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 Kant and the Paradox of Respect

 William W. Sokoloff University of Massachusetts at Amherst

 Kant is criticized by postmodernists

 (Connolly) and mis-appropriated for

 conservative political ends (Rawls)

 My essay on Kant is skeptical of both

 tendencies and offers an alternative

 interpretation that focuses on the

 paradox of respect. Kant is not a cold

 rationalist but rather a radical thinker

 who anticipates the ideas of Derrida.

 Through examining the feeling of

 respect and its relationship to philo-

 sophical foundations and freedom in

 the Groundwork of the Metaphysics

 of Morals and the Critique of Practical

 Reason, Kantian ethics are cast in a

 new light. I argue that the affirmation

 of the paradoxical elements in the

 feeling of respect can expand con-

 ceptualizations of the foundations for

 ethico-political practice, but first we

 must move beyond readings that

 domesticate or dismiss Kant. The

 positive result of this expansion is a

 Kantian ethic of paradox.

 T his study reassesses the role of feeling-the paradox of respect, in

 particular-in Immanuel Kant and the ways it complicates his

 moral philosophy. Kant is classified as the philosopher of human

 reason, but he is simultaneously a philosopher of feeling.' With the feeling

 of respect, Kant lodged a crisis in the center of his practical philosophy

 which has proved to be a significant source of contention among promi-

 nent commentators. Tracing the contours of this problem may lead to a re-

 assessment of the value and limits of Kant's ethical meaning at a time when

 his writings are becoming increasingly unpopular.

 Critics of Kant including Honig (1993), Coles (1997), Connolly (1995,

 1999, 2000), and others detect problems in his practical philosophy and con-

 clude that he is, for lack of a better expression, conservative.2 Although these

 readers have provocative and insightful interpretations, they have overstated

 their case. Not only are there resources within the Kantian project that can

 rejuvenate radical political thought, freedom for example, but also because

 William W. Sokoloff is a Ph.D. Candidate in the Department of Political Science at the
 University of Massachusetts at Amherst. He is currently the Heribert Rams Memorial
 Fellow at the University of Heidelberg, Europahaus 2, EG, Zimmer 7, Ploeck 61, 69117
 Heidelberg, Germany (wsokoloff2000@yahoo.com).

 I would like to thank the International Programs Office at the University of Massachu-
 setts at Amherst and the Kultusministerium des Landes Baden-Wuerttemberg for a Fel-
 lowship in Germany that made writing this article possible. I also wish to thank Nicho-
 las Xenos, James Der Derian, Andrew Parker, Susan Meld Shell, M. J. Peterson, John
 Anson Warner, E. C. Graf, William Maurice Sprague, and the anonymous reviewers for
 this journal for their generous comments on this article. I thank the Philosophisches
 Seminar and the Institut fuer Politische Wissenschaft at the University of Heidelberg for
 permission to use their libraries. Finally, I would like to thank the editors at the AJPS.

 ' This study owes much to Fenves (1991), Hamacher (1996), and Nancy (1993).

 2Although Honig claims that respect is a "paradoxically hybrid, rational, moral feeling"
 (1993, 26, 18), she does not pursue the destabilizing implications of this insight and
 concludes that two of the three strands of Kantian respect are "didactic and disciplin-
 ary"; but Honig should be applauded because she acknowledged the plurality of respect.
 Coles argues that Kant's thinking radically eclipses the other and "'respect' is entwined
 with a systematic kind of oblivion, imperialism, and theft"(l 997, 24, 4); I comment on
 Coles's remarks on Kant in greater detail later in this article. Connolly (1999; 1995, 235)
 overemphasizes the purity of Kantian practical reason and insufficiently examines the
 ambiguous role that respect occupies in Kant's ethics. Even though there may be mul-
 tiple traditions of respect, Connolly invokes the Kantian language he disavows when he
 appeals to "agonistic respect"; Adorno (1973) claims that Kant is repressive and authori-
 tarian. In contrast to these critics, a thinker who insisted on the importance of Kant for
 the future of philosophy is Benjamin: "It is of the greatest importance for the philoso-
 phy of the future to recognize and sort out which elements of the Kantian philosophy
 should be adopted and cultivated, which should be reworked, and which should be re-
 jected" (1989, 3).
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 KANT AND THE PARADOX OF RESPECT 769

 Kant's writings do not constitute a unified corpus.3

 Velkley (1989) claims that Kant shifts from an analytical,

 logical, and cognitive orientation to a synthesizing, spon-

 taneous, and practical one. Given this turn, the Kantian

 project is haunted by ambiguity and tension, but these

 moments tend to be insufficiently examined or are ig-

 nored altogether.

 Through an analysis of the feeling of respect and its

 relationship to philosophical foundations and freedom,

 my interpretation emphasizes the structural instability

 inherent to Kant's ethical project in order to defend it in

 post-structuralist terms. Kant is not "cognitivist, formal-

 ist, and universalist," as Habermas (1993, 321) contends,
 but a radical thinker who anticipates the ideas of Derrida

 (1992, 1996).4 Hence, my orientation also distinguishes

 itself from those who exclusively focus on Kant's notion

 of right in order to defend or presuppose the value of lib-

 eral institutions.5 Rawls (1971) claims that the roots for

 A Theory of Justice can be found in Kant. But Rawls's

 (1980) domesticated image of Kant has little similarity to

 the critical Koenigsbergian thinker.6 For postmodern po-

 litical theorists Kant is too cold; for liberals, he is per-

 fectly conservative. But there is another Kant.

 Paradox

 The word "paradox" appears in Kant's corpus infre-

 quently, and this has lead to its relative neglect as a theme

 among commentators. Perhaps it is even justifiable to di-

 rect our attention to other topics given the following:

 "Consistency is the greatest obligation of a philosopher

 and yet the most rarely found" (Critique of Practical Rea-

 son 22). Even though Kant values philosophical consis-

 tency, he suggests that the paradox could serve a critical

 function. This is apparent where he explicitly discusses

 the paradox in a section entitled "On Egotism" in An-

 thropologyfrom a Pragmatic Point of View (1978, 10-13).

 Although he knew that it could be used as a tool em-

 ployed merely to make one appear unique and original,

 Kant also maintained that the paradox could serve more

 than one's vanity:

 Preference for the paradoxical is logical obstinacy in

 which a man does not want to be an imitator of oth-

 ers, but rather prefers to appear as an unusual hu-

 man being. Instead of accomplishing his purpose,

 such a man frequently succeeds only in being odd.

 But, because everyone must have and maintain his

 own intelligence, the reproach of being paradoxical,

 when it is not based on vanity or the desire to be dif-

 ferent, carries no bad connotations. Opposite to the

 paradoxical is the commonplace, which sides with

 the general opinion. But with the commonplace

 there is as little safety, if not less, because it lulls the

 mind to sleep, whereas the paradox awakens the

 mind to attention and investigation, which often

 lead to discoveries. (1978, 12)

 Since, "everyone must have and maintain his own intelli-

 gence," taking delight in the paradoxical removes one
 from "general opinion." A self-imposed exile corresponds

 to intellectual independence. With the commonplace,

 one is prone to narcolepsy or perhaps even a dogmatic

 slumber. But Kant maintained that the paradox could be

 an antidote for cognitive apathy since it triggers attention

 and may lead to discoveries. If the paradox suspends rea-

 son, it also simultaneously enlivens it and "awakens the

 mind." Not a symptom of cognitive weakness, the para-

 dox stimulates autonomous thinking and is even the sign

 of a-"humorous intelligence" (Anthropology 120).7 Even

 though Kant is aware that it could be abused, he did not

 seek to devalue the paradox.

 There are also infrequent references to paradox in

 Kant's practical philosophy. In many places, Kant

 3As for the first claim, Kant insists on the importance of freedom,
 and in the words of Arendt, freedom is the "raison d'etre of poli-
 tics" (1956, 151). For Kant, freedom is the ground of all action; but
 this ground is unstable and perhaps even groundless. As for the
 second claim, Allison (1990, 230) tends to overstate the overall co-
 herence of the Kantian project. It is not clear to me how the fact of
 reason is "a genuine advance."

 4As for the Kant and Derrida relation, I am thinking of the prob-
 lem of freedom in Kant and Derrida's contention that any political
 act worthy of the name must endure the ordeal of undecidability.
 Arguably, undecidability is Derrida's word for freedom. For both
 Kant and Derrida, freedom is beyond the order of knowledge and
 this rescues ethico-political practice from mechanical implemen-
 tation.

 5Teuber claims: "Contingencies play no role in his [Kant's] concep-
 tion of the moral person" (1983, 389); Rawls asserts: "the priority
 of right is a central feature of Kant's ethics" (1971, 31).

 6See Rawls (1980). Rawls gives primacy to the social even though
 Kant insists on the primacy of the practical. Rawls's preoccupation
 with institutions, moreover, ignores Kant's valorization of critical

 moral citizenship, that is, autonomy. The contrast I seek to draw
 between Kant and Rawls is not absolute since Kant also theorizes
 institutions, but to a lesser extent than is often emphasized.

 7In a section of Kant's Anthropology entitled "On the Specific Dif-
 ferences Between the Comparative and the Argumentative Intelli-
 gence," he links the paradox to laughter: "Intelligence in punning is
 stale; while needless subtlety (micrology) of judgment is pedantic.
 Humorous intelligence arises from directing the head to appreciate
 paradoxes, in which the (sly) knave peers from behind the naive
 sound of simplicity in order to subject somebody (or even his own
 opinion) to laughter" (1978, 120).
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 770 WILLIAM W. SOKOLOFF

 acknowledges the enigma of practical reason. And even

 though a particular "circle" threatens Kant's project near

 the conclusion of the Groundwork of the Metaphysics of

 Morals (1997, 55, 46), the word paradox appears only

 once in this text, and in a context somewhat removed

 from the feeling of respect. In the Critique of Practical

 Reason (1997, 54), Kant refers to the "paradox of

 method," but he never explicitly says that the feeling of
 respect is a paradox.

 But in the Critique of Pure Reason (1965, 165-166) in

 the section entitled "The Application of the Categories to

 Objects of the Senses in General," Kant refers to the para-
 dox of self-affection.8 Respect can justifiably be desig-

 nated a paradox because it is a feeling that is not received

 from outside influences but one that is self-generated, that

 is, self-affected. And self-affection, Kant suggests, is para-

 doxical. But more importantly, the fugitive movement of

 respect itself is a stronger indicator of its paradoxical sta-

 tus. Respect is neither completely sensible nor completely

 intelligible but both and neither at the same time. It is a

 transient that eludes both poles of the binary opposition

 reason/feeling that inaugurates Western metaphysics.

 Respect

 Kant's views on human feelings are ambiguous and pro-

 vocative. Even though the role and significance of feel-

 ings including the feeling of the beautiful, sublime, and

 respect, changes throughout his political and philosophi-

 cal writings, his interest in human feeling persists

 throughout his entire intellectual career. As early as 1764,

 Kant investigates the possibility of finer feelings in Obser-

 vations on the Feeling of the Beautiful and the Sublime

 (1960,46-50). Later, he dedicates an immense amount of

 attention to the relationship between feeling and moral-

 ity and the ways in which the former threatens the possi-

 bility of the latter. But Kant does not accord all feelings

 the same worth; for the ultimate success of his practical

 philosophy hinges on his capacity to make qualitative

 distinctions between specific feelings.9 And the qualita-

 tive feeling par excellence is respect (Achtung). As we shall

 see, the human's moral transformation materializes as a

 mode of self-affection Kant calls respect.'0

 One of Kant's earliest sustained references to respect

 appears in a footnote in the Groundwork of the Metaphys-

 ics of Morals. It is the first thorough, albeit preliminary,

 articulation of this feeling and its interrelationship to the

 network of fundamental moral concepts in Kant's practi-

 cal philosophy. This footnote appears early on in the first

 section titled "Transition from common rational to phil-

 osophic moral cognition." That respect is discussed in a

 footnote is not insignificant. Even though Kant discusses

 respect in the Critique of Pure Reason (1965), Critique of

 Practical Reason (1997), Critique of Judgment (1987), Re-

 ligion within the Boundaries of Mere Reason (1998), and

 Metaphysics of Morals (1991), his discussion of it in the

 Groundwork demonstrates his own uncertainty about his

 appeal to a specifically moral feeling in a text that severs

 feeling from the field of moral practice.

 It is clear from the first line of this note, from its sub-

 junctive grammatical construction to the anticipation of

 an objection, that Kant believed his appeal to respect will

 be criticized. He tries to refute the charge that he seeks

 refuge behind an obscure moral feeling. Perhaps more

 importantly, Kant is here concerned with the mere possi-

 bility of the feeling of respect. For this reason, he must

 distinguish it both from the inclinations as well as from

 the sphere of cognition. This is not an easy task and Kant

 knows it. Respect, it seems, will occupy a nonspace some-

 where between the phenomenal and noumenal realms.

 After introducing the famous proposition "duty is the ne-

 cessity of an action from respectfor law" (Groundwork 13),

 Kant appends the following note:

 It could be objected that I only seek refuge, behind

 the word respect, in an obscure feeling, instead of

 distinctly resolving the question by means of a con-

 cept of reason. But though respect is a feeling, it is

 8Fenves (1991, 222) has an insightful discussion of Kant's elabora-

 tion of the paradox of self- affection. See also Caygill: "The discus-
 sion of affection in the'Transcendental Aesthetic' and 'Deduction'
 ... has features which Kant himself describes as paradoxical."
 Caygill continues: "Kant himself seems to have chosen not to solve
 the problem, but rather to leave it open as an ineluctable but fertile
 philosophical difficulty or 'aporia"' (1995, 58-59).

 9Kant distinguishes respect from awe, reverence, contempt, admi-
 ration, fear, hope, and amazement. For a discussion of many of
 these feelings see Sokoloff (2001); see also Kant (Anthropology
 1978, 157) for the difference between emotion and passion.

 'IOn addition to the scholarship already discussed, there have been
 numerous studies of respect. For a clear and helpful discussion of
 respect, in addition to other difficulties in Kant's writings, see
 Paton (1971); Gregor (1963, 186) discusses the relationship be-
 tween love and respect; McCarty makes a helpful distinction be-
 tween the intellectualistic and affectivistic views of Kantian moral
 motivation and also claims that "some mystery ... shrouds the pe-
 culiar feeling of respect" (1993,434); Broadie and Pybus (1975, 63)
 distinguish between the Socratic (reason) and Sentimental (feel-
 ing) moral positions and claim that Kant has effected a compro-
 mise between them; Wolff observes: "the introduction of the emo-
 tion of reverence is contradictory to the entire thrust of Kant's
 argument" (1973, 83); Reath (1989) has a helpful study of the rela-
 tionship between respect and the inclinations; MacBeath explores
 the relationship between the sublime and the feeling of respect
 but, for reasons that are obvious, I cannot support his claim that
 we must "ignore all Kant's contradictions of what I take to be his
 official theory of the proper objects of respect . . ." (1973, 302).
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 KANT AND THE PARADOX OF RESPECT 771

 not one received by means of influence; it is, instead,

 a feeling self-wrought by means of a rational concept

 and therefore specifically different from all feelings

 of the first kind, which can be reduced to inclination

 or fear. What I recognize immediately as a law for

 me I cognize with respect, which signifies merely

 consciousness of the subordination of my will to a

 law without the mediation of other influences on

 my sense. Immediate determination of the will by

 means of a law and consciousness of this is called re-

 spect, so that this is regarded as the effect of the law

 on the subject, and not as the cause of the law. Re-

 spect is properly the representation of a worth that

 infringes upon my self-love. Hence there is some-

 thing that is regarded as an object neither of inclina-

 tion nor of fear, though it has something analogous

 to both. The object of respect is therefore simply the

 law, and indeed the law that we impose upon our-

 selves and yet as necessary in itself. As a law we are

 subject to it without consulting self-love; as imposed

 upon us by ourselves it is nevertheless a result of our

 will; and in the first respect it has an analogy with

 fear, in the second with inclination. Any respect for a

 person is properly only respect for the law (of integ-

 rity and so forth) of which he gives us an example.

 Because we also regard enlarging our talents as a

 duty, we represent a person of talents also as, so to

 speak, an example of the law (to become like him in

 this by practice), and this is what constitutes our re-

 spect. All so-called moral interest consists simply in

 respect for the law. (Groundwork 14)

 Kant's discussion of respect in this long footnote is strik-

 ing. Respect (if there is such a thing) is a self-produced

 feeling as opposed to one received from external stimuli,

 and that is what makes it different from all other feelings.

 The unmediated recognition of the validity of moral

 claims imposed upon humans generates respect. It is the

 "effect of the law on the subject" that results when we im-

 pose a law with no mediating influences upon ourselves.

 The immediacy of this law means respect is felt as imme-

 diacy itself, as pure force: "lawgiving reason . . . forces

 from me immediate respect" (Groundwork 16). And this

 peculiar mode of immediacy is precisely what distin-

 guishes respect from other feelings. In the words of Kant,

 respect is more "powerful than all . . . feelings together"

 (Metaphysics of Morals 209).

 Respect is neither fear nor inclination but is "analo-

 gous" to both. It is not surprising that Kant invokes an
 analogical mode of presentation here as an indirect way
 to elucidate respect. Analogical relationships are not re-

 lations of identity and are not rational but metaphori-

 cal." l They establish a relation of similitude through the

 reflective transfer (metaphe'rein) of the features of differ-

 ent objects placed in a spatial relationship. This moment

 of analogical spatialization in Kant simultaneously in-

 terconnects and separates respect from its siblings fear

 and inclination. All three are similar since they are feel-

 ings; for they all appear on the radar of corporeality. But

 they are not the same. Kant doubts the extent to which

 fear could engender moral conduct since it signals the

 absence of freedom; respect, in contrast, names the leap

 out of the causal mechanism. And, action driven by fear

 would "destroy the whole moral worth of actions" be-

 cause it receives its ground for conduct completely from

 sensibility (Critique of Practical Reason 108).

 Something else is striking about this subtextual

 qualification. Kant maintains that "respect is a feeling."

 The inclinations will not and could not be eradicated be-

 cause, as Kant states, the human "can never be altogether

 free from desires and inclinations . . ."(Critique of Practi-

 cal Reason 71). The total purification of sensibility is an

 impossibility.'2 Kant goes even further when he claims in

 Religion within the Boundaries of Mere Reason that "con-

 sidered in themselves natural inclinations are good . . ."

 (1998, 78). But the inclinations must nonetheless be cir-

 cumscribed so that the human can be morally elevated.

 And the humiliation or circumscription of human sensi-

 bility is proportionate to his moral elevation (Critique of
 Practical Reason 67).

 If respect receives a preliminary and subtextual elu-

 cidation, this is not surprising since the Groundwork

 only prepares the way for another text that takes up

 similar themes. But the feeling of respect is not dropped

 as an elusive object of inquiry; Kant develops it in
 greater detail three years later in the Critique of Practical

 Reason where it takes center stage as the incentive for

 moral conduct.'3 And Kant's discussion of it does not

 occur beneath the text but in one of the longest sections
 in the middle of this book. From a painstaking footnote

 in the Groundwork, respect reemerges to occupy a cen-

 tral place in Chapter 3 of the analytic of practical reason

 11Derrida maintains that "Analogy is metaphor par excellence"
 (1982, 242).

 '2The purity Connolly (1999) sees in Kantian morality contradicts
 Kant's own words on the sensible basis of it. Kant wants to purify
 morality from a certain mode of sensible contamination but one
 feeling remains (respect), and it is the unstable nexus between the
 human and the law.

 13Kant distinguishes between incentive (Triebfeder) and contin-
 gent grounds (Bewegungsgrund) in the Critique of Practical Reason
 (1997), a distinction that was not made in the Groundwork (1997).
 Gregor, translator of Kant (1997, 32), makes this point in a foot-
 note to her edited volume of the Critique of Practical Reason.
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 772 WILLIAM W. SOKOLOFF

 in the section of the Critique of Practical Reason titled

 "On the incentives of pure practical reason." Respect, we

 learn, is the sole motive to moral conduct.

 Whereas in the Groundwork (1997, 48) Kant claims

 that basing morality on incentives destroys its sublimity,

 in the Critique of Practical Reason this is no longer the

 case.'4 A specific incentive is now distinguished from

 contingent ones, and the former will undergird the sub-

 limity of moral practice. Any doubt Kant had about the

 possibility of respect accomplishing this in the Ground-

 work is gone: "respect for the moral law is ... the sole and

 also the undoubted moral incentive" (Critique of Practi-

 cal Reason 67). But how is respect an incentive?

 Kant defines an incentive as "the subjective deter-

 mining ground of the will of a being whose reason does

 not by its nature necessarily conform with the objective

 law. . ." (Critique of Practical Reason 62). But at the out-

 set of the Critique of Practical Reason dedicated to clarify-

 ing the moral incentive (Triebfeder), Kant acknowledges

 the difficulty of even conceiving of one: "How a law can

 be of itself and immediately a determining ground of the

 will is for human reason an insoluble problem. . ." (Cri-

 tique of Practical Reason 62, italics added). Kant avoids

 the problem and redefines his task. The task becomes one

 of showing "not the ground from which the moral law in

 itself supplies an incentive but rather what it effects (or,

 to put it better, must effect) in the mind insofar as it is an

 incentive" (Critique of Practical Reason 62-63). The effect

 will be elucidated, not the ground itself from which the

 moral law serves as a source of motivation.

 As we have learned, Kant thinks that the human is

 never totally free from inclinations and desires. And even

 though humans can never step outside of sensibility, the

 challenge is whether something other than sensibility can

 motivate action in order to give it justifiable moral worth:

 sensible feeling . . . is indeed the condition of that

 feeling we call respect, but the cause determining it

 lies in pure practical reason; and so this feeling, on

 account of its origin, cannot be called pathologically

 effected but must be called practically effected, and is

 effected as follows: the representation of the moral

 law deprives self-love of its influence and self-con-

 ceit of its illusion, and thereby the hindrance to pure

 practical reason is lessened and the representation of

 the superiority of its objective law to the impulses of

 sensibility, and with it the relative weightiness of the

 law . . . is produced in the judgment of reason

 through the removal of the counterweight .... (Cri-

 tique of Practical Reason 65)

 Respect is an effect on feeling but it is not pleasure; nor

 can it be compared to any pathological feeling because it

 is not, Kant claims, "pathologically effected." And yet, it

 presupposes the sensibility and finitude that is its condi-

 tion of possibility: "Sensible feeling . . . is indeed the

 condition of that feeling we call respect ... ." Yet, respect

 is nonetheless produced solely by reason, by an "intellec-

 tual ground" (Critique of Practical Reason 64). This
 opens the arduous path to genuine moral practice that

 requires getting rid of sensibility, "the counterweight."

 This is not an excavation that the human subject wel-

 comes: "So little is respect a feeling of pleasure that we

 give way to it only reluctantly .... We try to discover

 something that could lighten the burden of it for us . .

 ."(Critique of Practical Reason 66). Again: "Respect is a

 tribute that we cannot refuse to pay merit, whether we

 want to or not; we may indeed withhold it outwardly

 but we still cannot help feeling it inwardly" (Critique of

 Practical Reason 66). Respect exceeds the intentions of

 the subject. But it also does more. It exposes the world

 of appearances to inherent meaninglessness since some-

 thing other than the phenomenal world, something es-

 sentially negative, provides the ground for genuine

 moral conduct.

 A peculiar negativity that can be cognized a priori

 will provide determination for the liberated will. But this

 liberation is not entirely pleasant. And this particular

 mode of determinative discomfort corresponds to the

 first moment of respect:

 What is essential in every determination of the will

 by the moral law is that, as free will . . . it is deter-

 mined solely by the law. So far, then, the effect of the

 moral law as incentive is only negative, and as such

 this incentive can be cognized a priori. For, all incli-

 nation and every sensible impulse is based on feel-

 ing, and the negative effect on feeling . . . is itself a

 feeling. Hence we can see a priori that the moral law,

 as the determining ground of the will, must by

 thwarting all our inclinations produce a feeling that

 "4Coles's (1997, 24-74) underexamines the interconnection be-
 tween sublimity and moral categories in Kant's philosophy. This
 connection would probably frustrate the line he seeks to draw be-
 tween the first two critiques and the third. Coles privileges the Cri-
 tique of Judgment while adopting a somewhat dismissive stance to-
 ward the Critique of Pure Reason and the Critique of Practical
 Reason. Coles finds the consequences of Kant's narrative of subjec-
 tive sovereignty in the Critique of Pure Reason problematic. Kant's
 views on lying and revolution, according to Coles, are short-
 sighted. As this article seeks to demonstrate, the radical resources
 Coles unearths in the Critique of Judgment that can productively
 disfigure dominant interpretations of Kant in the name of an ethic
 of receptive generosity can also be found in Kant's theoretical and
 practical philosophy as well, although the specific ethical conse-
 quences would not, of course, necessarily be the same.
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 KANT AND THE PARADOX OF RESPECT 773

 can be called pain .... (Critique of Practical Reason

 63, italics added)

 "The negative effect on feeling is itself a feeling." On the

 one hand, feeling is crossed out, but on the other, a

 feelingless feeling is itself felt as a feeling. Respect seems

 to live off the very feelings that seek to deny respect's own

 possibility. Feeling the absence of feeling-that is,

 "pain" -corresponds to the negation of the inclinations

 of the self; this signals the beginning of one's infinitely

 tested membership in an intelligible world. The devasta-

 tion of self-love is a prerequisite; self-conceit must also

 be struck down and this involves humiliation (Critique of

 Practical Reason 64). Kant acknowledges that "respect ...

 shows us our unworthiness with ... severity" (Critique of

 Practical Reason 67).

 The second moment of respect is also a negative

 feeling but one closer to the feeling of pleasure. And it is

 here that a striking resemblance between the compli-

 cated network of sensations that constitute respect and

 Kant's discussion of the sublime in the Critique of Judge-

 ment appears. The movement of attraction and repul-

 sion in both the feeling of the sublime and the feeling of

 respect results in a negative pleasure.'5 But in the case of

 respect, the law is not only a source of pain but also the

 ground of a "positive feeling" (Critique of Practical Rea-

 son 63). Although respect is not pleasure, one is "el-

 evated," and this corresponds to the awareness of need-
 ing nothing, the sign of which is an "inner tranquility"

 (Critique of Practical Reason 67, 75). This is not so much

 a pathological reward as it is a peculiar comfort Kant

 names "consolation" that is the result of viewing the

 majesty of the moral law in its absolute holiness (Cri-

 tique of Practical Reason 75).

 As we have seen, a discussion of the relationship be-

 tween duty and respect in the Groundwork initiates

 Kant's investigation of the latter. He provisionally con-

 cludes his discussion of respect by returning to the con-

 cept of duty in the Triebfeder section of the Critique of
 Practical Reason:

 Duty! Sublime and mighty name that embraces

 nothing charming or insinuating but requires sub-

 mission, and yet does not seek to move the will by

 threatening anything that would arouse natural

 aversion or terror in the mind but only holds forth a

 law that of itself finds entry into the mind and yet

 gains reluctant reverence (though not always obedi-

 ence), a law before which all inclinations are dumb,

 even though they secretly work against it; what ori-

 gin is there worthy of you, and where is to be found

 the root of your noble descent which proudly rejects

 all kinship with the inclinations, descent from which

 is the indispensable condition of that worth which

 human beings alone can give themselves? (1997, 73)

 The interconnection between our moral duty and the law

 silences the inclinations. The critical philosopher even

 raises the possibility of duty's immaculate conception; no

 origin is worthy of her. This mystery does not jeopardize

 the human's moral worth but is the fundamental condi-

 tion of it. This worth is not granted by a politician but is

 self-given, that is, taken. In order to be a moral citizen,

 one must place a law above oneself which in turn "el-

 evates a human being above himself" and the endlessness

 of this self-overcoming constitutes our proper self (Cri-

 tique of Practical Reason 74). Finally, we discover "the

 sublimity of our own supersensible existence . . ." (Cri-

 tique of Practical Reason 75). But why does Kant evade

 the question of the origin of duty? If there is an origin

 worthy of duty, what would it be?

 Ground

 The word ground (Grund) has particular significance for

 Kant since respect is unfathomable (unergruendlich) for

 speculative reason and because he sought to provide a

 critical ground for practice.'6 The concept of the ground

 is central in the first and one of the most significant texts

 in the development of his critical practical philosophy:

 Groundwork of the Metaphysics of Morals.' 7 This text is
 ambitious because it seeks out and establishes the su-

 preme principle of morality, the categorical imperative.

 This is necessary and justifiable since all previous texts

 on moral philosophy failed to locate this principle. But to

 get there one must traverse "the highest limit of all moral

 inquiry" (Groundwork 65).

 Despite its monumental goal, the Groundwork has an

 astonishing conclusion. For the ultimate foundation

 for morality remains a question and is fundamentally

 "In reference to the feeling of the sublime, Kant maintains: "the
 mind is not just attracted by the object but is alternatively always
 repelled as well, the liking for the sublime contains not so much a
 positive pleasure as rather admiration and respect, and so should
 be called a negative pleasure" (Critique of Judgment 98).

 16Gregor, translator of Kant (1997, 68), renders "unergruendlich"
 as "impenetrable" which erases the force of the literal connection
 to the ground. Unfathomable is better.

 17 For an antifoundationalist account of the Kantian critical project
 see O'Neill (1989). O'Neill's discussion of the first critique as a re-
 flexive and political task is provocative.
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 inaccessible to cognition.'8 A massive gap separates the

 body of the text from the character of the inquiry prom-

 ised by the title. Although the word Groundwork suggests

 that this text will provide a groundlaying, groundwork,

 grounding, or foundation for morals, such a foundation is

 precisely what the text fails to supply. In fact, the "Con-

 cluding Remark" contains the following paradox:

 And thus we do not indeed comprehend the practi-

 cal unconditioned necessity of the moral imperative,

 but we nevertheless comprehend its incomprehensi-

 bility, and this is all that can fairly be required of a

 philosophy that strives in its principles to reach the

 very boundary of human reason. (Groundwork 66)

 After a transition from "Ordinary Rational Knowledge of

 Morality to the Philosophical" and one from "Popular

 Moral Philosophy to a Metaphysics of Morals," the text

 culminates in a paradox that signals the fundamental in-

 accessibility of the foundation for practice. Even though

 grounding only names a preliminary project, one that

 will be worked out three years later in the Critique of

 Practical Reason, Kant does not even provide a prelimi-

 nary grounding. Instead, we get something like an abso-

 lute ungrounding signaled in the invitation to embrace

 negativity or "comprehend incomprehensibility:"

 The negativity of Kantian morality has proved to be

 a significant point of contention among readers of Kant

 leading many to dismiss his ethical principles. But during

 Kant's discussion of the sublimity of the Jewish law pro-

 hibiting images of the divine in the Critique of Judgment,

 Kant reverses the relation between sensibility and moral-

 ity and insists that it is indeed the negativity of morality

 that invigorates the moral imagination-gives it force-

 and checks the practices of governments who seek pliable

 subjects:

 It is indeed a mistake to worry that depriving this

 presentation of whatever could commend it to the

 senses will result in its carrying with it no more than

 a cold and lifeless approval without any moving force

 or emotion. It is exactly the other way round. For

 once the senses no longer see anything before them,

 while yet the unmistakable and indelible idea of mo-

 rality remains, one would sooner need to temper the

 momentum of an unbounded imagination so as to

 keep it from rising to the level of enthusiasm, than to

 seek to support these ideas with images and childish

 devices for fear that they would otherwise be power-

 'Groundlaying is the literal translation of the German word
 " Grundlegung."

 less. That is also why governments have gladly per-

 mitted religion to be amply furnished with such ac-

 cessories: they were trying to relieve every subject of

 the trouble, yet also of the ability, to expand his soul's

 forces beyond the barriers that one can choose to set

 for him so as to reduce him to mere passivity and so

 make him more pliable . . . this pure, elevating, and

 merely negative exhibition of morality involves no

 danger of fanaticism, which is the delusion [ Wahn] of

 wanting to SEE something beyond all bounds of sensi-

 bility ... The exhibition avoids fanaticism precisely

 because it is merely negative. For the idea offreedom

 is inscrutable and thereby precludes all positive exhi-

 bition whatever.... (1987, 135)

 The negativity of morality is not "cold and lifeless" but

 produces imaginative momentum and is simultaneously

 a check on fanaticism; the inverse instantaneously dead-

 ens the soul and is a tool of governments that engineer

 moral passivity. Governments fear that moral claims will

 have no force unless they are supplemented with "child-

 ish devices." Kant does not have this fear. For him, moral

 practice grounded on freedom ultimately lacks a ground;

 freedom is essentially negative. And it is indeed this nega-

 tivity that engenders the moral citizen's empowerment.

 But the negative character of moral demands and the

 human's inability to conceive the possibility of an action

 done out of duty does not mean that morality is a mere

 "phantom" or that the law fails to effect us (Groundwork

 51). We are summoned by the law that we cannot com-

 pletely grasp even though we can nonetheless hear its

 command. The "voice of reason" is one that is "so dis-

 tinct, so irrepressible, and so audible" (Critique of Practi-

 cal Reason 32). It "makes even the boldest evildoer

 tremble;" more terrifyingly, "even the dead are not always

 safe from this critical examination" (Critique of Practical

 Reason 68, 66). We are in doubt, though, whether the

 voice of reason "comes from man, from the perfected

 power of his own reason, or whether it comes from an

 other, whose essence is unknown to us .. ." ("On a Newly

 Arisen Superior Tone in Philosophy" 71, italics added).

 The ground for morality cannot be rationally elucidated

 or grasped because it is freedom; that alone transfers the

 human into a higher order.

 Freedom

 When Kant designates God, freedom, and immortality in
 the Critique of Pure Reason as the "unavoidable problems

 set by pure reason" (1965, 46), this does not name three
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 separate undertakings but only one. It is the announce-

 ment of the problem of freedom as the most important

 metaphysical investigation. For both the idea of an eter-

 nal divinity and immortality involve the possibility of

 something that is entirely unconditioned, that is, free. In

 the case of God, independence from an origin or ground

 other than one that is self-given, or, in the case of immor-

 tality, something outside of temporal determination alto-

 gether. And the possibility of both the former and the lat-

 ter point to the problem of freedom.

 Perhaps more so than any other philosopher, Kant

 dedicates himself to freedom with unprecedented rigor.

 And even though it occupies a central place in Kant's

 writings, freedom never ceases to be an unproblematic

 concept. Consider, for example, how Kant speaks of free-

 dom in three different texts. In the Groundwork, freedom

 is "presupposed" (1997, 53). In the Critique of Practical

 Reason, freedom is a "fact of reason" (1997, 28). In An-

 thropology from a Pragmatic Point of View, freedom ap-

 pears as something primordial: "The child who has just

 come from its mother's womb, unlike all other animals,

 seems to enter the world with a loud shriek just because

 it considers the inability to make use of its limbs a re-

 straint; consequently, it announces this claim to freedom

 (which no other animal knows)"(l978, 176).

 But over and above these strained formulations and

 anthropological speculation about the primal cry, there is

 something paradoxical about Kant's meditation on free-

 dom. In the thought of freedom, reason must do what it

 is ultimately unable to do, that is, think the uncondi-

 tioned. A gap separates the conditioning activity of rea-

 son and the unconditioned essence of freedom; for the

 thought of the unconditioned is incompatible with the

 ground giving character of reason. It seems that every

 thought of freedom is destined to miss its.target. In order

 to think freedom, then, we have to think the uncondi-

 tioned. Thought must think the unthinkable. An unsatis-

 fying predicament indeed: "By constant inquiry after the
 condition, the satisfaction of reason is only further and
 further postponed" (Groundwork 66). The deferral of

 cognitive gratification means that freedom always ex-
 ceeds our faculties: "We shall never be able to compre-

 hend how freedom is possible" (Groundwork 60). But we

 should be satisfied "if only we can be sufficiently assured

 that there is no proof of its impossibility. . ." (Critique of

 Practical Reason 79). This is a surprising claim if we ac-

 cept Allison's observation ( 1990, 1 ) that freedom inhabits

 the most important place in Kant's practical philosophy.
 The theoretical impossibility of completely conceiv-

 ing freedom corresponds to the practical difficulty of it
 as well. On the one hand, freedom is the condition of

 possibility for ethical practice, but, on the other, freedom

 is not a stable foundation but designates the complete re-

 moval of all determinate grounds. Freedom will never be

 a particular place or standpoint. Kant's famous "footpath

 of freedom," the path "on which it is possible to make use
 of our reason in our conduct . . ." turns out to be not so

 much a trail of security but something else, something

 that is at best undecidable (Groundwork 60). The unde-

 cidable character of freedom is, in the words of Kant, "a

 terrible thing," not only because it is the condition of

 both good and evil, but because it annihilates the stabil-

 ity of the fundamental ground for practice (Kant Lectures

 on Ethics 17). The result: the human comes face to face

 with the radical indeterminacy of all action. Kant: "The

 law cannot specify precisely in what way one is to act ...

 (Metaphysics of Morals 194).19

 But, and this is Kant's genius, the instability of free-

 dom does not authorize ethical license. The fundamental

 undecidability of freedom promises to generate modes of

 action that do not negate the freedom that initially per-

 mits these acts to be possible at all. There is thus a certain

 lawfulness that corresponds to the instability of freedom:

 "A free will and a will under moral laws are one and the

 same" (Groundwork 53).20 But the reciprocal relationship

 between lawfulness and freedom does not efface the fun-

 damental riddle of freedom. At the bottom of it all, free-

 dom is the law, and the law can never be anything other

 than freedom.

 Kant maintains in the Groundwork that contemplat-

 ing the possibility of the lawv as an imperative of freedom

 leads one to the "extreme boundary of all practical phi-

 losophy" (1997, 59). Conducting oneself in accordance
 with it goes further. For Kant believed that it would lead

 to nothing less than a total cosmic inversion of the fun-

 damental laws of the universe; the force of the laws of na-

 ture in determining conduct are replaced with the force

 of freedom. We must"conduct ourselves in accordance

 with maxims of freedom as if they were laws of nature"

 '9This does not threaten Kantian morality with pointlessness. It
 preserves the sublimity of freedom and prevents the denigration of
 the law to a tool. For a critique of the potential pointlessness of
 Kantian morality, see Schneewind (1992). For a valorization of the
 nontechnical foundation for ethics, politics, and cultural identity
 see Derrida: "when a responsibility is exercised in the order of the
 possible, it simply follows a direction and elaborates a program. It
 makes of action the applied consequence, the simple application of
 a knowledge or know-how. It makes of ethics and politics a tech-
 nology. No longer of the order of practical reason or decision, it be-
 gins to be irresponsible ... European cultural identity ... must be-
 long to this experience and experiment of the impossible" (1992,
 45, italics added). Although Derrida is critical of Kant, there is a
 striking similarity between Kant's conception of practical reason
 and the Derridean decision.

 211See Velkley (1989) for a discussion of the impact of Jean-Jacques
 Rousseau's conception of law on Kant.
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 (Groundwork 66). Freedom, a new ground in the outer

 reaches of cognition, changes place with the laws of na-

 ture and becomes the condition of possibility for an el-

 evated and redeemed planet. The initial sign of this pos-

 sibility is the feeling of one's own radical independence

 from nature.

 But the possibility of even partially rising above na-

 ture depends on human receptivity. One must receive

 what is absolutely other and intrinsically opposed to the

 innermost composition of the human. This is especially

 difficult to bear since the moral law recognizes no limits.

 The logical result of the limitlessness of moral com-

 mands is permanent moral failure; these commands can

 never be fulfilled.2' But the unfulfillability and impossi-

 bility of moral commands does not mean that they are

 opaque, even though they may produce thauma in the

 resident of Koenigsberg himself: "The simplicity of this

 law ... must seem astonishing.. ." (Metaphysics of Morals

 51). This is the law: "So act that the maxim of your will

 could always hold at the same time as a principle in a giv-

 ing of universal law" (Critique of Practical Reason 28). In

 the categorical imperative, the human is commanded to

 do the impossible, and this is the essence, not of Kant's

 moral reform, but of his moral revolution. Kant's famous

 criticism of revolution in the Metaphysics of Morals

 (1991, 129-133) should be viewed strictly within the do-

 main of legality. Kant never ruled out the possibility of a

 moral revolution: "That a human being should become

 not merely legally good, but morally good ... cannot be

 effected through gradual reform but must rather be ef-

 fected through a revolution in the disposition of the hu-

 man being" (Religion within the Boundaries of Mere Rea-

 son 67-68).

 The name for the moral revolution in the disposition

 of the human is Achtung. Respect names the annihilation

 of political projects grounded on pathological subjectiv-

 ity. It also signals the impossibility of human moral per-

 fection but without abandoning the aspiration for it. A

 distinctly human feeling of moral failure, respect re-

 minds us that there is no secure position on which moral

 conduct can be based. But as a sign of the human's moral

 finitude, respect nonetheless names the possible eleva-

 tion of the human out of the causal mechanism and into

 a "kingdom of ends." Although he is morally elevated, he

 is also embodied.22 He is free but he cannot completely

 step outside of sensibility. Ascending as he falls and de-

 scending as he rises, the Kantian moral agent is occupied

 by divergent forces that never entirely supply a stand-

 point that exceeds the poles of this motile opposition.

 But the regime of sensibility does not stop him from at-

 tempting to elevate himself above the tyrannical voice of

 pathology because the Kantian moral agent also hears

 the "voice of reason" (Critique of Practical Reason 32).

 Ethical Paradox

 Readers of Kant from a wide variety of priesthoods have

 had a difficult time coming to terms with the feeling of

 respect. It is, in the words of Kofman, an "economy of

 panic;" for Lyotard it is "a blank feeling;" for Adorno, re-

 spect is even "repressive" (Kofman 1997; Lyotard 1994,

 118; Adorno 1973, 232). But for the purposes of this

 study, I examine Connolly's (1999, 163-177) recent cri-

 tique of Kant. In his important Why I am Not a Secularist,

 he theorizes the "visceral register," a name designating

 gut feelings and embodied trauma, and in the Chapter

 entitled "A Critique of Pure Politics," he launches a cri-
 tique of Kantian purity. And it is here that Connolly

 smells an unconscious dogmatism and imperialism in

 Kant; he is also nervous about the Kantian devaluation of

 sensibility; he wonders, finally, whether Kant places his

 command morality outside a zone of legitimate contesta-

 tion (see also Connolly 2000). I understand and share

 Connolly's hesitations but, as I have shown, there is an-

 other way to approach Kant.

 Connolly sees a dangerous drive to purity in Kant

 but, as I have demonstrated, there is also structural con-

 tamination at work. He sees a command morality in

 Kant; so do I, but, it is a paradoxical one. In contrast to

 Connolly, my reading seeks to unhinge the conservative

 appropriation of Kant at its root in order to develop a

 Kantian ethic of paradox. Such an ethic does not involve

 2'For an intriguing discussion of the nonfulfillable character of
 the moral law see Hamacher (1996, 81-108). During his discus-
 sion of the relationship between the moral law and happiness,
 Coles claims that the "moral law ... would involve reason in the
 contradiction of commanding that it determine and will itself ac-
 cording to something which is fundamentally impossible" (1997,
 45). By appealing to the principle of noncontradiction, it is not
 Kant but Coles who privileges the sovereignty of reason. I find
 Hamacher's discussion (1996) of structural impossibility in Kant
 more persuasive.

 22For the theme of embodiment in Kant's writings see Shell
 (1996). In Shell (1980) she observes: "By thus heightening the im-
 portance of intellectual and economic rights, Kant lessens the sig-
 nificance of the distinction he draws between active and passive
 citizenship. An empirically republican government is less urgently
 needful than the formal right to develop fully one's own powers"
 (173). I am made uneasy by the distinction Shell draws between
 active and passive citizenship. Given Kant's own insistence on the
 importance of autonomy and, more generally, Kant's egalitarian
 hopefulness, passive citizenship is oxymoronic.
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 the either/or choice of embracing law or affirming essen-

 tial contingency (an opposition that I believe contem-

 porary ethico-political reflection needs to question to a

 greater extent than it has) but doing both at the same

 time.23 And this is precisely what can deepen and expand

 contemporary conceptualizations of the foundations for

 ethico-political practice.24 Although I can only sketch the

 outlines of this new ethic, it is my alternative to

 Connolly's conception of "agonistic respect" that he de-

 velops in opposition to Kant.

 A Kantian ethic of paradox affirms the value of the

 moral force contained in categorical lawful pronounce-

 ments and is also attentive to the inescapable aporetic

 dimensions, the conditions of possibility that are simul-

 taneously conditions of impossibility, of these com-

 mands.25 Secondly, a Kantian ethic of paradox aspires to

 value universality and particularity at the same time. It

 thus seeks a middle position between advocates of ab-

 stract universalism, on the one hand, and particularity,

 on the other. At its worst, an overemphasis on universal-

 ity results in imperialism, homogenization, and universal

 domination; affirming the particular, taken to the ex-

 treme, produces nationalism, relativism, and subjectiv-

 ism. So we need to know the dangers of both universality

 and particularity, but also the value of both.

 Derrida's recent work on cultural identity, cosmo-

 politanism, and hospitality has gone further than any

 other contemporary thinker in this regard. He articulates

 the necessity, value, and indispensability of a "double

 contradictory imperative" or "double duty" (1992, 77-

 78).26 Universality is limited by valuing particularity, and

 particularity is stretched outside of its idiom by the uni-
 versal. The one is always inscribed into the other. So it is

 not a choice between universality or particularity but

 creating and enacting modes of thinking and practices

 that value both at the same time. In Derrida's words: "The

 difficulty is to gesture in opposite directions at the same

 time" (1984, 120). This "double duty" simultaneously en-

 ables ethical conduct but disables it too. It makes ethics

 difficult. But without ethical difficulty there is no reason

 to work at being ethical.

 But let us return to Kant. Have I forced Kantian re-

 spect into a paradoxical structure that undermines the

 logical consistency of Kant's practical philosophy? The

 answer is no. All commentators on Kant acknowledge

 respect's mysterious status. And I refuse to ignore or ho-

 mogenize the textual tensions that constitute respect. In-

 deed, I affirm its paradoxical movement. But what is the

 value of the paradox of respect and what are the implica-

 tions of this paradox on Kant's practical philosophy as a

 whole?

 First, the paradox of respect may help us appreciate

 the essentially ambiguous status of fundamental ele-

 ments of Kant's practical philosophy in order to attune

 us to the actual complexity of moral problems in the real

 world. The paradox, the one that reason and the will to

 meaning seek to annul, can open a space for reflection.

 Second, generating a paradox in a relatively new place

 may provide an impetus to read other crisis points in

 Kant's writings. While I think that he is too dismissive of

 Kant's practical philosophy, I applaud Coles's (1997) af-

 firmative rereading of the sublime, genius, and aesthetic

 ideas in the Critique of Judgment that he develops to ar-

 ticulate an ethic of receptive generosity.

 Third, the paradox of respect can create a space from

 which one can contest ethical programs that destroy space

 for the singularity of the other, especially when the other

 is a hybrid or paradox. Kant's own valuation of the para-

 dox (1978, 12) is consistent with the founding gesture of

 the critical project: restraining cognitive hubris. Affirming

 paradox suspends the will to cognitive domination. But

 sometimes letting a paradox persist signals a pathological

 yearning to appear unique, or as Kant put it earlier, "logi-

 cal obstinacy" (1978, 12). But not always. It may be a gen-

 erous response to constitutive ethical ambiguity. Finally,

 even though the paradox may suspend the sovereignty of

 reason and push it to its limit, it is valuable because it can

 irritate reason out of self-assurance or thoughtlessness,

 and perhaps the paradox can even "awaken the mind"

 (Kant Anthropology 12). As Nancy puts it: "Thinking is al-

 ways thinking on the limit. The limit of comprehending

 defines thinking. Thus thinking is always thinking about

 the incomprehensible.. ." (1993, 54).

 Manuscript submitted August 16, 2000.
 Final manuscript received April 2, 2001.

 23Habermas is probably the clearest example of an advocate of ra-
 tionality and universality, but a critique of his work is beyond the
 scope of the current article.

 24Although I cannot develop this theme here, Connolly has prema-
 turely accepted a domesticated rendering of Kant.

 25 I borrow this paradoxical formulation from the work of Derrida.
 For his discussion of conditions of possibility that are simulta-
 neously conditions of impossibility see his essay in Deconstruction
 and Pragmatism entitled "Remarks on Deconstruction and Prag-
 matism" (1996, 82).

 26Derrida articulates the practical forms that this "double duty"
 takes in The Other Heading "The same duty also dictates welcom-
 ing foreigners in order not only to integrate them but to recognize
 and accept their alterity: two concepts of hospitality that today di-
 vide our European and national consciousness." He goes on to add:
 "The same duty dictates respecting differences, idioms, minorities,
 singularities, but also the universality of formal law, the desire for
 translation, agreement and univocity, the law of the majority, op-
 position to racism, nationalism, and xenophobia" (1992, 77, 78).
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