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sexual nature are not self-chosen but accepted on the authority of
eexpertse in the new modern sciences of sexuality: the Freuds, the
Kraft-Ebbings, the Havelock Ellises, the Margaret Meads. Such
experts present as discoveries about human nature what are
actually just new social norms for behaviour.

Of course, there is a distinction between sexuality as a social
construct and sex as a biological reality. Foucault does not deny that
there are, for example, undeniable physiological facts about human
reproduction. But he maintains that once we move from sheer
biology to the inevitably hermeneutic and normative concepts of
psychology, anthropology, etc., the distinction breaks down. The
Oedipal complex, for example, is tied to assumptions about the
meaning and value of the bourgeois family; it is not just another
fact, like the physiology of conception. Even what seem to be simple
biological facts, for example, the distinction of male and female, can
turn out to have normative social signi“cance, as is demonstrated
by the case of Herculine Barbin, a 19th-century hermaphrodite,

who was raised as a female but, in her twenties, came under the
scrutiny of doctors who decided that she was in fact a man and
forced her to live as one. Foucault published the poignant memoirs
Barbin wrote before committing suicide at the age of thirty.

Given his critique of the repressive hypothesis, Foucault is able to
develop a history of sexuality that often parallels his history of the
prison. Just as the modern sciences of criminology de“ne categories
of social dysfunction (juvenile delinquent, kleptomaniac, drug
addict, serial killer, etc.) that are simultaneously sources of
knowledge and of control regarding their subjectse, so the modern
sciences of sexuality de“ne categories of sexual dysfunction
(homosexual, nymphomaniac, fetishist, etc.) that have a parallel
role as power/knowledge. Foucault cites the case of Jouy, a slightly
retarded 19th-century French peasant, who would occasionally
entice young girls of his village into what Foucault describes as
*harmless embracese. No doubt such things had gone on in French
villages for centuries, but someone reported Jouy to the authorities
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who brought down upon him the full brunt of the new science

of sexuality. After detailed legal and medical examinations, he

was found guilty of no crimes but was nonetheless confined to a
hospital for the rest of his life as a ‘pure object of medicine and
knowledge’ (HS, 32). Many of us today will be shocked at Foucault’s
insouciance over what we might well judge sexual molestation, but
Foucault would no doubt see our reaction as itself a sign of the
effects of the modern power/knowledge system.

Three of Foucault’s six planned volumes were to treat specific
marginalized groups: children, as the object of the campaign to
suppress masturbation (The Children’s Crusade); women as
subjects of the sexually based disorder of hysteria (The Hysterical
Woman); and homosexuals and other groups judged sexually
‘abnormal’ (Perverts). All of these, like the criminals of Discipline
and Punish, were constituted and controlled by hierarchical
observation and normalizing judgements. Further, as in the case
of criminality, there was no real possibility of eliminating or even
substantially reducing the targeted behaviours, so the de facto
function of the power apparatus was simply to control segments of
the population. A fourth projected volume was The Malthusian
Couple, where Foucault’s topic would have been various power
structures designed to limit the population and improve its quality.
This, again as in Discipline and Punish, is readily seen as an
extension of disciplinary power to non-marginal groups.

In the concluding chapter of the introduction to The History of
Sexuality, Foucault seems to be moving beyond sexuality as such
and develops a notion of biopower, which embraces all the forms
of modern power directed toward us as living beings, that is, as
subject to standards of not just sexual but biological normality.
Biopower is concerned with the ‘task of administering life’, a
process that operates on two levels. On the level of individuals, there
is an ‘anatomo-politics of the human body’; on the level of social
groups, there is a ‘bio-politics of populations’ (HS, 139. The first
level implicitly complements the primarily epistemological
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treatment of medicine in The Birth of the Clinic, making explicit the
political significance (in a broad sense that includes the social and
the economic) of the medical norms defining a healthy individual.
So, for example, the modern medical notion of obesity corresponds
to the marginalized social class of ‘fat people’, and modern
techniques of drug treatments of illness are inextricably tied to

the economics of the pharmaceutical industry. The second level
concerns the modern focus on a nation’s entire population as a
resource that must be protected, supervised, and improved. Thus,
capitalism requires universal medical care and education to ensure
an adequate workforce; racist ideologies call for eugenic measures
to protect the purity of the population ‘stock’; and military planners
develop the concept of ‘total war’, as a battle between not just
armies but entire populations.

We see, then, that Foucault’s project of a history of modern
sexuality was, even as he began it, expanding to a history of modern
biopower. And from the late 1970s on, he took up the themes of
such a history. So, for example, he returned to issues in the history
of medicine and psychiatry, now from the broader perspective of
his new view of power. Also, he began studying what he called
‘governmentality’: the art, developed from medieval pastoral
models, of rulers’ care for the populations under their control.

But even more significant was another direction of expansion,
toward what Foucault came to call a ‘history of the subject’. This
had already begun to emerge in Discipline and Punish, where
Foucault occasionally noted how the objects of disciplinary control
could themselves internalize the norms whereby they were
controlled and so become monitors of their own behaviour. In

the context of sexuality, this phenomenon becomes central, since
individuals are supposed to discern their own fundamental nature
as sexual beings and, on the basis of this self-knowledge, transform
their lives. As a result, we are controlled not only as objects of
disciplines that have expert knowledge of us; we are also controlled
as self-scrutinizing and self-forming subjects of our own knowledge.
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This new perspective leads Foucault to question the modern ideal
of sexual liberation. I discover my deep sexual nature through
self-scrutiny and come to express this nature by overcoming
various hang-ups and neuroses. But am I really freeing myself, or
am I just reshaping my life in accord with a new set of norms?
Isn’t promiscuity as demanding an ideal as monogamy, the
imperative to be sexually adventurous as burdensome as a prudish
limitation to the missionary position? The magazines, self-help
books, and sex manuals that guide us to a life of liberated sexuality
seem to induce in us as much insecurity and fear about our sexual
attractiveness and ability to perform as sermons and tracts did in
our grandparents about the dangers of sexual indulgence. More
importantly, is my acceptance of the demands of liberation any
more an expression of my ‘true nature’ than were our grandparents’
acceptance of the demands of traditional morality? Foucault
suggests that, in both cases, the acceptance may merely be an
internalization of external norms. The irony of our endless
preoccupation with our sexuality, Foucault says, is that we think
that it has something to do with liberation (HS, 159).

Even more importantly, Foucault’s new perspective led him to
the view that his study of sexuality was really part of an effort to
understand the process whereby individuals become subjects. He
was, he concluded, writing not so much a history of sexuality as a
history of the subject. This transition arose from the fact that he
had found sexuality to be an integral part of our identity as selves
or subjects. To say that I am homosexual or that I am obsessed
with Albertine is to say something central about what I am in the
concreteness of my subjectivity. Here Foucault seems to return

to the standpoint of individual consciousness, which he earlier
rejected in his choice of the philosophy of the concept over the
philosophy of experience. I, however, would suggest that he never
really left this standpoint, but instead rejected transcendental
readings of subjectivity that ignored its fundamentally historical
nature. In any case, he now felt the ability and the need to give an
account of the historical process whereby we become subjects. The
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question is not how consciousness emerges from unconscious
matter but how a conscious being assumes a particular identity, that
is, comes to think of itself as directed by a given set of ethical norms,
which give its existence a specific meaning and purpose.

In The History of Sexuality, Foucault began looking at the way

the modern consciousness of an ethical self emerged through the
secularization of Christianity’s hermeneutics of the self (as in the
confessional practices we discussed above). His original plan was to
develop this theme at length in a separate volume on medieval
Christian views of sexuality, which he called Les Avoux de la chair.
(This was to be the second volume of the history of sexuality,
followed by the four volumes, on children, women, perverts, and
couples.) Foucault says he finished a draft of this volume but was
not satisfied with what he had written and set it aside. Although
the draft apparently does still exist, it has never been published
(Foucault’s family have insisted on following his terse injunction:
‘No posthumous publications.’). Nor is the draft available in the
Foucault Archives in Paris; very few people have even seen it and
there are no detailed accounts of its content. (Some who have seen it
say it isn’t really a complete draft, as Foucault suggested.)

In any case, as Foucault reflected further on his project, he

decided that he needed to begin not with the Middle Ages but with
ancient Greek and Roman views on sexuality and the self. He had
concluded that to properly understand the Christian hermeneutic
view of the self, he had to trace its origins and differences from
ancient ideas. He began brushing up his school-boy Greek and
Latin and had many discussions with two of his friends and
colleagues in the College de France: Paul Veyne, a Roman historian,
and Pierre Hadot, an historian of ancient philosophy. This major
redirection, combined with ill health (which turned out to be the
AIDS from which Foucault eventually died) seriously delayed the
project. It was only in 1984, just before his death, that Foucault
was able to publish two volumes on the ancient world: The Use of
Pleasure, which discussed Greek texts of the 4th century Bc, and
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The Care of the Self, which covered Greek and Roman texts from
the 1st century Bc to the 1st century AD.

Although these books were titled Volume II and Volume III of
Foucault’s History of Sexuality, there is no sense in which Volume I,
which we have been discussing here, can be regarded as an
introduction to them. Put roughly, the project Volume I is
introducing is one in which modern sexuality would be studied as
an example of bio-power: biological (in a broad sense) knowledge
as a basis for socio-political control of individuals and groups. This
is a project Foucault never carried out, although there are some
elements of it dispersed in his writings before and after Volume I.
Volumes II and III are part of a study of ancient sexuality as an
example of the ethical formation of the self. It has no overlap with
the earlier interest in bio-power, although there is a connection
through the shared topic of the Christian hermeneutics of the self.
It would have been less misleading if Foucault had not presented
theses two books as continuations of his original history of sexuality.
He may have envisaged some broader project that would have
approached sexuality through both bio-power and the formation
of the self. But at the end of his life he seems to have rather been
moving away from the history of sexuality. His new direction, as we
shall see, connects the formation of the subject not to sexuality but
to what he came to call ‘games of truth’.
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Chapter 10
Ancient sex

Sex is boring.

Those who have struggled with the obscurities of Foucault’s archly
intense prose are vastly relieved by the easy lucidity with which he
writes in his last two books. Had his final illness led to a peaceful
reconciliation reflected in his writing? Or was it merely that,
wanting to finish this project before he died, he didn’t have time
for baroque complexification? Rather, I think, Foucault had entered
a world that was removed from the present he so often found
‘intolerable’ and that suggested modes of existence he found
immensely appealing.

His topic, the ethical formation of the self, emerged, of course, from
his analysis of modern power relations, which he saw penetrating
even the interiority of our personal identity. No doubt the reason he
so resisted any fixed identity was his realization that even what
might seem to be his own autonomous choice of identity would be
just an internalization of social norms. But, as Foucault traces the
historical constitution of ethical identity back beyond the Christian
hermeneutics of the self and its modern secular successors,
dominating power comes to have little place in his story.

He still plays on the duality of the term ‘subject’, speaking now of
the ‘modes of subjectification’, whereby an ethical code enters
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individuals’ lives and constitutes their identity. And his general
structure of subjectification - derived from an archaeological
analysis of ancient texts - is certainly open to power relations. This
structure involves, as its basis, the acts that concern sexual
behaviour (what the Greeks called ta aphrodisia - the ‘things of
Aphrodite’ and what Foucault labels the ‘ethical substance’). It
further involves the sense in which individuals are made subject to
the ethical code. This, which Foucault calls the ‘mode of subjection’,
might be a matter of anything from conforming to social
conventions to carrying out a programme of self-fulfilment. Beyond
the question of what it means to be subjected to the moral code is
the question of the specific means by which the subjection is carried
out, the ‘forms of elaboration’, which might, for example, include
self-conscious following of practical rules or, on the contrary, a
sudden, overwhelming conversion. Finally, there is the ultimate
goal (telos) envisaged for the project of morality; for example, the
attainment of self-mastery or purification for an afterlife.

Although this schema allows for the operation of power, the way
Foucault applies it to ancient sexual ethics emphasizes ethical
subjectification as something carried out by individuals who seem
in control of their destiny. They might, to combine some of the
above examples, be carrying out a project of self-fulfilment by
meticulously following a set of practices (‘techniques of the self’)
designed to produce self-mastery. Likewise, Foucault speaks, with
apparent admiration, of the Greeks’ ‘aesthetics of existence’, in
which a life is created like a work of art. It also becomes apparent
that Foucault’s focus is much more general than sexual ethics.

As he commented in an interview while working on The Care of
the Self: ‘T am much more interested in problems about techniques
of the self . . . than sex - sex is boring’ (‘On the Genealogy of Ethics’,
EW I, 253).

But, we will point out, Foucault himself has already shown,
especially in the History of Sexuality I, that there can be only an
illusion of self-creation. What we may think is our freedom is, like
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modern sexual liberation, only an internalization of the constraints
of power relations. Foucault may be attracted by the ancients’
project of creating beautiful lives, but he of all people is surely aware
that this very project is entwined with the power structures of Greek
society. Consider, for example, the Greek practice of homosexual
love between men and adolescent boys. Even though this is free of
Christian strictures about intrinsically evil, unnatural acts, it is, as
Foucault emphasizes in The Use of Pleasure, problematized for
political reasons. The boy, who is sought as the passive partner of a
dominating male, is nonetheless being groomed as a future leader
of the polis. How could such a person be a sexual object on the same
level as women and slaves? For all of Plato’s talk of ideal beauty and
the soul’s self-mastery, the issue of ‘Platonic love’ cannot be
detached from the power relations of Athenian society.

The key to this issue is the concept of problematization, which

I have just casually introduced but which is in fact a key notion

of Foucault’s later thought. Problematizations formulate the
fundamental issues and choices through which individuals confront
their existence. The fact that my existence is problematized in a
specific way is no doubt determined by the social power relations
in which I am embedded. But, given this problematization, I am
able to respond to the issues it raises in my own way, or, more
precisely, in a way by which I will define what I, as a self, am in

my historical context.

There is an implied contrast - although Foucault never makes it
explicit - between problematization and marginalization. In the
ancient context where he introduces the term, it is the lives of free
Greek males that are problematized, not those of marginalized
groups such as women and slaves. Marginalization corresponds to
the strongest constraints that a society exercises on individuals.
Even the marginalized are not entirely determined by a society’s
power structures, since they are capable of engaging (and
succeeding) in revolutionary movements against what dominates
them. But they can define themselves only through their struggle
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with power. The ‘mainstream’ members of a society, those who

are not marginalized, are less constrained. The power network
defines them in a preliminary way but allows for a significant
range of further self-definition. Unlike the marginalized, they

have available ‘niches’ within the society that provide them room
for self-formation in their own terms. The ‘problematization’ of the
free Greek male lies in this domain.

My suggestion is that, in moving to the history of the subject (and
to the history of ancient sexuality), Foucault implicitly switches his
primary focus from those whose lives are marginalized to those
whose lives are merely problematized. In this way, without denying
the pervasiveness of power, he tacitly acknowledges that it allows
some people to lead lives of relative freedom and self-creation. In
ancient Greece, this included at least some free males; in our world
it includes, among others, those of us who have the ability and
opportunity to write and read books like Foucault’s.

It may seem that problematization is a third Foucaultian historical
method, supplementing (or replacing) archaeology and genealogy.
Strictly speaking, this is false, since problematization is not a
historical method but an object studied by such methods. The

turn to problematization is a switch from marginalized to
problematized individuals. But Foucault’s way of engaging with
ancient problematizations of sexuality does involve a major change
in his historical methodology. He first requires a careful exploration
of the structures of ancient discourses about sexuality, for which
archaeology is, of course, the primary instrument. At the same time,
he has little concern with the power relations that are entwined
with ancient knowledge of sexuality. The Use of Pleasure refers, as
we have noted, to the political roots of the ‘problem of the boy’, and
The Care of the Selfhas a brief (and, by Foucault’s own admission,
quite derivative) chapter on the social forces behind the transition
from Greek to Roman views of sexuality. But the genealogy of
power, in the sense of Foucault’s earlier work, is muted in these
two books.
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This is because genealogy is concerned with the lines of power
connected to our present system of domination. It is, as Foucault
said in Discipline and Punish, a history of the present. But the
power regimes of ancient Greece and Rome are too distant to
figure in our understanding of our present power structures. When
only these structures were Foucault’s concern, he needed, as he
originally planned, to go no further back than medieval notions

of pastoral care. But once the topic became problematizations

and self-creative responses to them - matters that develop in the
interstices of a power regime - the ancients immediately became
interesting. Not, however, because of the specific origin of their
problems, which would require a genealogical study, but because of
the kinds of creative responses the ancients gave to these problems.

Foucault is reluctant to give up the term ‘genealogy’, perhaps
because it keeps him connected to Nietzsche. But he no longer
presents it as an instrument of suspicion, following the pervasive
tracks of modern power. Instead, it is a (generally appreciative)
account of the ancient world’s ‘arts of existence’; that is, of ‘those
intentional and voluntary actions by which men not only set
themselves rules of conduct, but also seek to make their life an
oeuvre that carries certain aesthetic values and meets certain
stylistic criteria’ (UP, 10-11). Beyond the word, there is little that
remains here except the generic idea of a causal account of the
self’s formation. But this account is no longer a reconstruction of
complex external lines of power but of internal programmes for
ethical transformation. It is, in fact, much closer to history of
philosophy than genealogy in Foucault’s original sense. Or, perhaps
better, it is philosophy itself done in an historical mode.

We will return to Foucault’s final ‘philosophy’ below. But first we
need to look at his archaeology of ancient sexuality, to understand
how the Greeks and Romans problematized sexuality and what
Foucault thought we might learn from their problematization. As
always for Foucault, archaeology is a comparative matter. In this
case, the fundamental comparison is with the Christian view of
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sexuality. Here he is once again Nietzschean, although without
the rhetorical violence of The Antichrist: the rise of Christian
sexuality is the corruption of a more admirable antique view. At
the same time, Foucault makes it clear that there is no question
of a return to the ways of the ancients, which have their own
severe limitations and, in any case, could not exist in our world.
Ancient ways can serve only as heuristic guides for own projects
of self-creation.

According to Foucault, there are relatively few differences between
the ancients and the Christians on the level of moral codes and
conduct. The ethical rules laid down and the actual patterns of
behaviour these rules determine are, despite some striking
exceptions such as same-sex relations, quite similar. But
fundamental differences arise when we look at the formation

of ethical subjects.

The root of the differences, says Foucault, is the Christian claim
that ta aphrodisia are intrinsically evil and so primarily objects

of ethical denial. For the ancients, by contrast, sex was a natural
good. It became an object of ethical problematization not because it
was essentially forbidden but because some aspects of it could be
dangerous. This was because the goods of sex were on the inferior
level of our animality and because they often involved great
intensity. The danger was not, as for the Christian, that they might
become an important part of our lives - this the ancients saw as
inevitable and fitting - but that we might disrupt our lives through
excessive indulgence.

Accordingly, for the Christian, subjection to a code of sexual ethics
was a matter of absolute exclusion, in the ideal of celibacy, or, at
least, for the less heroic, restriction to the strictly limited domain
of monogamous marriage. For the ancients, by contrast, it was a
matter of the proper use (chresis) of pleasures; not avoiding certain
essentially evil actions but engaging in the full range of sexual
activities (heterosexual, homosexual, in marriage, out of marriage)
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with proper moderation (given, of course, the understanding that
we are speaking of free males, not women and slaves).

In order to live according to their code of sexual behaviour, the
ancients tried to attain self-mastery (enkrateia), victory in a
struggle with oneself, achieved by the training (askesis) provided by
exercises in self-control. For Christians, the battle was with outside
forces of evil - ultimately Satan - that incite desires, and victory was
through a radical understanding (hermeneutics) of the self that
was the basis for a renunciation of this self in favour of God: not
self-mastery but self-denial. Finally, the telos of ancient ethical

life was moderation (sophrysune), understood as a form of
freedom - both negative (from one’s passions) and positive

(as mastery over others). For Christianity, the only humanly
meaningful freedom sought was the negative freedom from desires;
beyond that there was merely total surrender to the will of God.

The sharp contrast with Christianity applies most to Classical
Greeks views of the 4th century Bc. Later (early Empire) views of
sexuality remain, according to Foucault, basically the same but with
increasing emphases in the direction of Christian negativity. So, for
example, although ta aphrodisia are still regarded as intrinsic
goods, there is far more insistence on their dangers and on our
frailty in face of them. Similarly, the techniques of self-mastery
(enkrateia) remain central but are increasingly connected to
self-knowledge, and into the ideal of sophrysune there is
incorporated an element of contemplative satisfaction. Particularly
through Stoic philosophy, the Roman world was planting seeds of
the Christian revolution.

Foucault’s account of Christian sexuality seems to ignore the
central doctrine of the goodness of creation. Even Augustine, who
would have to be a major source for the anti-sexual view Foucault
outlines, insisted, against the Manichaeans, that there was nothing
intrinsically evil in the world. Even the Fall, according to orthodox
Catholic doctrine, did not radically corrupt any aspect of human
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nature, and all of creation, including our sexuality, is redeemed by
Christ. Foucault might, of course, argue that these metaphysical
and theological doctrines did not determine practical ethical
teaching. But we would need to have his detailed account of
medieval sexuality to know what he really thought.

I suggested earlier that at the end of his life what Foucault still
called genealogy was becoming a kind of philosophy. I can best
develop this thought by commenting on Foucault’s final overall
characterization of his work, in the Preface to The Use of Pleasure.
He now maintains that, from the beginning, he has, on the broadest
level, been developing a ‘history of truth’. He conceives this history
as having three main aspects: an analysis of ‘games of truth’ (that
is, various systems of discourse developed to produce truth), both
in their own right and in relation to one another; an analysis of
the relation of these games of truth to power relations; and an
analysis of the relation of games of truth to the self. We can

readily identify the study of games of truth in their own right, as
systems of discourse, with archaeology, and the analysis of their
relation to power with genealogy. Here ‘games of truth’ refers to
the various bodies of knowledge (real or would-be) that were the
concern of Foucault’s histories. It might seem natural to extend this
sense of ‘games of truth’ to Foucault’s connection of them with
problematizations, taking as the relevant games the philosophical
theories that the ancient Greeks developed as solutions to the
problems of human existence.

However, although Foucault does indeed see philosophy as the
Greek response to problematizations, he does not see philosophy in
this sense as a matter of developing a body of theoretical knowledge.
Rather, following on the work of Pierre Hadot, his colleague at the
College de France, he sees ancient philosophy as fundamentally a
way of life rather than a search for theoretical truth. ‘Games of
truth’, in this context refers not to systems of thought but to
practices of telling the truth. The Use of Pleasure discusses Plato’s
appeal to the love of truth as the purified ideal behind the
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homoerotic love of boys. Plato, however, has at least a strong
tendency to treat philosophy as a theoretical vision rather than just
a way of life, and Foucault is careful to keep his distance from this
sort of Platonism.

The title of Foucault’s last book, The Care of the Self, refers to a
major theme in the practically oriented philosophical schools of
later antiquity, particularly the Stoics, but the book is mostly
concerned with the theme in non-philosophical contexts, such

as medicine, marriage, and politics. However, Foucault treats
philosophy as a way of life explicitly and in detail in lectures he
gave (in 1982 and 1983) at the Collége de France and at Berkeley.
In the Collége de France lectures, he discusses Socrates (in the
Apology and in Alcibiades I) as both a model and an exponent

of the philosophical life focused on ‘care of the self’ and follows
the subsequent ancient discussions of this topic in, for example,
Epictetus, Seneca, and Plutarch. The Berkeley lectures discuss
the ancient ideal of ‘truthful speaking’ (parrhesia), regarded as a
central political and moral virtue. Here Foucault discusses earlier
formulations of the notion, in Euripides and Socrates, as well as
its later transformations by the Epicureans, Stoics, and Cynics.

We have these lectures only through transcriptions of tapes

(and listeners’ notes). Their coverage is incomplete and their
formulations preliminary. We have no way of knowing how
Foucault would have transformed this raw material had he ever
decided to publish it. But it seems at least that here, at end of his
life, Foucault had finally found a way to move beyond what, varying
Paul Ricoeur’s famous phrase, we might call the epistemology of
suspicion. All his previous work had, as he claims, been about truth,
but, in contrast to the traditional philosopher’s unconditional love
of truth, Foucault put truth to the test. His archaeologies show
how it is often relative to the contingent historical frameworks it is
supposed to transcend, his genealogies how it is entwined with

the power and domination from which it is supposed to free us.
Now he finds a way to embrace truth, not as a body of theoretical
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14. Foucault in a cowboy hat that his students at Berkeley gave him,
October 1983

knowledge, but as a way of living: not an epistemology, but an
ethics, of truth.

But what does Foucault mean by ‘living the truth’? Not, of course,
modelling ourselves on a pre-set ideal pattern, determined by, say,
God’s will or human nature. His study of the ancients, as we have
seen, suggested two alternatives: truth as the product of individual
self-creation on analogy with art; and truth-telling as a social virtue.
Here, at the very end, we find again what may well be the defining
dichotomy of Foucault’s life and work: the aesthetic or the political?
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The two striking titles mentioned (and well worth reading beyond
the titles) are Patricia Duncker, Hallucinating Foucault (Hopewell,
NJ: Ecco Press, 1996; reissued, New York: Vintage, 1998) and
Maurice Blanchot, ‘Foucault as I Imagine Him’, translated with
Foucault’s essay on Blanchot, ‘The Thought from Outside’, in
Foucault as I Imagine Him and the Thought from Outside, tr.
Jeffrey Mehlman and Brian Massumi (New York and London:
MIT Press, 1987).

For a good introduction to Raymond Roussel’s life and work, see
Mark Ford, Raymond Roussel and the Republic of Dreams (Ithaca,
New York: Cornell University Press, 2000). Among translations of
Raymond Roussel into English, see Trevor Winkfield (ed.), ‘How I
Wrote Certain of My Books’ and Other Writings, introduction by
John Ashbery (Boston: Exact Change, 1995) and Locus Solus, tr.
Rupert Copeland Cunningham (Berkeley, CA: University of California
Press, 1970).

Foucault nicely expresses the idea of his work as a toolbox in the
following comments in a 1974 interview about his expectations for
Discipline and Punish:

I want my books to be a sort of toolbox that people can rummage
through to find a tool they can use however they want in their own
domain . . . I want the little book that I plan to write on disciplinary

systems to be of use for teachers, wardens, magistrates, conscientious
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objectors. I don’t write for an audience, I write for users, not
readers.

(‘Prisons et asiles dans le mécanisme du pouvoir’,

DE 11, 523-4, my translation)

‘Truth, Power, Self’, an interview with Foucault, appears in L. H. Martin
et al. (eds), Technologies of the Self: A Seminar with Michel Foucault
(Ambherst, MA: University of Massachusetts Press, 1988).

Chapter 2
The title quote is cited in Eribon’s biography, p. 58.

Bataille’s best-known novel (and a focus of Foucault’s ‘Preface to
Transgression’) is The Story of the Eye, tr. Joachim Neugroschel (San
Francisco: City Lights, 1987). For a selection of Bataille’s other writings
(essays and fiction), see Fred Botting and Scott Wilson (eds), The
Bataille Reader (Oxford: Blackwell, 1997). Also see Michel Surya,
Georges Bataille: An Intellectual Biography, tr. Krzysztof Kijalkowski
and Michael Richardson (London: Verso, 2002).

For a selection of Blanchot’s writings, see Michael Holland (ed.),
The Blanchot Reader (Oxford: Blackwell, 1995). For a perceptive
discussion of Blanchot, see Gerald Bruns, Maurice Blanchot: The
Refusal of Philosophy (Baltimore and London: Johns Hopkins
University Press, 1997).

Georges Perec’s famous e-less novel, La disparition (1969), has
appeared in English as 4 Void, tr. Gilbert Adair (London: The Harvill
Press, 1994,). For more on the Oulipo movement, see Warren Motte
(ed.), Oulipo: A Primer of Potential Literature (Normal, IL: Dalkey
Archive Press, 1998).

Samuel Beckett’s The Unnamable is part of a trilogy of novels available
in his own translation from the original French as Three Novels by
Samuel Beckett: Malloy, Malone Dies, and the Unnamable (New York:
Grove Press, 1995).
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For a good general discussion of Foucault’s relation to literary
modernism, see Gerald Bruns, ‘Foucault’s Modernism’, in Gary Gutting
(ed.), The Cambridge Companion to Foucault, 2nd edn. (Cambridge:
Cambridge University Press, 2005).

Chapter 3
The title quote is from an interview with Foucault, ‘On the Genealogy of
Ethics’, EW I, 256.

The references for the passages from Sartre are: Critique of Dialectical
Reason, Volume 1, tr. Alan Sheridan (London: New Left Books, 1976);
and two collections of essays, Between Ezistentialism and Marxism,

tr. John Mathews (New York: Pantheon, 1983) and Situations, tr. Benita
Eisler (New York: Braziller, 1965). The Critique is Sartre’s massive

and obscure effort to synthesize existentialism and Marxism; the two
collections are more accessible, and could serve as a good introduction
to Sartre’s thought. On Sartre and Foucault, see Thomas Flynn, Sartre,
Foucault and Historical Reason, two volumes (Chicago: University of
Chicago, 1997, 2005).

Foucault’s introduction to Binswanger’s essay is available in English
(along with that essay) as Dream and Existence, tr. Jacob Needleman
(New York: Humanities Press, 1986).

Foucault’s first book, Maladie mentale et personnalité (Paris: Presses
Universitaires de France, 1954, was later revised (eliminating the
Marxism) and published as Maladie mentale et psychologie, translated
by Alan Sheridan as Mental Illness and Psychology (Berkeley:
University of California Press, 1987).

The Marxist book on punishment that Foucault mentions in Discipline
and Punish is Georg Rusche and Otto Kirchheimer, Punishment and
Social Structure (New York: Columbia University Press, 1939).

For Richard Rorty on Foucault, see ‘Foucault and Epistemology’ in
David Hoy (ed.), Foucault: A Critical Reader (Oxford: Blackwell, 1986);
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and ‘Foucault/Dewey/Nietzsche’ in Richard Rorty, Essays on Heidegger
and Others (Cambridge: Cambridge University Press, 1991).

Chapter 4

The title quote is a remark made by Foucault at the University of
Vermont, 27 October 1982. It is cited by Allan Megill, ‘The Reception of
Foucault by Historians’, Journal of the History of Ideas, 48 (1987), 117.

On the Annales school of historiography, see Peter Burke, The French
Historical Revolution: The Annales School, 1929-89 (Palo Alto:
Stanford University Press, 1991) and Francois Dosse, New History in
France: The Triumph of the Annales, tr. Peter V. Conroy, Jr (Urbana:
University of Illinois Press, 1994).

Andrew Scull’s critical comments about The History of Madness occur
in his article ‘Michel Foucault’s History of Madness’, History of the
Human Sciences, 3 (1990), 57.

For Roy Porter’s critique of Foucault’s work on madness, see ‘Foucault’s
Great Confinement’, History of the Human Sciences, 3 (1990), 47-54.
For a discussion of historians’ critiques of Foucault on madness, see
Gary Gutting, ‘Foucault and the History of Madness’, in Gary Gutting
(ed.), The Cambridge Companion to Foucault, 2nd edn. (Cambridge:
Cambridge University Press, 2005). For a good collection of essays on
Foucault as a historian, see Jan Goldstein (ed.), Foucault and the
Writing of History (Cambridge: Blackwell, 1994). Foucault’s friend and
colleague, the Roman historian Paul Veyne, offers a strong appreciation
of Foucault’s historical work in ‘Foucault Revolutionizes History’, in
Arnold Davidson (ed.), Foucault and his Interlocutors (Chicago:
University of Chicago Press, 1997).

Chapter 5
The title quote comes from an interview with Foucault, ‘The Return of
Morality’, in PPC, 251.

Nietzsche’s Genealogy of Morality is available in an excellent English
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translation with good explanatory notes by Maudemarie Clark and
Alan Swensen (Indianapolis: Hackett Publishing, 1998). For a good
commentary on the Genealogy, see Brian Leiter, Nietzsche on Morality
(New York: Routledge, 2002). See also Walter Kaufmann’s translations
in The Basic Writings of Nietzsche (New York: Modern Library, 1992) ,
and Kaufmann’s Nietzsche: Philosopher, Psychologist, Antichrist,

4th edn. (Princeton: Princeton University Press, 1975).

‘Critical Theory/Intellectual History’ is an interview with Foucault,
available in PPC.

Chapter 6
The title quotations are from ‘Philosophie et psychologie’, DE I, 438
and UP, 9.

For an interesting but controversial interpretation of Foucault as a
critical philosopher in the Kantian tradition, see Béatrice Han,
Foucault’s Critical Project: Between the Transcendental and the
Historical (California: Stanford University Press, 2003).

On Foucault and phenomenology, see Todd May, ‘Foucault’s Relation
to Phenomenology’, in Gary Gutting (ed.), The Cambridge Companion
to Foucault, 2nd edn. (Cambridge: Cambridge University Press,
2005).

For more on Foucault’s relation to Bachelard and Cangulihem, see
Gary Gutting, Michel Foucault’s Archaeology of Scientific Reason
(Cambridge: Cambridge University Press, 1989), chapter 1.

On Foucault and Heidegger, see Hubert Dreyfus, ‘Being and Power:
Heidegger and Foucault’, International Journal of Philosophical
Studies, 4 (1996), 1-16.

On Sartre versus Heidegger on humanism, see J-P. Sartre,
‘Existentialism is a Humanism’, in Walter Kaufmann (ed.),
Euxistentialism_from Dostoyevski to Sartre (New York: Meridian, 1984)
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and Martin Heidegger, ‘Letter on Humanism’, in Basic Writings
(New York: Harper and Row, 1977).

Chapter 7

The title quote is from ‘Truth, Power, Self’, in L. H. Martin et al. (eds),
Technologies of the Self: A Seminar with Michel Foucault (Amherst, MA:
University of Massachusetts Press, 1988), 10.

On historians’ reactions to Foucault’s work on madness, see the
references to Chapter 4 above.

Derrida criticizes Foucault’s treatment of Descartes on madness in
‘Cogito and the History of Madness’, Writing and Difference, tr. Alan
Bass (Chicago: University of Chicago Press, 1978). Foucault responds in
‘My Body, This Paper, This Fire’, tr. G. P. Bennington, Ozford Literary
Review, 4 (1979), 5-28.

For general background on the Enlightenment, see Peter Gay, The
Enlightenment: The Rise of Modern Paganism, new edn. (New York:
Norton, 1995). For Horkheimer and Adorno’s critique of the
Enlightenment, see their Dialectic of Enlightenment, tr. John
Cummings (New York: Continuum, 1976).

Regarding Foucault and Canguilhem on experience, see Gary Gutting,
‘Foucault’s Philosophy of Experience’, Boundary 2, 29 (2002), 69-86.

Chapter 8

For a good general discussion of Foucault on power and knowledge,
see Joseph Rouse, ‘Power/Knowledge’, in Gary Gutting (ed.), The
Cambridge Companion to Foucault, 2nd edn. (Cambridge: Cambridge
University Press, 2005).

For an excellent analysis and critique of Foucault as a theoretician
(rather than an historian) of power, see Axel Honneth, The Critique of
Power: Reflective Stages in Critical Social Theory (Boston: MIT Press,
1991).
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Chapter 9
The title quote is from HS, 159.

On Foucault and gay issues, see David Halperin, Saint Foucault:
Towards a Gay Hagiography (New York: Oxford University Press,
1995).

On governmentality, see the collection of essays by Foucault, Frangois
Ewald, Daniel Defert, and others in Graham Burchell et al. (eds),
The Foucault Effect (Chicago: University of Chicago Press, 1991).

On Herculine Barbin, see Michel Foucault (ed.), Herculine Barbin:
Being the Recently Discovered Memoirs of a Nineteenth-century
Hermaphrodite, tr. R. McDougall (New York: Pantheon, 1975).

An idea of the sort of material that would have gone into the subsequent
volumes of the History of Sexuality can be garnered from some of
Foucault’s College de France lectures. See, in particular, V. Marchetti
and A. Salomoni (eds), Abnormal (1974-5), tr. Graham Burchell

(New York: Picador, 2003) and M. Bertani and A. Fontana (eds),
‘Society Must Be Defended’ (1975-6), tr. David Macey (New York:
Picador, 2003).

For some interesting work on the history of sexuality in a Foucaultian
manner, see Arnold Davidson, The Emergence of Sexuality: Historical
Epistemology and the Formation of Concepts (Cambridge, MA: Harvard
University Press, 2001).

Chapter 10

For Pierre Hadot on (especially ancient) philosophy, see his What Is
Ancient Philosophy?, tr. Michael Chase (Cambridge, MA: Harvard
University Press, 2002) and Philosophy as a Way of Life: Spiritual
Exercises from Socrates to Foucault, ed. Arnold Davidson, tr. Michael
Chase (Oxford: Blackwell, 1995).

For reactions of classicists to Foucault’s work on ancient sexuality,
see David H. J. Larmour et al. (eds), Rethinking Sexuality:
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Foucault and Classical Antiquity (Princeton: Princeton University
Press, 1997).

For Foucault’s late lectures on ancient sexuality, see Joseph Pearson
(ed.), Fearless Speech (New York: Semiotext(e), 2001), transcriptions
in English of Foucault’s lectures at Berkeley in autumn 1983; and
Fréderic Gros (ed.), The Hermeneutics of the Subject, tr. Graham
Burchell (New York: Palgrave Macmillan, 2005), Foucault’s College
de France lectures, 1981-2.
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