intervention to be the imme
diate heir to Hume's philosophical project. In lacono's account, Hume believed that the 
dread {la crainte] of irregularities in nature led primitive peoples to live in a permanent 
submission to their passions and ensured that they spent their time satisfying immediate 
needs rather than in the contemplation of nature's lawfulness. The state that de Brosses 
described as fetishistic was, thus, one of enchantment by singularity. See lacono, Le 

fitichisme, 32-33.26. The best account of this can be found in Krauss's Lacanian reading of surrealism 
and its diagram of subject formation in Optical Unconscious, esp. 149-95-

27 Montaigne famously asked, "When I play with my cat, who knows if I am not a 
pastime to her more than she is to me?" "Man Is No Better Than Animals," in "Apology 
for Raymond Sebond," 331- This structure of a possible reversibility, which becomes the 
basis for the linguistic substitution in de Brosses's appropriation of Hume, has recently 
been made the basis of a philosophical exploration of posthumanism. To this extent, we 
may see the humanism made possible by fetishism's discourse as entailing its own future 
disintegration. See Derrida, Animal Which Therefore I Am.

28. It goes without saying that "common Paganism" is not linked to any particular 
(vernacular) language and that de Brosses is radically reducing the profundity of the trans
lational crisis that he is otherwise trying to describe.

29. Rafael, Contracting Colonialism, 29.
30. Ibid., 2, 66. .31. Quite atypically for his time, de Brosses here risks privileging Judaism over Chris

tianity, preserving for the latter the function of consummation and giving to the former
the role of sacred conservation.

32. Foucault, Introduction to Kant’s Anthropology, 108.
33. Pietz published his first account of Bosman's Guinean travelogue and broached

the topic of fetishism in "Bosman's Guinea" (1982).
34. Pietz, "Problem of the Fetish H: The Origin of the Fetish," 37- Pietz quotes Philippo 

Pigafetto's "A report on the Kingdome of Congo, a Region of Affrica," but while the text 
cited refers to the transfer of worship from idols to crucifixes and the distribution of im
ages of saints, it does not actually use the word feitifo, Pietz's claims notwithstanding.
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35- Blanchot, Writing of the Disastei, 116-17.
36. Pietz, "Problem of the Fetish n," 35.
37- That belief persisted among Portuguese missionaries into the twentieth century 

See also note 26, above.
38. lacono, Le Uticbisme, 9. lacono refers to Bekker's text in French translation as Le 

monde enchante-, Pietz cites Bekker as well in his essay "The Problem of the Fetish ffla" 
and notes the Dutch title, Die Betoverde WeereW (117026).

39- Pietz, "Problem of the Fetish H," 41.
40. Cadamosto, "Texts," 245 [21].
41. Jobson, Discovery of River Gambra, 140 [90].
42. Ibn Khaldun, Muqaddimah, 268-71. Interestingly, the Arabic word for gold, dha- 

hab, shares a root with dhahaba, meaning to disappear or vanish. "Gold-plated" is thus 
indicated by the term dhahabi. The word for fake or counterfeit, by contrast, can be za’if 
or muzayyaf. In one translation of the Quran, Yusuf Ali translates "magic" {sihr, which 
shares a root with sura, meaning "form" or "representation") as "fake" (Quran 052.015). I 
thank Emilio Spadola for assistance on the Arabic. His sources include Wehr, Dictionary 
of Modern Written Arabic, Ba'albaki, Al-Mawrid Al-Qareeb, and the MSA-USC Quran
Database, www.usc.edu/dept/MSA/reference/searchquran.html.

43- On the fetish of oil as black gold, see Watts, "Crude Politics." As for the recent 
resigniflcation of water rather than oil as liquid gold, one has only to peruse the journal
ism associated with commodity trading. See, for example, Borzykowski, "Real Liquid 
Gold"; or Beals, "Water Scarcity."

44- Pietz, "Problem of the Fetish, ma," ni.
45- Ibid., 106.
46. Ibid., 109.
47- Pietz affirms his reliance on dialectical materialism in ibid., io9n8.
48. Bosman, Description of Guinea, 381-82, cited in Pietz, "Problem of the Fetish 

raa," 118. This concern with sexuality and its linkage to the fetish refigured earlier con
ceptions of the demonic, and of witchcraft in particular. See Alvares's writing on "malce- 
ficium," in Etiopia Menor, which provides a clear instance of this tendency.

49. Labat, Voyage du Marchais en Guin^, 182, cited in Pietz, "Problem of the Fetish, 
nia, 120. Also see Atkins, Voyage to Guinea, 114.

50. In using this phrase, I mean to designate a sense of the failure to achieve subjec
tivity, not a dispersion of subjectivity.

51. Freud uses the term to refer to feminine sexuality in "Question of Lay Analysis." 
For a revisionist account of Freud's rhetoric of the "dark continent," see Kh^nn^ Dark 
Continents. Also see Gilman, Freud, Race and Gender.

52. Freud, The Interpretation of Dreams.
53- Pietz, "Problem of the Fetish, Ilia," ii8.
54. This expression of a limit to knowledge in mirroring is quite independent of the 

sociological actualities of dreaming in many African societies, where, the anthropologists 
tell us. It IS frequently treated as a locus of social truths.

55 - Pietz, "Problem of the Fetish, ma," ii8.

56. Pietz is quoting Heidegger from "Origin of Work of Art."
57. Webb Keane makes this structure of judgment the sine qua non of fetishism's
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discourse when he writes, invoking Pietz, "To speak of fetishism is by implication to 
assert that one views the desires and acts of others with a clear eye. .. . The discourse of 
fetishism ... is concerned in part with the true distinction between subjects and objects." 
His larger argument is that this structure also informs anthropological discourse on 
agency, even when it is undertaken in self-conscious opposition to that earlier, freighted 
tradition. See Keane, "From Fetishism to Sincerity," 677.

58. Bohme, Fetishism and Culture, 121-40. Bohme reproduces the etymology that we 
have discussed above (140) but is oddly inconsistent on the question of idolatry's possible 
relationship and/or identity with fetishism. At times he speaks of the two as being inter
changeable. At others he speaks of fetishes and idols as "overlapping" categories. At still 
other times, they are conjoined, as when he speaks of a "cult of the dead that led to the 
fetishistic and idolatrous practice of magic across Europe" (136), though relics "are clearly 
fetishistic" (137). Although he provides a brief history of the term's shifts in the writings 
of many people also considered in my own essay, Bbhme's argument opposes a histori- 
cist but not historical reading of the term. He is concerned with the "phenomenon," 
and indeed with the phenomenality of the supposedly transhistorical thing, "fetishism" 
that traverses a historical arc stretching from 40,000 BCE to the digital media era. In 
the process, Bohme recapitulates an argument that his account is intended to overcome. 
When he refers to paleoanthropology and the origins of fetishism in the development 
of an aesthetic-technical duality, he writes of the "technical conquest of nature" (82).
The idea that tools "are not just a means to have power over a section of nature" but 
are "also a figure for this power," sits uncomfortably with his subsequent reduction of 
the aesthetic to a transhistorical "form of coping with existence" (83). In my opinion, 
Bohme errs by reading the extravagant expenditures of the medieval court as continu
ous with the conspicuous consumption of the industrial era. If in both worlds a "lei
sured" class abstained from work and produced the image of its potency through lavish 
"self-enactments," this does not mean that the abundance they spent originated in the 
same manner. The extractions of surfeit in feudal contexts did not entail the wholesale 
reorganization of the productive world (via rationalization and mechanization) that indus
trialization involved and that required the investment of capital and not just the waste of 
abundance.

59. Ibid., 135-
60. Ibid., 147.
61. Kant, Religion within the Bounds, 196/6:177-78. References to Kant include page 

numbers of the edition listed in the bibliography, typically the Cambridge edition, and, 
following the slash, references to the standard German edition of Kant’s Gesammelte 
Schriften. In cases where the notes or nachlafl are indicated, they are entered in the bib
liography under the editor's name and are correlated (in the endnote) with the "Academy 
Edition."

62. As Gayatri Spivak has argued, Kant's repeated invocation of the native of Tierra 
del Fuego, particularly in the Critique of Pure Reason, casts the indigene, whom she 
terms the foreclosed "native informant," as the constitutive outside of Reason. In this 
sense fetishism was not merely the historical antecedent or the foreclosed other, but 
the parergonal frame of religion. See Spivak, Critique of Postcolonial Reason. On the 
question of the parergon, as the frame that acts as supplement, being both presumptively

http://www.usc.edu/dept/MSA/reference/searchquran.html
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extenor and also the condition of possibility of the "picture" as such, see Derrida, Truth 
in Painting.

63. De Brosses actually figures in these notes as "La Brosse," and one of Kant's stu
dents even transcribed the name as "Bruce"-whether by virtue of a mishearing and/or a 
mistranscription of the lectures, or on the basis of Kant's own mistal-P

64. Bohme, "Fetichismus und Kultur," 199.
65. Kant used idiosyncratic personal codes for dates, and while these have been deci

phered for us by Erich Adickes, the primary publisher of Kant's handwritten notes, some 
uncertainty remains.

66. Adickes also references Kant's citation of the Navigation. See Adickes, Untersuc- 
hungen, 274, and Kants Ansichten, 119. For a compilation of Adickes and other Kant ref
erences on physical geography, see Stark, "Literatur, die Erich Adickes." See also Stark's 
notes to the Academy Edition, XV, in "Kant: AA [Akademie Ausgabe] XV," 113 and 803.

67. Adickes dates these notes to 1764-66. See Adickes, Kant’s handschiiftlicher 
Nachlafi, 299.

68. Stark, "Kant: AA [Akademie Ausgabe] XVm," 313.
69. Adickes, Unteisuchungen zu physischer Geogiaphie, 415.
70. Schwabe, Allgemeine Historie der Reisen.
71. Foucault, Order of Things, 319.
72. Mauss, General 'Theory of Magic.
73- Kant, Anthropology, 85/38.
74. Much contemporary anthropological thought assumes that the very concept of 

religion as a term of comparative analysis depends on this conceptualization of religion 
ostensibly derived from Luther and given its philosophical form by Kant. On this basis, 
the reduction of religion to interior states and moral dispositions, and the hiving off of 
practice, not merely ritual practice but also forms of bodily comportment and habitual 
self-fashionmg, is said to constitute a misrecognition of "Islam" or "Hinduism." They are 
not "religions" in the Protestant sense. Hence the comparativist project that would see 
them as analogous to Christianity is iUegitimate. The problem with this critique is that 
It conflates Christianity, and certainly Protestant Christianity (as well as the forms of 
secular rationalism said to emerge therefrom) with the ideological self-representations 
and normative philosophical systems of a narrow spectrum of post-Kantian, mainly Lu
theran and Calvinist, Christianity. It must exclude both the debates about heresy within 
Christianity—the debates in which auto-critique and internal difference expressed them
selves—and it must ignore the forms of Protestantism that similarly rest on the integration 
of belief and everyday practice, as in the majority of pietist. Baptist, Pentecostal, and even 
Anglican traditions. The founding document in this critique, and the most sophisticated 
version of it, appear in Asad's Genealogies of Religion.

75' Kant, Anthropology, 25/136.
76. Ibid., 24/135.
77. Ibid., 25/136.
78. Ibid., 25/137-
79- Kant, "Concerning Sensory Illusion." I am grateful to Astrid Deuber-Mankowsky 

for drawing my attention to this important early text.
80. Comay, Mourning Sickness, 101.
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i 81. The well-known division of the social field and the postulation of the oikosf 
liomos as the proper locus of economy—in an opposition to the polis as the site of public 
Kife-is eminently familiar in Western philosophy and is the subject of much recent 
Icriticism, particularly that devoted to the rereading of Hannah Arendt. Perhaps the best 
Iknown is that of Agamben, although his Homo Sacer may be better understood as a kind 
Lf neo-Aristotelianism than part of the critical tradition identified with Arendt. 
i; 82. Kant, Critique of Pure Reason, esp. the "Appendix to the Transcendental Dialec- 
Wc." For a fine summary of the issues at stake in the opposition between constitutive and 
Regulative principles, see Banham, "Regulative Principles and Regulative Ideas." Also see 
Icuyer, Kant and the Claims.
I 83. Pietz, "Fetishism and Materialism," i39- h is worth noting that Pietz's return to 
|an emphatically "materialist" reading of Marx (supplemented here by phenomenological 
i existentialism) in this essay is somewhat at odds with the position taken in the RES es- 
rsays, where his invocation of Deleuze and Guattari, among others, implies more sympa- 
(thy for the poststructuralist position that "Fetishism and Materialism" seems to eschew.
( 84. On the predicament of the raw man in Kant's analytic of the sublime, see Spivak,
Critique of Postcolonial Reason, esp. chap. i.

85. Ibid., 30. As formulated by Melanie Klein, and somewhat retrospectively at
tributed to Freud, the partial object is originally a part of the body that stands in for the 
^whole, such as the breast for the mother. In Klein's reading, the infant initially comes 
into relation with other beings only via this partial object. Lacan later revised Klein's

[thesis, first by generalizing the partial object and transforming it from a material syn- 
! ecdoche into a signifier of the function that generates it. Later, he developed the idea of 
: the objet petit a, in which the partial object is anything that the subject desires. In this 
latter context, the purview of the partial object was reduced to four main phenomena, 
again conceived in the Kleinian mode, as objects through which the infant comes to grasp 
his own finitude and partiality in desire: the voice, the gaze, the breast, and excrement. 
Spivak's conception is at an angle to this analytic strand, insofar as she casts the relation 
to the Raw Man at a species level from within Enlightenment discourse.

86. For a brilliant account of the future trajectory of "play" in the traditions of both 
post-Kantian and post-Nietzschean German philosophy, and especially their radical- 
ization by Walter Benjamin, see Deuber-Mankowsky's "Playing and Time." Deuber- 
Mankowsky notes that both Schiller and Nietzsche continued to treat play in terms of a 
fundamental opposition between play and labor, superfluity and productivity. She sees m 
Benjamin's conception of play a posthumanist understanding in which agency is liberated 
from its presumptive locus in the human being. She also discerns in Benjamm's concep
tion of "second technology" a radical departure from the binarism implicit in both Schil
ler's and Nietzsche's philosophies (and extending even into Heidegger's notion of play as 
the "basic figure for the temporality and historicity of thinking and being as such") (4)- In 
my reading, Benjamin's intervention is to be understood, partly, as a belated reinvigora- 
tion and redemption of a concept of play that is latent in Kant's Anthropology, even as it 
enables and perhaps demands a departure from Kantian humanism. One sees this most 
clearly in Benjamin's statement, in the second version of "Work of Art," that by an un
conscious ruse, human beings first began to distance themselves from nature ... in play" 
(26, cited in Deuber-Mankowsky, "Playing and Time," 8). This statement was omitted
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in the third version of Benjamin's essay, which displaces the concern with play by one 
with ritual and cult value. But here, in the earlier text, one must also note that Benja
min s displacement of the opposition between creativity and reproduction is nonetheless 
replaced by a historical binarism in which ritual gives way to play. Or at least it comes to 
be dominated by a relatively emancipated form of production, in which aura and mimetic 
reproduction become relatively subordinate elements in a process for which the term 
art is increasingly delinked from the idea and the ideal of autonomy. The inadvertent 

effect is an isomorphism between ritual and nonmodernity or premodemity and perhaps, 
once again, a vision of the primitive as the figure of unfreedom.

87. Foucault, Order of Things, 319.
88. Kant, "Inaugural Dissertation," 155/393, 158/395, 159/398. In all citations of 

Kant, the pages given refer to those of the Cambridge English translations and are fol
lowed, after a slash, by reference to the original texts collated as the Academy Edition of 
Kant, which are typically given as marginal numbers in the contemporary translations.

89. Kant, Anthropology, &slt92.
90. The Indivisible Remainder, 4.
91. Kant, Rehgion within the Bounds, 200/6:182.
92. Ibid., i79/6:t79, emphasis in original.
93. Ibid., 209-io/6:t93-94.
94- Ibid., 199/6:181, r98/6:i8o.
95. Hegel, Phenomenology of Spirit. References indicate paragraph numbers; paren

thetical reference indicates page numbers of the Miller translation.
96. Ibid., 695, 696 (423I.
97. The reading of the Black Stone of Mecca as a fetish was widespread among Chris

tian philosophers.
98. Hegel, Phenomenology of Spirit, 697 (423).
99- Hodgson, "Editorial Introduction," 3. Professor Chretien Smith was a botanist, 

originally from Norway, and seconded to the crew of Captain Tuckey's Zairean journey. 
For its part, Tuckey's narrative is replete with the kind of Protestant similes that linked 
fetishism with Catholic adoration of the saints. Describing the residents of the Congo 
as "loaded with fetiches of the most heterogeneous kind; bits of shells, horns, stones, 
wood," he says of the "most prized ... a monkey's bone" that the Congolese paid it 'The 
same worship that a good catholic would do to the os sacrum of his patron saint." He 
nonetheless also recognized a "master fetiche," which consisted of a sculpture featur
ing two men "surrounded by the tips of goat horns, shells, and other rubbish, and slung 
over the shoulder with a belt of the skin of a snake." Tuckey, Narrative of an Expedition, 
63-64. However, the comparison of a Catholic os sacrum with the African fetish was not 
merely metaphorical. Ibckey asserted that in some contexts "the crucifixes left by the 
missionaries were strangely mixed with the native fetiches" (165). In Smith's "General 
Observations," which section follows his journal, the discussion of fetishes is actually 
quite ambivalent, when compared with Tuckey's. Writing of the sculpted fetishes that 
had been illustrated by Lieutenant Hawkey, Smith remarks that Hawkey had been unable 
to determine whether they had any connection to religion whatsoever. He himself notes 
the affinity between the actual sculptures and figures "of a similar kind ... cut into the 
face of slaty rock, or into wood, or the faces of gourds" and says they had "something of
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e fetiche or sacred character attached to them." It is to these objects, he says, more than 
-y "imaginary" spiritual personages, that the Nokki made their gestures of "veneration,"
-d it was these objects that induced in them the experience of "dread." Smith, "Journal

Professor Smith," 381-82.
100. Hegel, Lectmes on Philosophy of Rehgion, 29C^9i/i9S- The lectures, based on a 

nuscript drafted in 1821, were delivered in 1824, 1827, and 1831. The edition compiled 
y Hodgson includes both the original manuscript and a meticulously collated and inter- 
-lated set of lecture notes, which are nonetheless separated out, permitting the reader 

discern the changes in Hegel's approach over the course of a single decade. The 1824 
■ctures which include the most extended discussions of African and other so-called Na- 
ire religions, are based on unpublished sources, including lecture transcripts by Dieters, 

I-riesheim, Hothom, Keller, and Pastenaci. There are far fewer transcriptions of the later 
lectures (1827 and 1831], and these are more perfunctory, making any final assessment o 
intellectual development speculative at best. What is nonetheless apparent is the depar
ture of the 1824 lectures from the 1821 manuscript and the inclusion in the 1824 lectures 
of substantial materials of what we would now term an ethnographic nature. It is on the 
Ibasis of this material that Hegel offers fetishism as a stage in the religion of magic, which 
is at once anticipatory and insufficient as a phenomenon of religion, as described in both 
The Phenomenology of Spirit and sections i and 3 of the Lectures on the Philosophy of 
^Rehgion {The Concept of Rehgion and Consummate Religion): as the process by whic 
spirit achieves its self-objectification and consummation through its unfolding in human 
'consciousness. Future parenthetical references refer to the dates of the lectures as follows: 
T824 as DRa, 1827 as DRb, and i83ias DRc. The second page number refers to the Ger
man pagination of Vorlesungen iiber die Philosophic der Rehgion.

101. Coleridge, Omniana, 349- Coleridge also insisted that "the worship founded on 
[superstitions], whether offered by the Catholic to St. Francis, or the poor African to his 
Fetish, differ in form only, and not in substance" (347)-

102. Baron d'Holbach, "Serpent-fdtische."
103. On de Brosses's citation of Bosman, see notes 18 and 19 to On the Worship of

Eetish Gods, in this volume. ^
ro4. Hodgson, "Editorial Introduction," 14- See also "Hegel's Lecture Manuscnpt, in

Hegel, Lectures on Philosophy of Rehgion, 97.
105. Freud makes the same assumption but resignifies it in "Thoughts for the Times 

on War and Death," wherein he notes that the fear of the dead's power to inflict harm 
functions as a restraint on the human willingness to kill. When people cease to believe in 
this potential under the conditions of modern rationalism, the possibility of mass warfare

is born.
106. David Hume, Dialogues concerning Natural Rehgion.

107. Comte, Positive Philosophy, 2:186-90.
108. "Hegel's Lecture Manuscript," in Hegel, Lectures on Philosophy of Re gion, 

103/8-9.
109. Ibid., 93-99- ,,110. Popper, The Open Society and Its Enemies. For Afrocentnc critiques of Hegel s

discourse on Africa, see Mudimbe, Invention of Africa, Camara, "Falsity of Hegel's The
ses"; Kuykendall, "Hegel and Africa." For literary critical accounts of the metaphorics of
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blackness and Africanity in Hegel's thought, see Gilman, "Figure of the Black." On the 
Hegelian legacy in the thought of W. E. B. Du Bois and early African American critical 
theory, see Zamir, Dark Voices; and Siemerling, "W.E.B. Du Bois."

111. In fact, the English translation of the text intensifies this movement, which is 
already marked by the introduction of the modifying adjective furcbterliches. The English 
edition writes the first Geschrei as "shouting," and "fflrchterliches Geschrei" as "fear
some shrieking." I have modified the translation to keep the noun consistent, but in addi
tion the adjectival modification permits the more intense pole of the German word, which 
can imply screaming, as well as mere shouting, to appear.

112. Hegel, Philosophy of Right.
II3- Karl Marx, Capital, vol. i, i64-6$lMEGA 102-3, translation modified. Page 

references following the slash refer to the German Gesamtausgabe edition, indicated by 
the letters MEGA and listed in the bibliography as Das Kapital.

114. Ibid., i6$IMEGA 103.
115. Ibid., i6ilMEGA 102.
116. Marx, Capital, vol. 3, 917. For Etieime Balibar, this passage distills what he de

scribes as a four-part invention on Marx's part, resulting in a new conception of feudalism 
and its difference from capitalism. That invention consists of (i) a new periodization, (2) a 
specification of the difference between feudal and capitalist modes of extraction surplus, 
(3) a "non-coincidence" of labor and surplus processes under feudalism, the result of 
which is the specifically feudal mode of extraction, and (4) the explanation of why feudal
ism's extractive mode requires the "master/slave" relation. On this basis, Balibar will 
argue, somewhat at odds with Althusser's argument in the same text, that capitahsm ef
fects the coincidence of labor and surplus value extraction via its reduction of everything, 
but especially the political relation, to the economic. See "Basic Concepts of Historical 
Materialism," 221.

117. Althusser, "Object of Capital," 178-79. To a certain extent, tbe concept thus 
conceived is the antidote to ideology, which Althusser sees as being constituted by the 
category of the subject. In his Lacanian-inflected reading, the subject, unable to perceive 
its empirical subjectivity, substitutes representations of a whole self, detached from the 
multiplicity of social relations in which he or she is produced, and which he or she also 
produces. Pietz sees Althusser's Lacanism as a compromised gestme in which ideology 
works to substitute for the inaccessibility of the historical Real and not merely the empir
ical subject. On this basis, he criticizes what he terms the teleology and monocausality of 
Althusser's argument. If that limitation is indeed to be found in the essay "Ideology and 
the Ideological State Apparatus," to which Pietz refers, it is nonetheless not present in 
Reading Capital, which has as its theoretical project the explanation of how a "determin
ing cause" can indeed he produced form the dense multiplicity of relations, distributions, 
and positions in a mode of production. In this context, Althusser's homage to Foucault's 
history of madness is not incidental, recognizing, as it does, the complexity and mul
tiplicity of forces by which any causality is postulated (see esp. Althusser and Balibar, 
Reading Capital, 45). For Pietz's argument with Althusser's Lacanianism, see "Fetishism 
and Materialism," 125.

118. Wemick, Comte and Religion of Humanity, 17.
119. Balibar, "Basic Concepts of Historical MateriaHsm," 217. It should be noted
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t Althusser and Balibar were relying on the French edition of Capital, the only edition 
t Marx himself edited and revised. As Kevin Anderson has noted, partly on the basis 
Raya Dunayevskaya’s critical review, the French edition contains a number of critical 

^^endations and theoretical reformulations that were never included in the English 
-anslation, itself based on Engels's revisions of the German second edition, published 
efore Marx revised the French text. Anderson quotes Dunayevskaya, as follows: "In 
867, in the first edition of Capital, he [Marx] singles out the commodity-form as the 

'sh. Even here, the main emphasis is on the fantastic form of appearance of produc- 
'on relations as exchange of things. It is only after the eruption of the Paris Commune 
bat his French edition shifts the emphasis form the fantastic form of appearance to the 
ecessity of that form of appearance because that is, in truth, what relations of people 
re at the point of production: 'material relations between persons and social relations 
■tween things.'" Raya Dunayevskaya, Marxism and Freedom, too, cited m Anderson,
'Unknown' Marx's Capital," 72.

120. Balibar, "Basic Concepts of Historical Materialism/' 219.
121. Balibar, "Vacillation of Ideology," i68. See also Balibar, Philosophy of Marx.
122. Pietz, "Fetishism and Materialism," 128. Ziiek's reading of Marx's debt to 

.cheUing is more in line with Pietz than with Balibar in this case.
123. Cited in Pietz, "Fetishism and Materialism," I35-
124. Marx, "Leading Article," 189.
125. Ibid.
126. Marx, "Proceedings," 1:226.
127. The scene is invoked hy Laura Mulvey in a discussion of film theory's relation

ship to the concepts of fetishism in both Freud and Marx, although she makes no refer
ence to the Rhineland text. See Fetishism and Curiosity, 8.

128. Marx, "Proceedings," 1:262.
129. Pietz, "Fetishism and Materialism," 134-
130. Marx, "Critique of Hegel's Philosophy," i7S-
I ji W J T. MitcheU notes the rhetoric of the camera obscura in Marx's writings and 

rightly identifies the twin and conflicted tendencies in the later analysis of ideology. The 
first sees the demand of criticism fulfilled in an empiricist turn to the teal behmd the il
lusory images projected hy imagination. The other, repudiating the very possibility of any 
access to an unmediated real, commences with a hermeneutics of suspicion and then prof
fers alternative (better) images to combat the pernicious ones previously m effect. MitcheU 
attempts to unpack a third alternative in the form of a historicism that is dependent nei
ther on empiricism nor on the statements of the ideologically interpellated subjects whose 
personal histories are distorted by tbe fact that they are embedded in a larger social His
tory (written under the rubric of "modes of production"). It is in response to this dilemma, 
says Mitchell, that Marx turns to Locke's rhetoric of the camera obscura and revises it 
in a mode of critical iconoclasm. We might add that, when discussing religion proper, 
Marx's concept metaphors are distinctly nonocular and seem saturated with referent to 
the ineffable, the ephemeral, and the olfactory. Thus, the "halo," the "aroma, the misty 
realm," and so forth. When explaining the fetish character of the commodity, however, he 
makes explicit reference to the relationship between light, object, and optical nerves. See
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from the concept of ideology to that of fetish, but he notes the (then) ironic preponderanc 
of the concept of ideology-over fetishism-in Marxian discourse on aesthetics. '

I31- Marx, "Critique of Hegel's Philosophy," 175, 176,

was "^^yenue and Its Sources"was an addendum to the "Theories of Surplus Value," written between i86x and i86
^d mtended as a continuation of the Contribution to the Criticiue of Political Economy 

ere is considerable overlap between the arguments and actual phrasings of "Revenue 
and Its Sources" and volume 3 of Capital. However, they are distLt pricts TrCe,

gmal order of the notebooks, which were previously edited and thematically reorga 
nized by Karl Kautsky. See Marx, MEGA, 2:3.4, p. 1450. 

t34- Marx, "Revenue," 449; MEGA, 2:3.4, P- 1450.
135- Mitchell, Iconology, 193.

136. Slavoj ^izek, following Peter Sloterdijk, argues that ideology works, today when 
people toow the nature of capitalist exploitation but submit to it despite such knowl-
2ek7 7 " knowledge to displace ideology) See
Ziiek, Sublime Object of Ideology. See also Sloterdijk, Critique of Cynical Reason.

137- Marx, Revenue and Its Sources," 458.
138. Ibid., 451,- MEGA, 2:3.4, P- 1454.

Its sIZ^.TmEcT'^ transubstantiation, the fetishism is complete." "Revenue and 
Its sources, 494* MEGA, 2:3.4, P- 1494.
this Tr Philosophic Manuscripts, 291. Henceforth, references to

X appear parenthetically following the abbreviation EPM.
141- Marx, "On the Jewish Question," 147.
142- Ibid., 171, 173.

143- Ibid., 173.
.44. am comept.mm.phor o( ,he mcljm.JJ.ci.ft 1„ Xp.Wpofosv

146. Goux, Symbolic Economies, 49.
147- Keenan, "Point Is to (Ex)Change It."
148. Pietz, "Fetishism and Materialism," 143, X45.
149.1 thank Maria Jose de Abreu for drawing my attention to this expression, which 

appears m Fernando Pessoa's poem "D. Sebastiao, Rei de Portugal": "Wilout madrss 
what IS man/more than the healthy beast,/coipse adjourned that procreates?" (Sem a

and ' T ^bembe's term "necropolitics" both anachronistically
and omewhat drfferently than what I believe he intends, to suggest not a late stage in the 
development of capitalism, after states have rehnquished a biopolitical investment in cit 
izens as agents of productivity, but rather a quality inherent in all commodity production 
unde, eondrtrons of rationalized industrial manufacture. See Mbembe, "NecrIpolhtTs

this sense, my idiom is a reanimation of Marx's metaphorics, more than a comment on 
capitalism m the current conjuncture. comment on

151. Marx, Manifesto of the Communist Party, 481.
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152. Comte, Positive Philosophy, 2:189; Corns de philosophiepositive, 5:33-
153. Habermas, Dialectics of Secularization. For an excellent account of the con- 

Jictions internal to Habermas's thought, understood in relation to analogous but differ
ently structured contradictions in the thought of Rene Girard and Gianni Vattimo, see
Bienknisn, "Nihilism and Belief.

154 Wernick, Comte and Religion of Humanity, 11.

^ 155. Auguste Comte, System of Positive Polity, 328, Systems de pohtique positive,

8:404-i 156 Mill, August Comte and Positivism.
'i I 157. Comte, System of Positive PoUty, 326-27; Systeme de politique positive, 8:401-2.
? I 158. Deleuze and Guattari's notion of territorialization is not, of course, directly 

r'ilscendant of Comte. Nonetheless, as deep background against which their notion of 
‘ territorialization as coding and overcoding sets itself in negative relief, it provides m 
important intellectual antecedent. In making this claim, I am sympathetic to Andrew 
Wemick's (2001) argument for an inclusion of Comte even in the postpositmst philo

sophical tradition. ,
I 159 Comte, System of Positive Polity, 334; Systeme de pohtique positive, 8.411- 
U 160. Comte, Positive Philosophy, 2:190; Corns de philosophie positive, 5:36. 
ft 161. Comte, Positive Philosophy, 2:189; Corns de philosophie positive, 5:34- 
ft, 162. Comte, Synth&se subjective, 107.
I 163. Comte, Positive Philosophy, 2:188; Corns de philosophie positive, 5:32.
R 164 Comte, System of Positive Polity, 75; Systeme de pohtique positive, 8:85. 
i 165. See Schneider, "Positivism in the United States." For a general overview of 
f fcomte's life and philosophy, see also Bourdeau, "Auguste Comte, 
i 166. Wernick, Comte and Religion of Humanity, 6-7.
I? 167. Adorno, "Letter to Benjamin," 306.
I 168. De Man, "Rhetoric of Temporality."
I 169. This introjection and containment is perhaps most visible in Freud's appropna- 
‘ tion of Ernst Haeckel's formula "ontogeny recapitulates phylogeny." But if, for Freud, 

psychic life reproduced historical life and if this reproduction marked the unconscious, e 
also recognized the discontinuity between psychic and historical processes, and especia y 
that the relation between modern and nonmodern societies. That is to say, mod
em subjects have not surpassed the primitivity of earlier moments, so much as they ave 
repressed it; this is what makes them vulnerable to the uncanny. See especially Freud,
"Uncanny"; "Thoughts for the Times"; and Moses and Monotheism.

170 Foucault, Order of Things, 251.1 am mindful that commencing an analysis o 
psychoanalysis with Foucault may appear to foreclose the reading of Freud and Lacan m 
terms of any truth claim. My aim is not to cede the argument to Foucault m advance. 
Nonetheless, if there is a "tmth" in the psychoanalytic understandings of fetishism 1 1 
a tmth stmctured by the organization of sexual difference and Oedipalizing familial rela

tions under the conditions of capitalism.
'172' S'' T9. Foucault is referring to two works by Franz Bopp, including Ubar das 

Conjugationssystem der Sanskritsprache: In Vergleichung mit jenem der gnechischem 
lateinischen, persischen und germanischen Sprache [On the conjugation system of Sanskrit.
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in comparison with that of Greek, Latin, Persian and Germanic; i8i6] and his Compara
tive Grammar, published in six volumes between 2833 and 1852. Here, as elsewhere, 
Foucault vacillates between a vision of historical change as emanating from the writing 
of single individuals and the reading of those individuals as an exceptionally articulate 
but merely symptomatic site for the enunciations of an entire epochal and epistemic 
structure.

173- Foucault, Order of Things, 298; Baudrillard, Mirror of Production.
174. Foucault, Birth of the Clinic, esp. 149-73.
t75. Foucault, Order of Things, 299.
176. There is a substantial literature disputing the attribution to Freud of the dis

covery of the unconscious. No doubt, Freud depended on the thought of earlier thinkers, 
notably Pierre Janet. I do not mean to restitute a heroic narrative that makes Freud the 
sole author of this concept. Rather, I am interested in the way in which his emphasis on 
repression and division made of that concept a fimdamental one, such that there is no 
consciousness without the unconscious for Freud and for psychoanalysis. It is this postu
lation that Foucault endeavors to explain. See Ellenherger, Discovery of the Unconscious.

177. Foucault, Order of Things, 326, emphasis added.
178. Freud, "Note on 'Mystic Writing Pad.'"
179. Freud, Three Essays on Sexuality, 247.
180. Ibid., 152.
181. Bass, Difference and Disavowal, 55, 57.
182. Freud, Three Essays, 153.
183. Ibid., 171.
184. Ricoeur, Freud and Philosophy, 795-96. For Ricoeur, it is the recognition of 

the necessary role of renunciation, in what he calls the "pessimism" of Freud's analysis, 
that gives to the Oedipus myth its particular significance. For entry into culture is not 
guaranteed—there may be regressions—and moreover, it is always painful and always 
experienced as a foreign and violent demand, hence often as the commandment of God.
It is the function of the Oedipus complex to pry the child away from his otherwise natu
ral comfort in the domain of the family and to thereby save him from his possibly inces
tuous desires.

185. Freud, "Fetishism," 751. See also Freud, "Leonardo and a Memory."
186. Lacan makes this argument in his revisiting of Melanie Klein's account of "little 

Dick." The child must be given a language through which to analogize his own anatomy 
with his father's prior to becoming eligible for desire of the mother and, later, Oedipal- 
ization. See Lacan, Seminar of Jacques Lacan. The text to which Lacan refers is Klein, 
"Importance of Symbol Formation."

187. Freud, "Fetishism," 754.
188. Ibid., 753.
189. Ricoeur, Freud and Philosophy, 89.
190. Freud, Interpretation of Dreams, 545.
19r. Freud, "Unconscious," 165.
192. Ibid., 177.
193. Ibid.; Freud, Outline of Psychoanalysis, 203.
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' 194 Jacobson, "Denial and Repression." Bass gives privileged place to this essay an
situates it within a magisterial but succinct survey of the field of psychoanalytic stu es 

■ of fetishism since Freud's time. See Bass, Difference and Disavowal, esp. n-S^.
195 Bass, Difference and Disavowal, 44- It was on the basis of an analogously gener

alized conception of fetishism that Rebecca Comay could diagnose what she believes is 
Ct's overriding obsession with the phenomenon. The danger of such a structural model 
is of course, that it becomes as diffuse and as unbeatable as the very concept of binary 
opposition, to which the structuralists later reduced all cultural phenomenon.

1 196 Freud, Civilization and Its Discontents, 100-103.^ 197. Insofar as the woman also moves along horizontal or lateral axes of social rela
tion through marital relation (and not only vertical ones in her role as mother], she is 
Wcally figured not as moving but as moved-as the object of exchange that sustams
2 lateral relations between men. Structuralist anthropology and indeed much kinship 
theory in anthropology recapitulates and ontologizes this model. For an incisive cntique
U this paradigm, see Rubin, "Traffic in Women." Deleuze and Guattan s neariy simul- 
' taneous (with Rubin's) efforts to overcome Oedipality's central role in t e pro uc ion 
and understanding of the "Western" subject is based on a return to the anthropological 
archive. But in their attempts to displace the emphasis on genealogy with a recognitio 
of the mutually constitutive role of lateral and vertical relations and cathexes they ac
complish the overcoming of sexual difference through a mere analytic fiat ailmg to take 
into account the kinds of transformative (negative) social labor that would be require 

^ actually negate Oedipality and thus the structuration of the feminine as a naturally verti

cal principle. See Anti-Oedipus.
198. Freud, Civilization and Its Discontents, 126.
199 Smith "Art, Eroticism, and Sadomasochistic Sacrifice," 186.
200'. Freud,'"Fetishism," 151. For a marvelous discussion of this translational cnsis 

at the opening of Freud's essay, see Levin's Wagner, Lang, and the Nibelungen.
201 Scopophilia as a concept is enabled by the fact that seeing is allied for Freud

touching. It is therefore probably important to recognize Heidegger's counterdiscourse, 
which occurs, not incidentally, in his seminar on Heraclitus, wherein he ^
identity of sleeping and dreaming, on one hand, and the contmuity of seeing and touching 
on the other: "There is a constitutive distance between seeing and what is seen m 
unity of the overarching light that illuminates and makes visible." Heidegger and Fink,

Heraclitus Seminar, 140.
202 Freud, "Fetishism," 151- . 1 „203. Mulvey, Fetishism and Curiosity, i; Fenichel, "Psychoanalysis as the Nudeus ; 

Fromm, Sane Society, Herbert Marcuse, Eros and Civilization, Reich, Dialectical Ma 

alism ond Psychoanalysis.
204. Althusser, "Freud and Lacan." -,_n
205 For a critique of Freudo-Marxism, see Tomdc, Capitalist Unconscious^ esp. 7-9, 

151-5 2. On the question of Reich's poUticization of sexuality, see Rabinbach, Poll ici

tion of Wilhelm Reich." ^206. This concern with the castration complex, and with the misrecogn 
female anatomy as loss or lack at the level of corporeal nature, recapitulated the
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with Freud in the 1920s, which similarly attempted to offer a theory of female sexuality 
as an alternative. Some of these theories took the form of positive description. Others, 
coming under the banner of "ecriture feminine," attempted to resignify the feminine as 
a space of difference irreducible to the function of support. In this case, it emphasized 
the heterogeneity, limitlessness, and multiplicity of the female imaginary. For a succinct 
account of that debate in the rpaos, see Mitchell, "Introduction I." For an exemplary 
instance of the argument for female difference, see Cixous, "Laugh of the Medusa."

207. At the center of this argument was the resignification of the breast as the pri
mary object through which the infant comes to relate to both his own body and the world 
as the object of relations, including "love, hatred, phantasies, anxieties and defences." 
Klein writes, "We have grounds for assuming that from the first feeding experience on 
wards, the infant introjects the breast in its various aspects. The core of the super-ego is 
thus the mother's breast, both good and bad." In this scenario, the father's arrival onto 
the scene is not the origin of law but a secondary phenomenon. See "Origin of Transfer
ence," 203.

208. Mulvey, Fetishism and Curiosity, 5; Mulvey quotes Jameson's invocation of 
Althusser to justify the understanding of history as absent cause. Jameson, Political Un
conscious, 35; quoted in Mulvey, Fetishism and Curiosity, 10.

209. Lacan, On the Subject," 194; TomSib, Capitalist Unconscious, 183.
210. Lacan, Le siminaire, hvre XIV: La logique de fantasme, cited in TomsiC, Capital

ist Unconscious, 185.
2ti. Ibid.
212. Lacan distills this radicalized conception of the subject when he describes it as 

"the joint" between "the consequences of language and the desire for knowledge." See 
"On the Subject/' 195/235.

213. See, for example, Mulvey's reading of the Oedipus story, in which she says 
that Hegel foresees the Lacanian warning of the ultimate impossibility of the task of 
decipherment; while signifiers form links sustaining shppages of meaning, pure reference 
constantly gets lost under an excess of signification." Fetishism and Curiosity, 148.

2t4. Ibid., 13.
215. In her earliest writings on the topic, Mulvey had repudiated this aesthetic, al

though she later revised her position to recognize the more complex ambivalence to be 
found even in Holl)rwood cinema. See "Visual Pleasure and Narrative Cinema"; and Vi
sual and Other Pleasures. Johanna Malt, for her part, notes that, even within surrealism, 
the concern with the "surface sheen" constituted a later moment, represented by Salva
dor Dali. In the earlier stages of the movement, surrealists endeavored to find in fetishism 
a form of liberation from Western commodity fetishism, via a recovery of a putatively 
primitive investment in sacrality. See Malt, Obscure Objects of Desire, 195.

216. Doane, Desire to Desire. Some elements of this argument had already been made 
by Hemi Lefebvre in 1968. In his analysis of advertising and terrorism, Lefebvre observed 
that women, or at least images of them, function as consumer goods but that they incite 
desire because they are represented as consumers. Hence, via a double process, the rep
resentation of women in consumer society "contributes a consumable aestheticism' to 
industrial culture. See Lefebvre, Everyday Life in the Modern World, 173.
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It.

217. Mannoni's phrase (and Lacan's later intervention) inverts the classical ideo
logical formula, which says that they don't know what they are doing, but nonetheless 
they do it. This is especially relevant in Lacan's account of scientific invention. See also 

’ Mulvey, Fetishism and Curiosity, 9.
s* 218. The primary vehicles of such realism were the French New Wave and Italian 
t neorealism, but other Soviet-influenced forms of militant cinema, and documentary prac

tices such as verite, contributed to the partial displacement of the Hollywood system.
219. Mulvey, Fstishism ond Curiosity, lo.
220. Barthes, "Garbo's Face."
221. Bhabha is concerned to pry the question of stereotypy away from Stephen 

Heath's singular attention to the problem of sexuality, by examining how the fetishistic 
dynamic operates in colonial discourse, and especially in Fanon's narrative in Black Skin, 

White Masks. See "Other Question."
222. Metz, Imaginary Signifier.
223. Heath, "Difference." See also Silverman, Acoustic Mirror, t-43. Heath's position 

is self-consciously indebted to Luce Irigaray's own rereading of Lacan in This Sex.
224. One thinks here of films like Sudden Impact, wherein the character Harry Calla

han, played by Clint Eastwood, can say "make my day," soUciting the kidnapper to shoot 
the woman so that he, Callahan, will experience the pleasure of vengeance.

225. Mulvey, Fetishism and Curiosity, 12-13; Jameson, Political Unconscious, 35, 
cited in Mulvey, Fetishism and Curiosity, 10.

226. Mulvey, Fetishism and Curiosity, 10.
227. Tom§i£, Capitalist Unconscious, 72-
228. Lacan and Granoff, "Fetishism," 267.
229. This late definition of signification is offered, by Lacan, as an escape from Jakob- 

sen's claim that language can be exhausted by linguistics, and also in opposition to the 
Saussurian emphasis on arbitrariness. See Seminar XX, 18.

230. Ibid., 44.231. For a discussion of linkage between symbolization and referring in Lacan's the
ory, see Rose, "Introduction n," 31.

232. Lacan and Granoff, "Fetishism," 269.
233. Ibid., 272, 273.
234. Mitchell, "Introduction!," 19.
235. Lacan, "Mirror Stage."
236. Rose, "Introduction n," 33.
237. Lacan, Seminar XX, 186. As for the exemplarity of fetishism in perversion, Lacan 

makes this clear in "The dialectic of treatment and the principles of its power," in Ecnts
510/610 (page references indicate the English edition first and the French original, marked 
in the translation, following the slash).

238. Swales, Perversion, 73.239. Jacques Lacan, Le seminaire, hvre XIX, ...ou pire, quoted in TomSiC, Capitalist

Unconscious, 197. , ^ , .240. Lacan, "Signification of the Phallus," 579/69°. Gallop is citing the French orig
inal and Rose's translation of the essay in Feminine Sexuahty, where the full version.
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without the ellipses, which appear in Gallop's text, reads: "The phallus is not a fantasy, 
if what is understood by that is an imaginary effect. Nor is it as such an object (part-, 
internal, good, bad, etc.) in so far as this term tends to accentuate the reality involved in 
a relationship. Still less is it the organ—penis or clitoris—that it symbolizes. And it is not 
incidental that Freud took his reference for it from the simulacrum which it represented 
to the Ancients." Lacan, Feminine Sexuality, 79. Rose's translation differs in minor ways 
from that of the Ectits edition. For a comparison, see Lacan, "Signification of the Phal
lus," 579/690.

241. Gallop, "Reading the Phallus," 144. The main texts addressed under the heading 
of the feminist critique of Lacan are those by Irigaray {This Sex). Gallop also cites Jac
queline Rose's translation of and introduction to Feminine Sexuality, as well as Ragland- 
Sullivan, "Jacques Lacan." See also Gallop, "Phallus/Penis." In a homologous reading of 
Derrida's account of fetishism in Derrida's Glas, Sara Kofman has argued that Derrida's 
reading allows us to "return to Freud" anew and to grasp the supplementary nature of the 
Freudian fetish. The penis, whose lack had been the origin of the child's substitutional 
relay (his denial and affirmation), is, Kofman asserts, itself a phantasmatic hallucina
tion, a fetish. "There never was any 'thing itself,' but only the Ersatz, the pastiche, the 
prosthesis, an original supplementarity in the form of the panicked reaction of infantile 
narcissism." The mother never had what she was said to have lost. See "Qa cloche." See 
also Deutscher, "Complicated Fidelity."

242. Lacan, "In Memory of Ernest Jones," 599/715.
243. Juranville, Lacan et la philosophie, 194; Gallop, "Reading the Phallus," 156.
244. Rose, "Introduction 11," 42.
245. L6vi-Strauss, Introduction to Marcel Mauss, 58.
246. Ibid., 56.
247. Ibid., 63-64.
248. Jacques Derrida has, of course, called this claim to an escape from ethnocen- 

trism into question and, in a particularly trenchant critique, has accused Levi-Strauss of 
reinstituting a radical difference, which is the basis of ethnocentrism, in his narrow cod
ing of writing as the technique and medium of civilization. See Of Grammatology.

249. Mehlman, " 'Floating Signifier,'" 24.
250. Levi-Strauss, Introduction to Marcel Mauss, 64. Levi-Strauss's efforts to super

sede Mauss have themselves come under critical scrutiny. For a superb effort to return to 
Mauss's theory of magic and to rehabilitate his concern with the copula via the tech
niques of deconstructive reading, see Siegel, Naming the Witch.

25r. Mehlman, "'Floating Signifier,'" 24.
252. Ibid., 25.
253. Lacan, "Function and Field of Speech," 230/278.
254. Ibid., 231/279, emphasis added.
255. L6vi-Strauss himself errs in imagining that exchange, that absolute principle of 

totality, could have a historical form of appearance, namely the exchange of women. The 
collapse of these two levels is the essence of his misrecognition, by which he universal
izes the patriarchal principle as the law of sociality.

256. Freud discusses such slips and parapraxes in general in Psychopathology of 
Everyday Life.
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257. Clastres, Chronicle of the Guayaki Indians, 171.
258. Levi-Strauss, Tiistes Tropiques, 197■ Mehlman translates this passage m a some

what more mellifluous prose, but in a manner that neglects the question of gender as 
follows: "Caduveo graphic art must be interpreted as the fantasy of a society which seeks 
with unfulfilled passion, the means to give symbolic form to the institutions it might 
have had, if interest and superstition had not stood in the way." " 'Floating Signifier,

16-17-
259. TomSie, The Capitalist Unconscious.
260. The most unassailable critique of that argument remains that by Gayle Rubin:

"Traffic in Women." . u »261. Importantly, Lacan does not presume that the phallic function produces het
erosexuality. In "God and Woman's jouissance," he states, "Everyone knows there are 
phallic women, and that the phallic function doesn't stop men from being homosexuals.
It is, nevertheless, the phallic function that helps them situate themselves as men and
approach women.” Lacan, Semin^ir XX, 773- i. u

a6a Ibid., 81. In the original French, it is the article ”la” that is crossed out, but be- 
cause English does not use the article to modify the collective noun, the practice has been 
to "bar" the term "Woman." Gallop, "Reading the Phallus," 138.

263 Through recourse to a theory of performativity, Judith Butler has tned to make 
this observation the basis of a politics of subversion, by arguing that the self-consciousness 
of everyone's incompletion can enable a repudiation of the norms to which sublets «e 
forced to submit under the law of heteronormative reproductivity. See Gender Ttouhle

and Bodies That Matter.264 Bohme, Fetishism and Culture, 66. See also Taussig, Defacement.
265’. Jacques Lacan, "Kant with Sade." See also Swales, Perversion, 100-103.
266. Annie Le Brun, Sade, 120, cited in Swales, Perversion, 102.
267. Rose, "Who Do You Think You Are?"
268 An early claim of this sort comes in David Simpson's wide-ranging account of 

fetishism in the works of Dickens and Melville, with Dickens as the commentator on 
fetishism in European manners and Conrad and Melville narrating the spread of that dis- 
course, with its violent otherings, in Africa and other colonial contexts. Simpson s Fetis - 
ism and Imagination includes a strong argument against the fetishization of firmness 
and fixity that he sees in the poetics of both authors. Against this, Simpson advocates no 
so much complete indeterminacy as "an inability experienced m the middle range of a 
spectrum completed on one end but fetishism and total formlessness at the other (32). 
For a sensitive account of the stakes and risks in making "fetishism" a term for under
standing lesbianism, see Grosz, "Lesbian Fetishism.

269. Mulvey, Fetishism and Curiosity, 13.
270. The phrase "Psycho-Marxism" both summons and refuses the Freudo-Marxism

represented by Wilhelm Reich et al.
271. Miklitsch, introduction to "Psycho-Marxism."
272. Deleuze and Guattari, Anti-Oedipus.
2-ji.Goux, Symbolic Economies.
274 Technically this satisfaction is the function of the pleasure principle, which is 

also the principle of limiting iouissance. Pleasure as satiety in this sense is opposed to
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jouissance, sometimes translated into English as enjoyment, by the processes of repres
sion that also prevent fetishistic tendencies from becoming pathological.

275. Marx deals with this issue in Eighteenth Bramaize of Louis Bonapazte. Not inci
dentally, he identifies "superstition" as a key determinant of the peasantry's reticence to 
join in solidarity with each other and other workers (i88).

276. Althusser, "On Freud and Marx," 115.
277. Ibid., 121.
278. Althusser, "Correspondence with Lacan."
279. Althusser, "On Freud and Marx," 107.
280. It is notable that even such a rigorously Lacanian reading of fetishism as that of 

Samo TomSiC can only recite the received narrative of de Brosses's invention, inrlnHj,.g 
the etymology of the term. Capitahst Unconscious, 157.

281. Tylor, Primitive Culture, 453.
282. Ibid., 237, passim.
283. Clodd, Childhood of the World, 153-54.
284. For a history of the relationship between empire and comparative religion, see 

David Chidester, Empire of Religion and Savage Systems.
285. Nassau, "Philosophy of Fetishism," 257.
286. Whitehouse, "African Fetish," 412.
287. Milligan, Fetish Folk of West Africa.
288. Baudin, Fetichism and Fetich Worshippers, 6.
289. Budge, From Fetish to God, 100.
290. Massey, Ancient Egypt, in.
291. Massey neglects to mention the relation between fede and "fetter," as bond, but 

also "fettle," which in Old EngHsh, and Middle German (in the form of vezzil], meant 
girdle (another encirclement).

292. Massey, Ancient Egypt, 212.
293. Flower, Gerald Massey.
294. Churchward, Origin and Evolution, 39, 37.
295. Elhs, Land of Fetish.
296. Dickens, "Fetishism," 228.
297. Haddon, Magic and Fetishism, 64.
298. Ibid., 67-69.
299. Ibid., 70.
300. Ibid.
301. Ibid., 72.
302. Ibid., 76.
303. Schultze, Fetichism, 3,- Cushing, Zuni Fetishes, 8.
304. This is, of course, an extreme simplification. The evolution of fieldwork method, 

which developed distinct trajectories in the Anglo-American and French disciplinary tradi
tions, IS much more fully and adequately described in Stocking, "Ethnographer's Magic"; 
and Clifford, "Power and Dialogue in Ethnography."

305. Haddon, Magic and Fetishism, 87.
306. Notes and Queries on Anthropology, 5th ed., 183.
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307. Tylor, "Religion, Fetishes, Etc.," 135, i34; Notes and Queries on Anthropology,

rded., 134-
308. The editorial board of the 1929 edition (the fifth edition) had some continuity 

'With that of the second edition, most notably in the person of Barbara Freire-Marreco, 
now married and using the surname Aitkin. The chairman of the new editorial board 
was A. C. Haddon, author of Magic and Fetishism. The board itself also included Robert 
Ranulph Marett and Isaac Schapera—foundational figures in the anthropology of religion 
and of African legal systems respectively—as well as Brenda Seligman and Camilla H. 
Wedgewood. The latter women were renowned scholars of Oceanic exchange and South 
Asian kinship systems, hut, by virtue of the prejudices of the time, they were never able 
to assume the institutional authority that their husbands enjoyed.

309. Marcel Mauss, On Prayer, 57, translation modified by RM.
' 310. Ibid., 31.

311. Ibid., 49.
312. MacGaffey, "Fetishism Revisited," 172- Further references to this text appear 

parenthetically with the abbreviation "FR."
313. Du Bois, Negro, 123-24. For a thorough discussion of Du Bois's changing rela

tionship to the concept of the fetish, see Chidester, Empire of ReUgion.

314. Spyer, Border Fetishisms.
315. Landes, "Fetish Worship in Brazil," 261.
316. MacGaffey, "Eyes of Understanding," and "Astonishment and Power."

317. Benjamin, "Surrealism," 209.
318. Adorno, "Looking Back on Surrealism," 86.
319. Malraux, Voices of Silence, 537-38.
320. Sigmund Freud, "Thoughts for the Times"; Clifford, Predicament of Culture,

120. 321. Benjamin, "Surrealism," 215. But see Gascoyne and Melville on the status of 
drugs among the surrealists, in their introduction to Breton, Eluard, and Soupault, Auto

matic Message, 43.
322. Benjamin, "Surrealism," 219.
323. These images come from Breton, Eluard, and Soupault's Automatic Message, 

61-63, quote on 98.
324. Benjamin, "Surrealism," 211.
325. Malraux, Voices of Silence, 538, 541.
326. Slaughter, " 'It's good to be primitive,'" 296.
327. Guillaume and Mumo, Primitive Negro Sculpture, 41-45- Joseph Slaughter 

quotes Guillaume and Munro in a critical vein but then validates their reading of the 
works' reception in his own denunciation of the processes by which African fetishes 
were not only duplicitously obtained but also stripped of many of their definitive ele
ments (such as decomposable flesh and organic material). The result, he says, was "the 
simplification of the social object to its abstract formal elements." Slaughter, "It's good 
to be primitive," 300. See also Errington, Death of Authentic Primitive Art.

328. Malraux, Picasso’s Masks, ii.
329. Ibid.
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330. Ibid., lo-ii, 125.
331. Krauss, Optical Unconscious, 230. When Krauss argues that Picasso's work was 

compulsive rather than synthetic, she means to contrast it with C6zaime's creation of a 
"gestalt" (226), but she is also implicitly arguing with Adorno, who, in Aesthetic Theory, 
216, describes Picasso's development after Les demoiseUes d'Avignon as a transition to
synthetic cubism." Nonetheless, their accounts constitute something like inverted 

statements—both in form and in content. Adorno's argument is that "the technical force 
of production cannot be fetishized" (218); Krauss's dreamlike text shows how, indeed, 
Picasso was captated by the technological machinery of visibility as well as by the logic 
or matrix of fetishism as it has come to us in the writings of Freud and Lacan.

332. Kittler, Discourse Networks.
333. Malraux, Picasso's Masks, 127. Walter Benjamin's statement that "secular 

productive forces" are "making it possible to find a new beauty in what is vanishing" 
appears m "Storyteller," 146. The concept of the "Museum without Walls" is, of course, 
Malraux's and forms the title of the first volume of The Voices of Silence. It is a museum 
made possible by photography and the technologies of mass reproducibility.

334- In Malraux's text, the image appears on page 544. The one in Frobenius's Voice 
of Africa can be found in vol. i, plate 4, facing page 308.

335- Frobenius, Voice of Africa, r:i.
336. Ibid., 1:313.
337. Ibid., 1:7-8.
338. Ibid., 1:313, 2:680, 682.
339- In 2016 the works that had been painted by Elisabeth Mannsfeld, Agnes Shulz, 

Maria Weyersberg, and Joachim Lutz and had been shown in 1937 at the Museum of 
Modem Art in New York were remounted in Berlin at the Martin-Gropius-Bau, which is 
where I saw them. I thank Heike Behrend for introducing me to this remarkable revival. 
See "Art of Prehistoric Times." See also Eddy, "Berlin Show."

340. Slaughter, " 'It's good to be primitive,'" 298.
34t. Debaene, Far Afield, 140.
342- Brent Hayes Edwards discusses this and related episodes in "Introduction to the 

English Translation" of Phantom Africa, 24. Also see Price, Primitive Art in Civilized 
Places, 71-72. Such thefts were so common in the anthropological collections process 
that they almost rise to the level of trope. A comparable scenario can be found in Frobe- 
mus's Voice of Africa, 1:98-103,- and the same thing is parodied in Ouologuem's novel 
Bound to Violence. See Slaughter, " 'It's good to be primitive.'"

343. Doquet, Les masques dogon, 59.
344- Griaule, Masques Dogon, 787, 788.
345- Ibid., 788.
346. Ibid., 791-92.
347. Ibid., quotes on 819.
348. Cited in Debaene, Far Afield, 156.
349. Doquet, Les masques dogon, 55.
350. With Horkheimer, Adorno addressed the failures induced by this fantasy, already 

anticipated in the Homeric rendition of Odysseus and crowned by bourgeois ideology. See 
Horkheimer and Adorno, Dialectic of Enlightenment.
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351. Krauss, Optical Unconscious, 47- The title of the work rhymes, of course, with 
its sinister repressed signification, "The woman loo heads" becoming the "The woman
without a head."

352. Adorno, "Looking Back on Surrealism," 88-89.
353. Ibid, 89.
354. Leiris, L’Afrique fantome, 93, cited in Debaene, Far Afield, 182.
355. Debaene, Far Afield, 183.
356. Leiris, L’Afrique fantome, 195, cited in Debaene, 182.
357. Malt, Obscure Objects of Desire, y, Hollier, "Surrealism and Its Discontents."

.. 3 5 8 In fact, Bataille derided Breton for encouraging a cultic obeisance to himself m
the manifesto, which he castigated for being "as grandiloquent and false as a catafalque."
Bataille, "Castrated Lion," 28.

359. Krauss, Optical Unconscious, 152.
360. Ibid., 155, 167-

. ^62 oltii GJas; Leavey, GLASsary, including "Proverb'" by Derrida, " 'This (the)

will not have been a book .. .'" by Leavey, and "Sounding the Unconscious," by Ulmer. 
In keeping with the protocols for citing Glas established in GLASsary, references indicate 
both page number and the column of the text (a, b, and sometimes c). They henceforth 
appear in parentheses following the abbreviation Gl.

363. Derrida, "Proverb," 19b.
364. Autonamasia is, very basically, the substitution of a common noun for a proper

ancient Egyptian and Hebraic traditions.
365. Derrida, Glas, 181b. The passage is reiterated, with a difference and an elision, 

a few pages later, in an invaginated pun that returns the reader to Hegel very explicitly: 
"That's where-here lici]-I siglum ryself or eagle myself [je seigle ou m'aigle]." But even 
here, the reference to Rye has been anticipated in a reading of Genet that advises the 
readM to attend the "rye." Wryly, might she do so. Glas, 193b.

366. Lacan, Seminar III: The Psychoses, cited in Ulmer, "Sounding the Uncon
scious," 41b.

367. Spivak, "Glas-piece," 32.
368. In his Derridean appendix to an earlier version of The Rope of God, Siegel ex- 

plores what this attribution of meaningless speech to women looks like in anthropologi
cal terms, and he links it to ritual forms of spirit possession wherein women's speech 
assumes power precisely by being attributed to someone or something other. See Rope of

God, esp. 331-35- ,, , „ , .369. The figure of the watch (and clockwork) recurs throughout Enlightenment phi
losophy as a mark of civilization, but only insofar as mechanicity is not confused with 
vivacity. Recall that in Comte's (later) writings, the "savage’s" apparent perplexity at Ae 
machinery of the watch, and his confusion of automatism with animacy, is made the ba
sis of an unflattering comparison with moderns who, if inured to watches, may nonethe
less he similarly terrified by other mechanical "derangements.

370. Ulmer, "Sounding the Unconscious," 89c.
371. Spivak, "Glas-piece," 42 (quote), 35-
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372. Buder, Antigone’s Claim, 39.
373- Hegel, Lesprit du christianisme, cited in Derrida, Glas, 49a.
374- It IS possible to see here the profound debt to Hegel in Marx's essay "On the few- 

ish Question," most notably in his insistence that Judaism entails "contempt for theory 
art, history, and for man as an end in himself." Marx, "On the Jewish Question," 172.

375- Ulmer, Sounding the Unconscious," 31c.
376. Ibid., 93b.
377- Leavey, GLASsary, 135a.
378. "The contra-band is not yet dialectical contradiction. To be sure, the contra-

and necessarily becomes that, but its not-yet is not yet the teleological anticipation, 
which results m it never becoming dialectical contradiction. The contra-band remains 
something other than what, necessarily, it is to become." Derrida, Glas, 244a.

379- Kofman, "Qa cloche." See also Kellogg, Law’s Trace, 15204.
380. Gearheart, "Remnants of Philosophy," 148.
381. Derrida, Specters of Marx, 137.
382. TomSib, by contrast, reads Marx's conception of even labor value in capitalist 

societies at least as already abstract, by virtue of its rational systematization-anything 
but a material actuality. See Capitalist Unconscious.

383. Derrida, Specters of Marx, 158-60.
384. Ibid., 168.
385. Pietz, "Problem of the Fetish, nia," 109.
386. In this insistence on exposing the contradictions internal to the object practices 

Baudnllard moved beyond Pierre Bourdieu's analysis of taste as a form of knowledge 
through which class competition could be staged. See Bourdieu's Distinction

387. Malraux, Voices of Silence, 492-94.
388. Baudrillard, Critique of the Political Economy, 89. Henceforth, page references 

to t IS text appear parenthetically in the text with the abbreviation CPES. Readers will 
note the resonance between this concept of the momentarily sedimenting crystal in a 
flow or fl^ with the argument put forward by Deleuze and Guattari in Anti-Oedipus.

389. Qearly, TomSiC takes the opposite view. Lacan, in referring to the relation 
between his concept of fetish and Marx's as a "homology," insists that there is a relation 
but only at the level of logic. See above.

390. Not incidentally, the essay "Fetishism and Ideology," which forms the cen
terpiece of Baudrillard's discussion of the matter in Critique of the Political Economy
feticSmr" Psychanalyse 2 (1970), in a special issue, "Objets de

391 Ht IS this vertiginous descent into nonreferentiality that Hartmut Bbhme invokes 
in etishism and Culture, 107. He argues that the post-nineteenth-century proliferation 
of objects forms the historical condition of possibility and reason for both the intensifi
cation of fetish discourse and the actual functionality of fetishism itself.

391. On the needs economy, see Sanyal, Rethinking Capitalist Development. I have 
e aborated my own criticisms of his argument in "Urspriingliche Akkumulation."

393* Siinnicl, Philosophy of Money,
394- Appadurai, "Introduction," 13.
395- Ibid., 42, 54.
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396. Ibid., 52.
397. Abeles, Anthropologie et Marxisme, 123-25.
398. Godelier, Perspectives in Marxist Anthropology.
399. Taussig, Devil and Commodity Fetishism, 21. All further references to this text 

appear in parentheses with the abbreviation DCF. The work is much indebted to the
jtoundbreaking ethnography of Nash, We Eat the Mines, and the Mines Eat Us.

400. Taussig, "Maleficium," 225.
401. Ibid.
402. Taussig slightly misstates the matter when he says that Durkheim refers to 

fetishism only once in all of Elementary Forms of Religious Life. In fact, there are nine 
such references, in two distinct moments of his argument. One of those arguments 
disavows the relevance of the concept on the grounds that totemism precedes fetishism 
in the historical development of religions and is not present in Australian Aboriginal 
society. The other appears in a note in which Durkheim claims that neither fetish nor 
fetishism refers "to any definite thing" and thus the terms are without analytical utility. 
Elementary Forms of Religious Life, 175, 160.

403. Ibid., 122; Taussig, "Maleficium," 230.
404. Taussig, "Maleficium," 232.
405. Durkheim, Elementary Forms of Religious Life, 127; Taussig, "Maleficium, 233.
406. Durkheim, Elementary Forms of Religious Life, 127; Taussig, "Maleficium, 233.
407. Taussig, "Maleficium," 229. A more overt (and more utopian) claim for the revo

lutionary force in fetishism has been articulated by David Graeber, who both is inspired 
by Taussig and follows the analyses of MacGaffey, as well as Guyer and Belinga to argue

‘ that the activity of fabricating fetishes [minkisi, but also akombo and sampy] is analo
gous to and implicated in the fabrication of gods. Moreover, he claims that the reflexive 
consciousness of this fact is correlated with a recognition of the mutability of all social 
relations. Just as gods can be created and cast away, so social relations can be rearranged. 
Such is the revolutionary creativity of fetishism. Graeber, "Fetishism as Social Creativ

ity," 432.408. Mbembe, On the Postcolony, 102. Chapter 3 of On the Postcolony, The Aes
thetics of Vulgarity," wherein Mbembe focuses his argument about fetishism, was origi
nally published in Africa 62 (1992) and was translated by Janet Roitman and Murray Last.

409. Mbembe, Postcolony, 108.
410. It is interesting to note, in this context, that it was precisely the introduction of 

ritual pageants and entertainments into royal and ecclesiastical proceedings that Johann 
Gottfried Herder identified as the enabling condition of political critique. Writing at a 
time when printing presses were opening up the question of whether and how public rea
son might be used. Herder saw the introduction of these entertainments as occasions for 
the rehearsal of judgment. If the initial objects of such judgment were the aesthetic forms 
themselves, this did not and could not prevent such critical capacities from being general
ized. Herder's mediating objects, toward which both enthusiasm and contempt could be 
directed, might be usefully compared to the fetishized pageantry of postcolonial political 
theater, as Mbembe calls it, though he does not see it as leading to the cultivating of 
reason so much as to the periodic upsurge of a desire to displace the temporary vessel of 
the commandment. In this sense, he remains much more faithful to the Hegelian concept
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of the fetish and indeed to that of the theologians and comparative religious scholars of 
the nineteenth century more generally. On Herder and the politics of the what I here call 
pageantry, I am indebted to Dorothea von Miicke, "Herder on Print."

4ri. Mbembe, On the Postcolony, nr.
412. Taussig, "Maleflcium," 234.
413. Siegel, Fetish, Recognition, Revolution, 56-57.
414- Ibid., 71- It is equally significant that Melayu was deemed by both Dutch and 

Indies writers to be inadequate as a medium for these translations.
415. Ibid., 89.
416. Ibid., 92.
417. Ibid., 93.
418. Among the most notable achievements in the debate about nationalism and 

fetishism (as opposed to state fetishism] are these; Willford, Cage of Freedom-, Rafael, 
Promise of the Foreign-, and Rutherford, Raiding the Land of Foreigners.

419- Coronil, Magical State, 392, 47, 61.
420. See, for example, Apter, Pan-African Nation, and Watts, "Oil as Money.
421. Latour, Modern Cult of Factish Gods, 21.
422. Ibid., 65.
423. Generation is more than an alternative to production, of course. Not only is it 

a term intended to mark the place of a nondialectical theory, but it is redolent with the 
associations and burdens of reproductivity. And it is saturated with the mythos of the 
Abrahamic tradition—which makes of generation a kind of ur-concept for both history 
and its transcendence.

424. Latour, Modern Cult of Factish Gods, 52.
425. Ibid., 59.
426. Ibid., 60.
427. Ibid., 49, 65.
428. Nealon, "Infinity for Marxists."
429. For a symptomatic effort to deploy Australian Aboriginal thought about the 

nonoppositional relation between the organic and the inorganic, or what she terms the 
biontological and the geontological, for a politics of being otherwise, see Elizabeth Povi- 
nelli, Geontologies.

430. Descola, Beyond Nature and Culture, xviii. Future references to this text appear 
in parentheses, with the abbreviation BNC.

431. Adorno, Against Epistemology.
432. Heidegger, "Question concerning Technology," 23.
433. Adorno, Against Epistemology, 33.
434- Wordsworth, "The World Is Too Much with Us" (1806), lines i-io.
435 - The lines from which this phrase come appear in William Blake's poem "And 

Did Those Feet in Ancient Time," The verse reads.
And did those feet in ancient time.
Walk upon Englands mountains green?
And was the holy Lamb of God,
On Englands pleasant pastures seen!
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And did the Countenance Divine 
Shine forth upon our clouded hills?
And was Jerusalem builded here 
Among these dark Satanic Mills? (lines 1-8)
436. Coole and Frost, "Introducing the New Materialisms," 2, 3-

437. Ibid., 7.
438. Cheah, "Non-Dialectical Materialism," 79/ 75/ 77-

Oi »c/pd.n.. S//, .0, ™p.., V« MV, Q..-

mm Anthropologies.
441. Bennett, "Vitalist Stopover" and Vibrant Matter.
442. Connolly, "Materialities of Experience," 179-

«m. see his Enemy’s Point of View. " The discourse

is accessible at http://culanth.org/fleldsights/461-the.polittcs-of-ontology.
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