'All the Animals are Kantian':

the Role of Animal Life in Deleuze's Reading of Kant

Edward Willatt

Deleuze coins the phrase 'all the animals are Kantian' in a seminar of the 4th April 1978.
  This does not appear to reflect the quite different stances adopted by Kant and Deleuze on the significance of animal life for philosophy's attempts to provide an account of experience.  We note that in their 1975 work Kafka: Towards a Minor Literature Deleuze and Guattari affirm a process that they call 'becoming-animal'.  They write of '... the animal that can only accord with the movement that strikes him, push it farther still, in order to make it return to you, against you, and find a way out'.
  This is understood as a process of 'burrowing' in a very concrete world rather than seeking to abstract from it or seeking an empty space as the beginning or end of activity.
  Animal life appears as a way of engaging with the concrete as something that we cannot escape from, in which there is no empty space or scope for abstraction but only the potential of processes like burrowing.  In his solo work Francis Bacon: The Logic of Sensation, Deleuze is similarly affirmative about animal life when he argues that we learn from Bacon's paintings that '[m]eat is the common zone of man and beast, their zone of indiscernibility; ...'.
  Deleuze does not seek to provide metaphors, a realm to be contemplated or a harmony with nature to be idealized such as we find in the didactic poetry of Virgil's Georgics.
  Instead animal life is to present us with the concrete synthesis of experience, to be directly involved in this and so provide an escape from human abstractions.  One approach that this paper could take would be to compare this to Kant's contention in his Lectures on Logic that animals lack consciousness.
  They are also said to lack genuine experience because without the ability to judge, Kant argues, they only have sensations.
  It is because animal life lacks the ability to abstract from the concrete that it does not have a role in accounting for experience.
In this paper we will take a different course and not dwell upon Kant's views on animal life.  Instead we will consider the phrase 'All the animals are Kantian' for what it can tell us about the account of experience that emerges through Deleuze's reading of Kant.  Thus animal life will be drawn upon not in order to oppose these two thinkers but in order to develop an account of experience more fully.  First we will explore the role and position of the schematism in Kant's Critique of Pure Reason and Deleuze's particular appropriation of it in his 1978 seminars.  This will then allow us to understand the reasons for Deleuze's concern to link Kant's schematism with animal life.  Despite their different positions on this subject we will see that Deleuze draws out the implications of Kant's schematism by externalising it in the realm of animal life where we find out what we have in common with animals.  This is realised not in a vision of the harmony of nature but in an externalised realm of differences that play a necessary part in accounting for experience.    
A.  Deleuze on Kant's Schematism

We find that Deleuze becomes a different reader of Kant in his 1978 seminars from the one he had been in earlier texts like Nietzsche and Philosophy and Difference and Repetition.  Before he had certainly drawn upon Kant's philosophy but had also emphasised its deficiencies.  Thus in Nietzsche and Philosophy Kant's notion of critique is both appropriated and judged to be incomplete, requiring input from Nietzsche's thought to realise its true potential.  In failing to make his critique total and immanent Kant had assumed what he needed to account for, making certain things transcendent and leaving them out of his critique.  In Difference and Repetition Kant is seen to have 'traced' the transcendental from the empirical and so not accounted for experience but rather presupposed what had already been given in it.  For Deleuze this represented a conservatism that failed to engage with the role of difference or heterogeneity that is necessary to account for experience.  In Nietzsche and Philosophy he therefore writes of Kant's critique that '[t]here never has been a more conciliatory or respectful critique. ... [I]t begins by believing in what it criticises'.
  However, in these 1978 seminars Kant is now understood as 'someone who invents concepts'.
  Deleuze writes of '...a sort of creation of concepts that is absolutely frightening'.
   Kant now seems to embrace this frightening power rather than limiting himself to what has already been given in experience.  Concepts are now staged in the synthesis of experience, in space and time, which takes us beyond recognition and resemblance to something frightening and heterogeneous.  Kant is now seen as reaching creative heights rather than setting creative limits by sticking to what is recognisable or non-frightening.  He is embracing the heterogeneous or different in a way that for Deleuze is crucial to accounting for experience without presupposing what has already been given in it.  As an 'inventor of concepts' Kant accounts for and extends concepts in the concrete synthesis of experience.    
The question that now arises is:  How does this reflect Kant's schematism as we find it developed in the pages of his Critique of Pure Reason?  Here the schematism translates the pure concepts of the understanding or categories that make experience possible into temporal processes which Kant calls 'transcendental time determinations'.
  Deleuze embraces this move to the concrete, to the temporal synthesis of experience where concepts are now to be staged and extended.  An example of this is the way that the categories of quantity, which form the first division of the Table of Categories, are translated into a temporal process of generating 'time series' or counting.
  This involves abstract concepts in a concrete process which plays a part in accounting for experience through its ongoing synthesis.  The parts of space are counted out by a temporal process that realises the abstract concepts that form the categories of quantity – i.e. unity, plurality and totality – in this concrete synthesis of space and time.  Thus a distance is measured or the four corners of a room are marked out by this process.  This places the schematism within the architectonic organisation of the Critique of Pure Reason whose 'multitude of inquiries' are united under the formula of the single problem of the possibility of synthetic a priori judgements, as Kant puts it in his second edition introduction to the text.
  A priori concepts of the understanding are realised in sensation through their relation to temporal synthesis as this is secured by the schematism.  This shows us the unifying role of the schematism in the Critique of Pure Reason as a whole.  The nature of this architectonic unity, the unity of the Critique of Pure Reason, is developed significantly by Kant's reference to the 'secret art' of the schematism, an art whose nature lies buried in 'the depths of the human soul'.
  It is '... an art whose true stratagems we shall hardly ever divine from nature and lay bare before ourselves'.
 This is one place in the Critique of Pure Reason that shows us that its architectonic unity is not rigid, arbitrary or, as some commentators have it, a peculiar hobby or aspect of Kant's mentality.
  Instead we have a moment when the architectonic moves forward by relating a priori concepts and the synthesis of sensations in ways that are presented as mysterious and problematic.  However, we will see that this is not a negative problem or a lack in Kant's account of experience.  Instead it contributes positively to this account in ways that Deleuze is prepared to develop. 

We find that Kant does refer briefly to animal life in his chapter on the schematism at the beginning of the Analytic of Principles of the Critique of Pure Reason.  He does this only in order to give an example of the schematism of empirical concepts.  The schematised concept of a dog is presented in the following passage:  'The concept dog signifies a rule whereby my imagination can trace the shape of a four-footed animal in a general way, i.e., without being limited to any single and particular shape offered to me by experience, or even to all possible images that I can exhibit in concreto'.
  This example refers to the diverse ways in which a dog occupies space and time rather than reducing the recognition of a dog to a list of images.  The schematism has the ability to produce new and unheard of images and thus to make concepts dynamic on the basis of their involvement in a very concrete world.  Its power is never summed up by a list of images but is the power to produce new images that are concrete and yet which extend and further specify the same concept.  A point to be emphasised in considering this example is that it refers to the schema of an empirical concept.  Kant distinguishes the schematism of empirical concepts from those of pure concepts or categories.  While the former produces images, images of the diverse ways in which a dog can occupy space and time in our example, the latter does not.  We cannot 'picture' the schema of pure concepts like cause and effect but we can 'picture' some of the images that the schema of the empirical concept of a dog produces.
  We will focus here upon how Deleuze takes forward Kant's schematism of empirical concepts in his 1978 seminars because this is one way in which he develops Kant's account of experience.  In the next section we will consider how Deleuze develops the role of the abstract in the concrete synthesis of experience using examples that culminate in a vision of animal life where concepts are specified and divided.
B.  Abstract Rules of Production in a Concrete World

Turning now to Deleuze's 1978 seminars on Kant's philosophy, we find that he is here concerned to involve concepts in the concrete world of synthesis.  As we've seen, he is not embracing Kant's Table of Categories or pure concepts and its systematic application to the synthesis of experience that precedes the emergence of empirical concepts in Kant's account.  The examples Deleuze uses show the role of the schematism in specifying and dividing empirical concepts and these are concepts that do not precede the concrete synthesis of experience.  He explains his use of examples in the following passage:  'Here I will use some examples which aren't even in Kant, in order to be more faithful, to try and be clearer than he is, because he has other things to do'.
  He claims to draw out the concrete side of Kant's schematism, the way it stages concepts in a process of synthesis and so, according to Deleuze, accounts for them more fully than we would if we began by abstracting from the concrete.  He gives the example of two hands and the problem of accounting for the difference between them to illustrate the specification and division of empirical concepts.
  They can be absolutely identical in their concept but they are not identical in the way they occupy space and time.  The spatial and temporal relations they are bound up with differentiate them or 'make the difference' in accounting for our experience of them.  As Deleuze puts it 'One is the right hand, the other is the left.  Or else one is before and the other is after or behind'.
  For Deleuze this shows that concepts become rules of production and must be 'lived dynamically'.
  It is then no good contemplating the synthesis of experience from the position of an abstract understanding and then applying concepts to this concrete process.  Thus he does not, like Kant, start with the a priori in the understanding and then seek to realise this in the synthesis of experience.  Instead he takes forward Kant's schematism of empirical concepts that emerges through a close engagement with the concrete and is realised in the specification and division of concepts.  We have something that is abstract but also lived, that accounts for and realises the abstract 'rule of production' in the context of space and time.
  This means that the abstract is always already embodied and at work in the concrete world of synthesis.    
We can develop the role of the abstract as a rule of production further by looking at another of Deleuze's examples in his 1978 seminars.  Deleuze echoes Kant's example of the triangle, offered in his chapter on the schematism in the Critique of Pure Reason, when gives the example of the ring.  This is a schema that produces images but is not any particular ring or image of a ring.
  Deleuze seeks to account for both its concrete and abstract role in experience.  He writes: 
'The circumference is what allows us to make certain materials round.  The ring must obviously be lived dynamically, as a dynamic process; ... the ring implies an operation by which experience is rounded.  It's a process of production of the circumference-type which allows the production in experience of things corresponding to the concept circle'.
  

The ring is then a universal way in which space and time are occupied and so connects a universal concept with its diverse instances.  It does this by being productive, by being '...what allows us to make certain materials round'.
  No matter how diverse the circumstances the circle can be recognised because the abstract and the concrete are both involved.  Thus it must be a recognisable rule of production in the case of a ring worn by someone to symbolise commitment and in the case where a ring is traced in the night sky and means quite different things to an astronomer and an astrologer.  The diverse ways in which it is lived – by lovers, by astronomers and by astrologers to name but three – are held together by the abstract unity of the schema or rule of production that is at work in each case.  This abstract rule of concrete synthesis is dynamic enough to be stretched by these diverse ways of occupying space and time so that recognition still works in each case.  For Deleuze this is because the abstract and the concrete presuppose one another rather than one ruling or dominating the other.  The concept of a ring is differentiated, divided and specified by different ways of life but is still lived as an abstract rule of production in each case. 

For Deleuze concepts will apply to space and time because they are specified and divided within it.  In order to develop the notion that ways of occupying space and time account for concepts he introduces us to the realm of animal life when he uses the example of a lion.  Deleuze first locates the way that the concept of a lion is specified and divided as a genus and a specific difference.  He writes that:  '[y]ou can define it in this way: big animal, mammal, with a mane, growling'.
  You can also make lion images.  Deleuze suggests: 'a small lion, a big lion, a desert lion, a mountain lion; you have your lion images'.
  These images are the individuals of this species.  What is missing is the schema that specifies and divides.  Deleuze defines this as '... spatio-temporal rhythms, spatio-temporal attitudes [allures]'.
  Deleuze is pointing to animal ways of life that he wants to make a part of an account of experience.  By talking about spatio-temporal rhythms Deleuze develop Kant's understanding of time's unifying role in the schematism.  He develops the notion that time is necessary for recognition to take place because it is the ultimate form of the synthesis of experience in which concepts are able to play a determining role.  As we noted, for Kant schemata are transcendental time determinations that translate abstract concepts into processes directly involved in synthesis.  Thus a space is counted or marked out by categories or pure concepts of quantity and this is a temporal process that unifies experience so that it may be encompassed by a distanced traveled or the four corners or a room.  We must now consider how this external process of marking out a space is developed in relation to animal life.

Deleuze develops the example of the lion when he writes that:  'We speak both of an animal's territory and an animal's domain, with its paths, with the traces that it leaves in its domain, with the times that it uses a particular path, all that is a spatio-temporal dynamism that you will not draw from the concept'.
  How it inhabits space and time matters because an empirical concept will be specified and divided through this concrete domain of the animal's way of life.  Now Deleuze shares with Kant the concern that we do not create concepts by simply listing images given in experience, such as images of lions engaged in different activities.  Deleuze seeks to capture the differences involved in individuating this animal, differences that are not given in experience like a list of images but involved in the giving of experience as such.  Thus he writes that '[f]rom one [lion's] tooth you can draw something of a mode of living' as when we recognise that 'this is a carnivore' from the ways of occupying space and time that are drawn from this artefact.
  For Deleuze this is because the animal produces '... a spatio-temporal domain in experience in conformity with its own concept'.
  The animal lives or occupies space and time in ways that specify and divide its concept.  Thus we ask: what modes of life has the artefact been involved in?  The tooth then points beyond itself as an isolated image or object given in experience and so opens onto the spatio-temporal domain where an animal's modes of life are at play.  Thus as a hunter the lion is involved in hunting fields where it challenges its prey and is challenged by its prey.  The history of the domestication of animals also reveals a realm where individuating differences relate.  Zebras, for example, cannot be confined so as to be selectively bred and developed in captivity through human intervention.  Their unpredictable behaviour and aggression are then ways of occupying space and time that overcome human attempts at domestication.  We find that solitary and territorial species are less likely to have been domesticated, exceptions among territorial mammal species being the cat and the ferret.
  In the case of herd animals attempts at domestication can be undermined if, for example, herds have exclusive territories which they protect against other herds.  They occupy space and time in such a way that if they are penned in they will not behave in ways that can be predicted or managed.  For Deleuze this realm of animal life is full of the differences that individuate animals and which relate to one another with results that further specify and divide concepts.  These results differ in the case of animals altered by their domestication and those that resist this process.
The line of thought that Deleuze pursues here leads us to ask whether animal life is a valid way of developing Kant's schematism.  We may explore this by turning to Kant's Lectures on Metaphysics which show his concern with the way in which individuals occupy space and time.  Here he writes that:

'According to the diversity of the subject one will be affected by the same things in diverse manners, e.g., the raven is agreeably affected by spoiled Carrion, and we run from it.  Every subject has its own manner of being affected.  Its representation thus rests not on the object, but on the particular manner of intuition.  Our human nature is of the manner that, when we are affected by external things, they are represented to us in space; this form of intuition can be considered only a priori because it is the basis of every representation, thus precedes them.  Likewise time can be considered a priori, i.e., the form which we cognize of our inner state through the inner sense. ― That is all possible because our intuition is sensible. ― It rests on the receptivity of being affected by things'.
  

Here 'the diversity of the subject' relates us in different ways to something that is 'the same' when understood in terms of its abstract concept.  The process of 'being affected' or of interacting with things in space and time is said to provide 'the basis' that 'precedes' the application and extension of concepts.  The 'manner of being affected' singled out here is the a priori forms of intuition that a subject has, those of the humankind being space and time.
  Space and time precede experience, allowing its synthesis to be unified under concepts.  Kant does not suggest that the different ways in which ravens and human beings are affected by the same object – the spoiled Carrion – is significant in accounting for experience.  Such a difference arises in experience, through what today we would call the evolution of different species.  Yet the receptivity involved in having space and time as a priori forms of intuition situates the application of concepts in a concrete world.  Thus the difference between ravens and human beings is only illustrative for Kant.  It has no role prior to experience, in accounting for experience, but it points to the role played by the situatedness of subjects, the form that their receptivity takes.  For something to be significant in an account of experience it must be a priori, like space and time are for us, and not contingent like the difference between our response to spoiled Carrion and that of a raven.  However, Deleuze goes further in this line of thought because for him the difference between a raven and us is significant in an account of experience.  This follows from his concern to involve the concrete more fully in this account and yet still avoid confusing the synthesis of experience with what is given in experience.  If space and time are the basis of the specification and division of concepts they specify and divide through differences that animate ways of life, such as the ways of life of human beings and ravens.  The challenge he faces is to develop Kant's spatio-temporal synthesis by relating it more closely to animal life without undermining the commitment he shares with Kant to avoid presupposing what he needs to account for.  He must not simply provides images of what is given in experience but provide an account of experience as such.  

We can test this approach by considering another of Deleuze's examples which includes differences that individuate animals in an account of experience.  He explores the schema of the concept a spider and develops the schematism in terms that Kant would not allow.  He includes the anatomy and physiology of the spider in order to situate it and extend its concept in space and time.  Reference is made to the way in which some species of spider produce abnormal webs when one of their legs is mutilated even though the limb is not in fact used in making webs.  Deleuze argues that it is '[a]s if a disturbance in space and time corresponded to the mutilation'.
  The spider occupies space and time differently and thus schematises its concept in new ways.  However, we still retain the ability to recognise a spider because its schematism is involved in the synthesis of experience.  The schematism does not come after the cognition of this spider but helps to account for it by including the disturbance in space and time that corresponds to the alteration in its anatomy and physiology.  It thus ensures that the concept is adequate to the synthesis of experience because it is specified and divided according to an alteration in the spider's way of life, the spatio-temporal rhythm that produces its abnormal webs.  The mutilation is then a difference that becomes conceptual because it is first a different way of occupying space and time.  The important point is that this is not merely contingent or empirical like the difference between humans and ravens is for Kant but part of the synthesis of experience that makes the spider the individual that it is.  This goes beyond Kant's concern with space and time as the way human beings are affected because it invokes more specific and individuating differences like anatomical and physiological ones.  It introduces an externalised realm of differences that cannot exclude any differences that play a part in the ways of life of animals and that specify and divide their concepts.  Thus if we are affected by space and time this involves animal ways of life rather than excluding them or setting us above the animal realm.  For Deleuze this has to do with how space and time are ultimately productive in experience rather than relying upon anatomy and physiology as things that are given in experience.  It is only insofar as they are part of the ongoing individuation of an animal that they play a part in accounting for experience, just as the demands and challenges of hunting continue to individuate the hunter and its prey. 
Further examples that Deleuze gives include the concept of the sun, something that must be shown to be involved in animal life.  The schema of this concept is 'to rise/to set'.
  This involves the concept in an open-ended temporal process that is characterised as a whole by the rising and setting of the sun.  This very regular and everyday determination of experience provides the setting for the most diverse forms of life and activity.  We have to look at the connection of different ways of life that participate in this process as a whole.  The ways of life of the carnivore, the omnivore and the herbivore are unified in time according to the rhythm of the terrestrial day.  The rising and setting of the sun regulates these ways of life and helps to make them recognisable.  This schema more strongly differentiates animals that are nocturnal or awake at night, diurnal or awake during the day, and crepuscular or active at twilight.  The concept of the sun emerges from this realm of differences where its schema plays a role in accounting for experience by regulating or disrupting the temporal rhythm of terrestrial life.  It may ensure that the sun will rise so that a variety of terrestrial life forms can develop continuously or may disrupt this through the death of the sun which ends the rhythm that unified all these forms of life and allowed them to differentiate themselves in so many ways, as hunter and prey for example.  This would clear the ground and open the way for the invention of new concepts.  Deleuze is using an example that Kant would be concerned to deal with by going beyond what is given in experience in order to establish the authority of concepts.
  For Kant the sun is an empirical concept that can be relied upon, with the help of the category or pure concept of cause and effect, to act as the cause of a new day or the end of a day.  Yet for Deleuze this brings us to the role of both abstract concepts and concrete spatio-temporal rhythms.  These must still take us beyond what is given in experience so that we account for the recognisable and regular role of the sun in terrestrial life and its diverse and ever developing forms.  The rising and setting of the sun is a rule of production that is lived in diverse ways but can be recognised thanks to the concept that is divided and specified by these ways of life.  The sunset and sunrise become the scene of so many different ways of life.  The abstract concept of the sun arises from the way different individuals live and is equally lived dynamically by them, helping to make their ways of life recognisable as terrestrial or earthly.  Deleuze makes an interesting contrast with the concept of the sun when he offers the concept of death and its schema the 'intuition=x of death'.
  Death is more abstract than the sun and is again lived dynamically because we repeat this concept in very different ways.  Space and time are occupied in very different ways in relation to death and in this way the abstract concept is divided and specified while maintaining its abstract and universal role in the synthesis of experience.  It can be said to play a part in producing a myriad of practices from religions and bids for immortal fame to bereavement counseling and mediumship.  It does not tell us how death will be 'lived' but it continues to pose the problem of its inevitability in diverse circumstances.  From a regular rhythm of space and time, the rising and setting of the sun, we move to an irregular rhythm, the premonition of death.  In both cases the concept is divided and specified by different ways of occupying space and time which can never be summed up by a list of images.  All terrestrial life is regulated by the rising and setting of the sun and lives under the recurring shadow of death but the abstract concepts of the sun and of death depend on these ways of life to specify and divide them.  
Conclusion

What is achieved by externalising Kant's account of experience in this way, by drawing it out into the open through its relation to animal life?  It can be said to make it a fuller and more convincing account insofar as it accounts for the emergence of concepts in a wider context.  The abstract realm is now accounted for through a concrete realm that is shown to equally rely upon abstractions which are lived as rules of production in the synthesis of experience.  One test of this account would be to consider whether it withstands the recent broadside against transcendental philosophy offered in Quentin Meillassoux's After Finitude.  We can only make some brief suggestions here as to how Deleuze's use of animal life to draw out Kant's schematism might meet this challenge.  Meillassoux's charge is that transcendental thought has lost touch with the 'great outdoors' explored by pre-critical thinkers.
  For Meillassoux it is the 'ancestral' status of certain statements made by empirical science, their ability to present facts that are not related or relative to thought or to conscious forms of life, that allows us to escape the confines of transcendental philosophy.
  They escape the correlation between thought and being that is the source of the confinement of transcendental accounts of experience in what Meillassoux names the 'correlationist circle'.
  Deleuze's answer to this charge would involve the move that he makes with Félix Guattari in Kafka: Towards a Minor Literature and in their Capitalism and Schizophrenia volumes from the 'becoming animal' we mentioned at the start of this paper to a 'becoming molecular'.  According to this account 'becoming animal' is a necessary stage on the way to a becoming or process that is molecular.  This is closer to the concrete, to its peculiarities and specificities, and further removed from the human because it abandons the organic forms that humans and animals share.  While animal life liberates transcendental thought from an emphasis upon consciousness and understanding as the abstract starting point for an account of experience it seems that we need to go further to meet the challenge recently set by Quentin Meillassoux.  What we have sought to present in this paper is a move to externalise the account of experience provided by transcendental philosophy that is common in Deleuze's work, providing the unifying theme of the 'becoming concrete' of philosophy.  Thus in response to Meillassoux we may at least suggest that instead of a correlation between thought and being we have one between the abstract and the concrete and do not in the least feel confined by it but rather find ourselves in the midst of the 'great outdoors' of transcendental philosophy.
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�This seminar, delivered at the University of Vincennes, is available at www.webdeleuze.com/sommaire and translated into English by Melissa McMahon.


�Deleuze and Guattari, Kafka: Toward A Minor Literature, p. 59.


�'That's why it is so awful, so grotesque, to oppose life and writing in Kafka, to suppose that he took refuge in writing     


out of some sort of lack, weakness, impotence, in front of life.  A rhizome, a burrow, yes – but not a refuge' (ibid, p. 41). 


�Deleuze, Francis Bacon: The Logic of Sensation, p. 23.


�Virgil's Georgics, written in the first century BC, affirm the certain ideals that are to be realised through a harmony with nature found in the life of an Italian farmer:  '... the peace of broad lands, caverns and living lakes, and cool pleasances and the lowing of oxen and soft slumbers beneath the tree fail not there; there are the glades and covers of game, and youth hardy in toil and trained to simplicity, divine worship and revered age; among them Justice has set her last footprints as she passed away from earth' (Virgil, The Eclogues and Georgics of Virgil, p. 75).  Deleuze's rejection of such an approach to nature is found in his comments upon the notion of a 'beautiful soul' in Difference and Repetition: 'The beautiful soul never ceases to pose its own question, that of betrothal, but how many fiancées were abandoned or disappeared once the question found its right problem which then reacts upon it, corrects it and displaces it with all the difference of a thought (...)' (p. 246).  Thus rather than harmony we have difference as the principle of an account of experience and its work is described in terms of cracks and fractures rather than harmony and reconciliation. 


�Immanuel Kant, Lectures on Logic, p. 9, 440.


�Ibid, p. 82.


�Gilles Deleuze, Nietzsche and Philosophy, p. 89-90.


�Gilles Deleuze, Seminar Transcript of 14th March 1978, p. 1.  This change is noted in H. R. E. Tomlinson and Barbara Habberjam's 'Translator's Introduction' to Deleuze's Kant's Critical Philosophy.  They refer to the Kant presented in Deleuze's 1978 seminars as an 'inventor of concepts' and as a 'fanatic of the formal concept' (p. xvi).


�Gilles Deleuze, Seminar Transcript of 14th March 1978, p. 1.


�'Now, a transcendental time determination is homogeneous with the category (in which its unity consists) insofar as the time determination is universal and rests on an a priori rule.  But it is homogeneous with appearance, on the other hand, insofar as every empirical presentation of the manifold contains time' (Immanuel Kant, Critique of Pure Reason, p. 211, A138-9/B138-9). 


�'Hence the schemata are nothing but a priori time determinations according to rules; and these rules, according to the order of the categories, deal with the time series, the time content, the time order, and finally the time sum total in regard to all possible objects' (ibid, p. 217, A145/B184-5).


�Ibid, p. 56, B19.


�Ibid, p. 214, A141/B180-1.


�Ibid.


�Norman Kemp Smith, A Commentary to Kant's Critique of Pure Reason, p. 341; S. Körner, Kant, p. 77.


�Kant, Critique of Pure Reason, p. 213-12, A141/B180.


�Georges Dicker talks about our inability to 'picture' the role of the categories in the production of experience (Kant's Theory of Knowledge: An Analytical Introduction, p. 216-217).


�Gilles Deleuze, Seminar Transcript of 14th March 1978, p. 9.


�Ibid, p. 12.


�Ibid.


�Gilles Deleuze, Seminar Transcript of 4th April 1978, p. 5.  
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