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Thesis Abstract 

This thesis will argue that a synthesis of the work of Gerard Delanty, Walter 

Mignolo, and Watsuji Tetsurō can provide an account of Critical cosmopolitanism capable 

of addressing its identified deficiencies. The thesis will develop as follows. First, the thesis 

introduces a double critique of Delanty’s and Mignolo’s work through which to offer a 

conceptual scaffold through which to develop the thesis. The outcome of the critique is a 

conceptual persona consisting of Mignolo’s principle of aesthesis and Delanty’s relational 

social ontology. The second outcome is Mignolo’s account of relative universal. The next 

chapter introduces the work of Watsuji Tetsurō and draws attention to his intellectual 

indebtedness to Confucius and Buddhist thought. It also sets out an argument for 

understanding his work as part of the decolonial project. To address the epistemological 

problems inherent to cosmopolitanism the next stage introduces a reading of Watsuji’s 

concept of emptiness as an epistemic principle rather than an ontological principle. Here 

emptiness operates as a deconstructive heuristic device. The next stage comes in two 

parts. The first part begins a hermeneutical descent by interrogating Mignolo’s relative 

universal and Watsuji’s concept of fūdo reading of emptiness. The outcome of this 

chapter is a rotation of the cosmopolitan focus of analysis away from vertical accounts of 

tradition towards a methodological approach that focuses on the meeting place of the 

horizontal axe, everyday experience, with tradition. The second part of this stage 

continues the hermeneutical descent, but then moves onto ideological critique. This will be 

carried out by developing the proposed conceptual persona through an engagement with 

Watsuji’s concept of aidagara and an extrapolation from emptiness of negative and 

positive social critique. The outcome of this chapter bridges the gap between the 

individual and society to provide an account of the creativity of the social imaginary which 

is outside of the dominant mode and to provide a critique of social conventions. 
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Preface 

As the thesis uses new translations of Watsuji’s work it will follow the citation 

format of the translator, Anton Sevilla. Here ‘WTZxx’ refers to volume xx of Watsuji 

Tetsurō, 9999. Where the thesis makes use of Sevilla 2015 this will be indicated. 

Following Sevilla’s translation of volumes two and three of the Ethics the pagination 

of the English translation is indicated by a parenthesis: “WTZxx, yy (zz)” where yy is 

the original Japanese pagination and zz is the pagination in the translation. See the 

bibliography for the list of English translations used. 

All Romanization has been done following the Hepburn method. Long vowels are 

indicated with a macron. For example, ‘Tetsurō’ rather than a circumflex. Where 

the thesis is using a quote directly from another author their method is followed. 

All Japanese names are given in the traditional order of surname first. 
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Introduction 

 Intertwined with a foreground of demographic changes, international terrorism, 

environmental concerns and questions of political and economic legitimacy, cosmopolitanism 

has come to play an important role in the debate concerning the supposed deficiencies of the 

nation-state as well as concerns over the effects of unfettered neo-liberal globalization. As a 

critique of globalization, cosmopolitanism claims to respond to the ideas that now normalise the 

lives of the global population. The ‘standard narrative’ of cosmopolitanism “joins together two 

ideas, that of the cosmos or the world as a whole with polis, or political community” (Holton, 

2009: 2), begins with consensus. Taken together this expresses the core idea shared by all 

cosmopolitan views that human beings belong to a single community, that the individual is the 

ultimate unit of moral concern, and not the State or particular forms of human associations 

(Caraus & Lazea, 2015). So far, the theoretical possibilities of the cosmopolitan imagination have 

been explored mainly through a supposed unique Greek genealogy of the sentiment. For the 

‘standard narration’ (Inglis, 2014), in the Western tradition, cosmopolitanism’s philosophical and 

etymological roots lie in the Greek idea of “a citizenship of the world.” In this narrative, the 

concept of cosmopolitanism has a rich theological, philosophical and political lineage. This is 

most commonly associated with, and draws on, the Stoics, Pauline Christianity (Carter, 2001) 

and Enlightenment thinkers such as Immanuel Kant (Fine and Cohen, 2002; Held, 1995; 

Nussbaum, 1997). In its usage, we find cosmopolitanism being expressed as mobility in travel 

but also in respect of the imaginative potentiality for social reflexivity. It is also used to express a 

global openness that can appreciate other cultures and traditions. This, so the argument goes, 

leads onto a growth in a culture, or individual members of a culture, that expresses social 

reflexivity and greater risk taking with their encounter with the other. As will be apparent this 

involves self-transformation that recognises incompleteness both societally and in the 

individual. It also expresses the recognition of an increasingly compressed global space. Finally, 

and more recently, we find it being regarded as a multi-disciplinary and interdisciplinary 

movement (Skrbis & Woodward, 2013; Holton, 2009). Here, rather than being characterized as a 

specific doctrine or fixed idea, cosmopolitanism has come to be understood as a generalized 

common research agenda, the ambition of which is to structure a non-Western centric approach 

to social theory (Fine, 2006). Prominent examples of such an approach to imaginative global 

research are the works of the Gerard Delanty and Walter Mignolo, which this thesis will be 

exploring. 

However, if it were the case, as in a simple definition of the concept, the literature, and 

the necessary library space afforded the concept would need be somewhat reduced. Therefore, 
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rather than begin on such a reductive account it is best to begin the thesis by acknowledging that 

the term ‘cosmopolitanism’ is one that must be described as an “essentially contested concept” 

(Gallie, 1955-56). Consistent with such a transient nature, being ‘Cosmopolitan’ or 

‘Cosmopolitanism’ can stand and has stood for a diversity of meanings at diverse times and 

places. However, positioning cosmopolitanism as a contested concept can be attractive because 

of its diversity and ability to transform itself when it travels.1 

Whilst methodologically cosmopolitanism would claim to reject the logic of exclusive 

oppositions, the logic of zero-sum, in terms of its research commitments it is dedicated to 

accepting the limitations of its own social consciousness. That is, rather than being an attitude of 

‘openness’ and form of dialog capable of acknowledging the agonistic dimension of the social2, as 

well as the contingent nature of any type of social order, cosmopolitanism, as understood in the 

standard narrative, is reliant on its own bias and prejudice. Despite claiming that 

cosmopolitanism is open to a multiplicity of voices it has failed, “to introduce some barbarisms in 

the language of philosophy,” (Levinas, 2002 [1974]: 273) together with their accompanying 

“house of being”, the way that that they express their understanding of reality (Heidegger, 1973 

[1962]). As such cosmopolitanism presents itself as a form of critique that is itself unable to 

escape the loop of its own temporality: its own social consciousness’ account of Reason and 

Reality.3 

Many have criticized the cosmopolitan project, as described by the ‘standard narrative’, 

for its abstractness, its disembodiment, its inclination to seek only values in other traditions that 

resemble its own, and its inability to use other perspectives to reflect on the relationship 

between self, other and the world beyond platitudes. Here it is understood that the account of 

cosmopolitan reason does not in fact cherish a dialogic understanding of reason and 

communication. Instead it clings to argumentative strategies that only concede confirmation bias 

(Mercier & Sperber, 2017).4 In beginning the cosmopolitan project with the ‘standard narrative’ 

of being a ‘citizen of the world’ confines the cosmopolitan imagination. These are projects that 

have appropriated a human sentiment through a sleight of the etymologist’s hand: the ancient 

1 As “there are cosmopolitanisms rather than one single form of cosmopolitanism” (Kendall, Woodward, & 
Skrbis, 2009) it would seem a very un-cosmopolitan thing to tie oneself conceptually in absolute terms to one 
definition (Pollock et al. 2000: 577). 
2 The term social that will be used throughout this thesis covers what Chantal Mouffe understands as the 
Political. That is rather than used as a technical term for institutional problem solving that the Political 
denotes political “questions always involve decisions which require us to make a choice between conflicting 
alternatives” (Mouffe, Summer 2007: 1-2).  
3 Of course, one would find it difficult to find a discourse capable of escaping its own temporality. However, as 
will be developed in the thesis the important point is the method of questioning that reality without 
foreclosing any possibilities.  
4 Mercier and Sperber are discussing the general problem of such argumentative strategies, however, their 
discussion can be applied to the critique of cosmopolitanism. 
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Greeks invented the word therefore we will confine ourselves, substantively, to the Greek 

account. Following on from this is an awareness that the space that the cosmopolitan presently 

enunciates from is unable to account for the multi-dimensional space of actual existing 

relationships whether locally or globally. 

Cosmopolitanism is not a ‘Western’ universal.5 It can be found in traditions comprised 

from a diverse legacy of epistemologies, ontologies, and methodologies other than those 

developed in the Western academy. These traditions have generated self-contained conclusions 

as to nature of humanity, its relationships not only amongst itself, but also to other inhabitants of 

the planet as well as to the planet itself.6 In general, these have been regarded as reactionary to 

the aims of modernity or as a means of nostalgic comparison.7 The cosmopolitan turn provides an 

opportunity to draw on the imagination of global cultures to re-imagine social and political 

thought, to jettison a Eurocentric exceptionalism and to accept a ‘pluriverse’ of reason and social 

consciousness. Does such a turn suggest that the social sciences should consider alternative 

paradigms as an opportunity to re-imagine possibilities for the social cosmopolitan project? 

Therefore, are we correct in privileging Western political-theoretic formulations of 

cosmopolitanism as the only theoretically self-sufficient option?   

This thesis, however, does not begin with or follow the one-dimensional account of the 

standard narrative. As described above most accounts of the cosmopolitan perspective focus on 

the cry of Diogenes of Sinope to be ‘a citizen of the world.’ This thesis’s point of departure for 

theoretical reflections on a conceptually non-Eurocentric account of Cosmopolitan social theory 

revealed through the same man standing in a street in ancient Greece masturbating (Roberts, 

2004).8 In the scene Diogenes is offering much more than stating the one-dimensional and 

temporally rooted account of political identity as a citizenship of the world. It is in questioning 

the completeness of the Reality of present social practices, that his gesture shows a descent 

into the historical conditions to which all human understanding is subsumed, in the relationship 

5 From the tradition of Confucianism, we find a similar account of the connectedness of being human and of 
our responsibility to others that can be understood as having cosmopolitan themes. In Confucianism’s concern 
for “all under Heaven” (tianxia), stands an ethical concern and responsibility for literally all that is under 
heaven. Following on from this is a distinctive principle of the “unity of Heaven and man” that refutes any 
opposition between man and nature. Lastly, the idea that if one has developed as a person one should 
contribute to society (See Young and Sang 2014). Also see chapter two of this thesis. 
6 For instance, as Vinay Dharwadker (2001: 6) has pointed out, the Greek genealogy of the sentiment of 
cosmopolitanism is not unique and is foreshadowed by an even older cosmopolitan tradition, Buddhism, one 
that has continued up to this day for around 2500 years. 
7 However, this critique myopically circumvents the problematic fact that both Greek and Roman politics, from 
which the dominant debate concerning cosmopolitanism is inspired, were conspicuous with their Gods, that 
the ambition of the classical sciences resided in Hermetic aspiration and that ‘Western’ social and political 
thought is inculcated with these and reformation theology with its pessimistic portrayal of being human. 
8 Diogenes’s is supposed to have said whilst masturbating, "If only it were as easy to banish hunger by rubbing 
my belly." 
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between self, other and the world, to then ascend to a critique of ideology of the present.9 As 

Ricoeur would recount over 2000 years later in attempting to reconcile the debate between 

Habermas and Gadamer, it is in firstly “plac[ing] myself in the historical process to which I know 

that I belong; by the second [the ascent in the critique of ideology], I oppose the present state of 

falsified human communication with the idea of an essentially political freedom of speech, 

guided by the limiting idea of unrestricted and unconstrainted communication” (Ricoeur, 1981: 

48). In doing so is to represent, challenge, and escape a knowledge not as epistemology, but 

through an ontic account that saturates my being. Therefore, in drawing on the dissensus 

aspects of cosmopolitanism the purpose of the thesis finds the cosmopolitan moment in a 

radical questioning of practices as thought through apophenia.108 

This thesis is concerned with cosmopolitanism, but that interest is qualified in two 

important ways. Firstly, it is concerned solely with the development of a conceptually non- 

Eurocentric approach to cosmopolitan social theory as advanced in the work of Gerard Delanty 

and Walter Mignolo. Both perspectives maintain the possibility of a radical approach to social 

theory. This is based on the interdisciplinarity required to explore the global consciousness of the 

relationship between self, other and the world. However, the thesis does not aim to reject 

European thought or traditions merely as a form of radicalism but in the acknowledgement of its 

role as only one of many interpretative, historically informed, strands of thought which are 

available to the thinker who wishes to draw from global resources. 

Secondly, when brought together what emerges from the encounter is a double 

negation. In introducing Mignolo’s Decolonial project to Delanty shatters Critical Theory’s 

commitment to an inherently Eurocentric idea of historical progress and opens Critical Theory up 

to the prospect of relative universalism. However, in the contrary movement, of introducing 

9 This is not a particularly unusual reading of Diogenes’s revolt against authority, and, what he understood as 
the artificial nature of society. For instance, see Foucault 7th March lecture (Foucault, 2011) in which he aims 
to put forward a conception of revolution and militancy through a reading of Diogenes and Cynicism.    
10 At this early stage, it is important to note a similarity between the aims of this thesis and the work of Brian 
Milstein (2015). Milstein’s work is an exemplary example of scholarship. Drawing on the same critical aspects 
of Diogenes’ thought, Milstein’s aim is to put forward an account of “…the idea of a critical theory of society 
conceived with a cosmopolitan intention.” There are further similarities. For instance, and as will 
become apparent as the thesis progresses, he argues that the ‘bounded nature’ of societies and institutions 
should be reconsidered “not of their subsistence in social reality but of the ongoing activity that generates and 
reproduces that reality” (p.5). He equally, distances his project from notions of a cosmopolitan ‘global visions’ 
to instead focus on the disrupting social practices and conventions. Here, and this thesis’s incorporation of 
Mignolo agrees with Milstein, the question of violence and power is addressed. Where this thesis and 
Milstein’s project part in theoretical terms is that he does not seem to offer an underlying ontological position 
or a means of addressing, in empirical terms, the very problems that he, and this thesis raise. Lastly, and this is 
by no means a point of censure, he maintains a focus on ‘European’ thought. This is important in that in 
addressing questions of power and violence the perspective of the non-European may have something to 
contribute. That said, there are definite grounds for future collaboration between the two projects. I would 
also like to thank Milstein for providing a copy of his work when it was unavailable to me. 
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Delanty to Mignolo, equally shatters the totalities through which the decolonial theorist 

represents the world. Whilst there exists substantial literature critical of the universalism of 

Critical Theory it may not be obvious what benefit decolonial theory could derive from such an 

encounter. Of course, the premise of such a question would be that the decolonial subject was 

once again dependent on the ‘West’ for some aspect, or aspects of its emancipation.11  I would 

have some sympathy with such a proposition. However, as will be clear to the reader from the 

outlines of the theoretical model that I have put forward above, the argument that I will make in 

this thesis will not be primarily about any one of the thinkers that I will examine. 

The argument presented here is synthetic rather than expository and aims to go beyond 

any of the arguments that each individual author has put forward. What will emerge in the next 

chapter, concerning Delanty and Mignolo, is a proto-cosmopolitan vocabulary capable of offering 

the basis for a conceptually non-Eurocentric Critical cosmopolitan social theory. However, as will 

be developed later in the thesis both accounts exhibit tensions that preclude their espoused 

theoretical aims even when developed as synthesis. As will become apparent it will still need a 

grounded hermeneutic ontology if it is to fully address the critique of Cosmopolitan Theory. To 

achieve this the thesis will introduce the double critique of Delanty and Mignolo to the epistemic 

concept of emptiness and the two-fold socio-epistemology (fūdo  and aidagara)12 drawn from 

the work of Japanese Buddhist thinker Watsuji Tetsurō13 (1889–1960). 

The rest of this introductory chapter is divided into four sections. The first section will 

identify the problems related to cosmopolitanism as a framework for a global ethic. Secondly, it 

will introduce the work of Gerard Delanty and Walter Mignolo and their respective development 

of a non-Eurocentric cosmopolitan social theory and then further refine our criticism in terms of 

this project. This part narrows the focus of the thesis to its primary concern: the theoretical 

11 However, at this point I would stress that the decolonial project is already dependent, or entangled with the 
West and Modernity.  For instance, Dussel’s philosophy of Liberation can only come about through the 
“…praxis of oppressed peoples of the periphery, of the woman violated by masculine ideology, of the 
subjugated child, can fully reveal it to us” (Dussel, 1985 [1980]: 15). As will be evident to the reader such a 
remark carries with it all the hallmarks of not only Pauline theology, but of the renaissance, the 
Enlightenment, as well as modernity and, of course, cosmopolitanism, which all share a common thrust 
towards human emancipation. 
12 Throughout this thesis rather than provide English translations of the terms fūdo (milieu) and aidagara 
(betweenness) I will continue using these Asian terms. I do this because, as will become apparent in the next 
sub-section, the language of the cosmopolitan project is compromised through its reliance on ‘Western’ 
values, concepts, and language. The thesis is minded to Cohn‘s (1996) exposition of the control of language is 
the language of control. Therefore, through introducing ‘new’ elements of language, new words into the 
cosmopolitan vocabulary, is to release thought from its prejudices and bias, and broaden the cosmopolitan 
imagination. An objection could be raised that in that I maintain the use of the term emptiness. Whilst fūdo 
and aidagara have been, in this thesis, developed directly from Watsuji, emptiness, as James Shields noted in a 
private conversation, has been developed in various ways by the various traditions of Buddhism. Therefore, 
the decision to maintain the usage of the term emptiness.  
13 This follows the Japanese convention of the family name first. 
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development of a non-European and conceptually non-Eurocentric account of a critical 

cosmopolitan social theory. In this part I will draw on the works of Delanty and Mignolo to define 

the core components of such a project as well as highlighting their conceptual problems. Thirdly, 

it will introduce the work of Watsuji. It will outline his concepts of aidagara, fūdo and emptiness. 

It will then outline how they will be developed as the basis for a non-Eurocentric cosmopolitan 

approach to social theory. Finally, it will state the research question that this thesis will answer. 

The final part of this chapter will orient the reader to the outline the chapters that are to follow. 

Statement of the Problem 

As would be expected with a contested concept cosmopolitanism is not without its 

critics. In this view, the cosmopolitan project can be described as a largely Western, elitist, and 

historically ignorant conceit (Miller, 2002; Bhambra, 2009; Calhoun, 2003b; Nandy, 1998). As 

Caraus & Lazea (2015) note in their recent contribution, and as I have indicated above, given the 

world’s multiplicity of interpretive standpoints there is considerable risk in grounding a social 

and/or political theory on overarching universal principles of reason that can only be arrived at 

through prejudice.14 Such a cosmopolitan project can only result in assimilation and 

homogenous cultural traits developed through power. What unites most of the scholarship 

which is critical of mainstream accounts of cosmopolitanism, and one can include criticism of 

‘Western’ notions of the causal-linearity of progress and civilisation, is that it is rooted in the 

works of Western thinkers and implies that the West’s intellectual heritage alone contains the 

resources for an account of cosmopolitanism. As in the search for a universal grammar, the 

cosmopolitan project, to be caught in a vicious circle, one only needs to make on assumption: 

that there is only way of experiencing reality and that it is identical to my own. Once this 

assumption is made then my view of reality becomes Real and universal.15 

This results in the following conclusions: 

In formatting the cosmopolitan project through ‘Western’ concepts, language, and 

values its apparent concern for ‘otherness’ in an increasingly globalised world stands in palpable 

contrast with its failure to look beyond Western intellectual resources in any meaningful way. As 

such the control of language and values becomes language of ethical control. As Ashis Nandy has 

noted, this ensures that in their dealings with other cultures the cosmopolitan only critically 

values those parts of other understandings of the human condition that resemble the ideals of 

Western modernity (Nandy, 1998). We can extend this to suggest that it would also exclude other 

14 It is worth noting here that this is not to reject principles per se. It is only to state that when embedded 
within a one-dimensional space, rather than a kairotic space, that it can only lead to bias and partiality. The 
chapter on emptiness discusses the concern in detail. 
15 As opposed to the underlying assumption of this thesis that there is not one way of experiencing reality and 
enunciating an account of that experience. 
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available decision-making procedures, means of reasoning, forms of knowing and knowledge, and 

conceptions of what it is to be human and live with others (Seth, 2004; Seth, 2013; Sen, 2006). 

Such an observation leads to an imperious cosmopolitan gesture of ‘if only they could all be like 

us’ that has effected the moral history of the concept. 

In re-embedding Western values, language and concepts, in particular the nature of an 

essential humanity, within a global social theory, cosmopolitanism rather than provide a point of 

critical self-reflexivity fails to recognise that groups from and within different heritages, 

ethnicities, classes and regions may speak the same language, have the same concepts, but 

experience these differently. Though we may be confronted and internalize culture throughout 

our lives this is not monolithic in how it is experienced. Furthermore, such experiences can be 

including as well as excluding. The point here is that a cosmopolitan project that fails to recognise 

its own incompleteness and its own set of initial circumstances, in relying on imperious 

consensus, it is incapable of reciprocity and cannot be a cosmopolitan non-assimilative project. 

In its reliance on a monadic understanding of humanity, at the level of conceptual 

abstraction, it does not account for everyday experience and learning: in the space of actual 

social relationships and how this may be experienced by, and learnt from, my other. 

Furthermore, in setting a theory of the social that rests on the theoretical construction of a 

monadic self fails to provide a means for communication between self and the social that can 

account for difference and how it is experienced. In doing so it presents a gap between the 

individual and the social and lifts the individual out of spatially constructed relationships of power 

and downplays conflictual aspects within and outside social systems. 

Following on from the previous point most cosmopolitan theory inhabits a temporal and 

social hermetically sealed terrain that sets aside the moral history of the concept and refuses to 

acknowledge the cultures and peoples to which it has been applied. As Gilroy correctly points 

out, if the promoters of cosmopolitanism in the West were to “develop more worldly historical 

interests—not least in Africa—they would discover that previous phases of imperial and colonial 

rule were also regularly represented in civilizational and ethical terms” (Gilroy, 2005: 289; See 

also Bhambra, 2015 and Ngcoya, 2015: 252). However, following on from point two it is 

important to note that moral history should not be understood as a preserve of a cultural identity 

injured from outside and that moral histories can co-exist at the same time within a shared 

culture space. 

A further problem is that in excluding social space and relying on a temporal account of 

revolutionary humanity cosmopolitanism fails to acknowledge societal change. This concerns the 

observation that even if every person on the planet agreed to adopt a cosmopolitan view then 
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under the influence of environmental, social, technological, or symbolic factors, that this view 

would change. Therefore, referring to the point of the moral history of the concept, such a 

universalism can only result in cultural violence. 

This brings us to the concept of universalism. For the cosmopolitan, the moral demands 

of an essential humanity are universal in nature. One criticism of this position, communitarian or 

not, centres on the claim that a cosmopolitan worldview devalues inherited traditions in the 

constitution of the human condition. This also fails, as Marianna Papastephanou has noted, to 

recognise that the origins of this understanding of being, a being freed through modernity from 

the shackles of tradition, in fact lapses back into its onto-theological roots which are now 

presented as absolute universal claims to truth (2002). A further aspect of this concern focuses 

on cosmopolitanism theorists’ emphasis on rationality as it is manifest in abstract individualism, 

with the subsequent neglect of the body (See McSorley 2015 and also Elizabeth Grosz, 1994, and 

her critique of the gendered characteristic of the cosmopolitan).16 

 Introducing the work of Gerard Delanty and Walter Mignolo 

Turning to the focus of this thesis I will now outline the theoretical landscape of a 

conceptually non-Eurocentric approach to critical cosmopolitan social theory and the substantive 

problems that can be identified in this approach. To do so I will set out work of the British 

sociologist Gerard Delanty and the Argentinean semiotician Walter Mignolo.17 This thesis engages 

with the work of these thinkers to explore their positive contributions but to also to identify the 

limitations of their theoretical positions.18 

In many senses Delanty’s and Mignolo’s contributions are dialectically opposed. Delanty, 

16 To reiterate a point made in Murphy (2015), some readers may claim that phenomenology and feminist 
theory have regarded the body as the primary focal point for theory. Up to a point I would agree with such a 
position. However, the body that such positions adopt is universalized being generally derived from a   white, 
socioeconomically privileged, Euro-American body that has little relevance to the lives, say, of Indian women, 
or Indian men for that matter, or the women whom Paula Moya elegantly described in 
Mexican villages. The account of the body that this article puts forward is localized (see Moya, 2001).  
17 The work of Delanty and Mignolo will be explored in detail in chapter two.  
18 At this stage there may be concern due to my choice of theorists through whom to 
develop the ideas contained in this thesis: who has been omitted. First, from two distinct theoretical 
traditions, Mignolo and Delanty stand for genuine attempts to move the cosmopolitan project beyond 
conceptual Eurocentric terms. Second, some may express concern that Ulrich Beck, for instance, has been 
omitted. There is no doubt that Beck represents a substantial and important contribution to the world of 
social thought. However, my primary concern is to develop a form of social theory that can draw on global 
resources. Beck has no intention to do this. For him: 
Cosmopolitanism, which has taken up residence in reality, is a vital theme of European civilization and 
European consciousness and beyond that of global experience. For in the cosmopolitan outlook, 
methodologically understood, there resides the latent potential to break out of the 
self-centred narcissism of the national outlook and the dull incomprehension with which it infects thought and 
action, and thereby enlighten human beings concerning the real, internal cosmopolitanization of their life 
worlds and institutions (Beck, 2006: 2). 
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in maintaining the transformation and translational effects of modernity, argues that conjoining 

Critical Theory with cosmopolitan theory provides for a non-universalising account of global 

dialogue that overcomes the intellectual and normative residues of Eurocentrism. Whilst Delanty 

sees modernity as heralding the translation of all cultures, in contrast, Mignolo, and the 

decolonial movement, point to the underside of modernity and the epistemic and ontic violence 

that accompanied it as a mode of absolute universalism. His aim is an account of Critical 

cosmopolitanism as a form of relative universalism that draws on multiple autochthonous 

epistemic and ontic locations. 

Yet they both share attributes in that they express the wish to move beyond Eurocentric 

conceptualism towards a critique of our shared reality capable of drawing on global intellectual 

resources. The work generated by both has aimed at overcoming, though from different 

perspectives, motivations, and traditions, the problems within cosmopolitan thought. Therefore, 

in using the work of Delanty and Mignolo the desire is not to confront their respective views as a 

staid antinomy, but to identify their positive contributions. Their contributions will also be set 

against the critique of cosmopolitanism, to identify their respective weaknesses. However, it is in 

bringing these two spaces together, the critical theorist of modernity together with its underside, 

that this thesis begins to present a kairotic moment of “construct[ing] keys, before which reality 

springs open.” 

In a series of publications Delanty has developed a theoretical position that he describes 

as “Critical cosmopolitanism” (Delanty 2006; 2009; 2011; 2012; 2014). For Delanty “a non- 

Eurocentric approach [to Critical cosmopolitanism] would thus aim to identify those features of 

modernity than [sic] can be found in non-Western parts of the world and where the explanation 

of the phenomenon in question does not lie in Western influences” (Delanty 2009). Through such 

a framework he hopes to overcome the intellectual and normative residues of conceptual 

Eurocentrism. For Delanty such a Critical cosmopolitanism is created between the global and 

local because of an open encounter between the imaginary of cultures and societies. In such an 

account, cosmopolitanism exists within all societies and can be seen as a transformative process 

of “transcendental immanence”. In this sense, cosmopolitanism is not a description of a local 

given state or an aspiration for a specific situation, but rather an imaginary situation that can take 

different forms according to the historic context and social circumstances. At the moment of this 

transformative dialogue, maintains Delanty, newness is created; a third culture of transcendence. 

Through the heuristic processes within ‘global history’ and the dialectic between ‘structures of 

consciousness,’ Delanty argues that space has been created within global consciousness at the 

local level that have been influenced by Western concepts through which these have now lost 

their Western specificity with the potential to overcome not only objections of Eurocentrism but 
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also all ethnocentric methods (Delanty, 2009: 180-181; Delanty, 2014: 10). 

Drawing on the intellectual legacy of thinkers such as Enrique Dussel, Emmanuel Levinas, 

and Aníbal Quijano, Mignolo challenges such a benign view of modernity as containing the origins 

of cultural translation and transcendence. For him such an account omits an important aspect: its 

dark-side or underside of modernity. For Mignolo such projects, as in the critique of moral history 

above outlined, have been used to justify epistemic and ontological domination as well as military 

and commercial expansion. It is only in the overcoming of the dichotomies of modernity between 

for instance self and other, modernity and tradition, that we can transform the historical, cultural 

and civilizational legacies of modernity. 

Mignolo aims to develop a critical cosmopolitan account that firmly addresses the 

‘imperious’ account of universal knowledge with its accompanying assimilation of otherness. This 

epistemological critique links the epistemic location with the subject and challenges the myth 

about a truthful and passive universal knowledge. Mignolo’s model of a Critical cosmopolitanism 

can be understood as resting on the idea of ethnic (colonialized identity-remembering that this is 

a carrier of a moral history), and that this provides the connections between different ethnic 

groups. Rather than put forward an absolute notion of universalism he relies, to maintain the 

ontic and epistemic location of the subject, on a relative universalism. 

There can be no doubt that the work of Delanty and Mignolo represent a significant 

contribution to social theory in their attempt to overcome the criticisms of the cosmopolitan 

project. I would highlight the following aspects of their work that I feel makes the most positive 

contributions to the development of a non-Eurocentric cosmopolitan social theory. Firstly, in 

Delanty’s account of a relational social ontology he aims to overcome a strictly monadic account 

of the human condition. In addition, this allows him to highlight the incompleteness of cultures 

and the fluidity within and between diverse cultures. In Mignolo’s work his use of the concepts 

ontic and epistemic location, loci of enunciation, does address many of the criticisms of the 

cosmopolitan project that were highlighted above. Furthermore, his parallel project of aesthesis 

provides the opportunity to ground social theory in our carnal interaction and interpenetration 

with both our natural and artificial environments. 

However, whilst Delanty’s relational social ontology does highlight the incompleteness 

and fluidity of cultures, in maintaining the individual as his unit of analysis he severely restricts its 

application in terms of both inter-cultural and intra-cultural analysis and critique. There are two 

issues at stake here. Firstly, though he provides a method of epistemic critique it is incapable of 

descending into the hermeneutics to explore the practices of the everyday. This, as Mignolo 

would point out, negates the ontic and epistemic loci of enunciation. Secondly, in relying on the 

discourse of the individual it negates as ‘traditional’ or ‘superstitious’ any contribution from other 
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cultural conceptions on the human condition beyond aspects of those traditions that mirrors 

Western propositions. This would appear to present insurmountable obstacles to learning and 

cultural translation in a way that only accommodates agreement but not disagreement. Once 

again this posits a Western version of the human condition as the only plausible or coherent 

account. This account, premised on a form of rationality, also manages to both exclude the 

importance of social space and the effects of moral history. 

Like Delanty, Mignolo, even more powerfully and compassionately, draws our attention 

to the fallibility of claims to certainty that highlights incompleteness. His concepts of ontic and 

epistemic location are useful ideas that do challenge the dis-located nature of ‘Western’ 

cosmopolitanism. However, Mignolo’s totalization of reality either spatially or temporally, which 

is in many ways Manichaean,19 causes ambivalence in his account of difference and identity 

(Pappas 2017). His reliance on the ethnic as the unit of analysis indicates a totality that lacks the 

internal dynamics that could provide a vocabulary through which to enunciate societal tensions 

beyond the abstraction of the ethnic. This also forces us to question Mignolo’s professed 

rejection of Eurocentric universalism as he himself set up a singular universal perspective. 

Similarly, his reliance on totalities restricts the contribution of moral history. Of course, he 

is correct to draw our attention to the injurious nature of colonialism on the collective identity of 

those colonialized. However, the moral historical account that he provides is reductive. We can 

only see this totalising account of reality, of the ethnic, in Mignolo’s historical description. This 

would appear to undermine his account of a Critical cosmopolitanism as sustaining its critical 

stance in the enunciation of the subaltern beyond the abstractness of being subaltern. Whilst he 

is correct to draw our attention to the ‘contingent limit of universalization’ of ‘Western’ 

cosmopolitan accounts it appears that his own account provides a similarly arbitrary and absolute 

line of distinction between self and other. His account suggests that space forms as totalities 

rather than ‘spaces’ overlapping and inter-penetrating each other. Similarly, though his 

introduction of aesthesis does provide a moment to expand on the vocabulary of the 

cosmopolitan, in restricting his account to that of a totalising ethnicity, severely restricts its 

application. 

In bringing these two accounts together this thesis presents a double critique of the 

tradition of Critical Theory with decolonial theory. Here the underside of modernity opens 

modernity to form a transmodernity, and destabilizes modernity’s subjectivity, but at the same 

19 Of course, Mignolo is not alone in the application of this binary, temporally and spatially, distinction. 
Edward Said's premise in his 1978 classic Orientalism was the existence of ‘an ontological and epistemological 
distinction’ between Orient and Occident, or the west and the rest. More precisely it was ‘the idea of 
European identity as a superior one in comparison with all the non-European peoples and cultures’ (Said 1978: 
142). 
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time it opens the decolonial hermeneutical to the critique of ideology. It is in bringing these two 

moments together spatially, to reconcile the plunge into hermeneutics with the ascent into the 

critique of ideology, that, this thesis will argue, allows the critical theorist to begin to move 

beyond the totality of thought. However, as will be demonstrated in the next chapter the 

theoretical limits that Delanty and Mignolo impose upon their projects mean that they, even 

when applied collegiately, are unable to escape the loop of totality through their own resources. 

Though the theoretical encounter between these two thinkers’ work reveals a rupture in both 

accounts what is required is an account of multi-dimensional space that, in drawing on 

cosmopolitan resources, can move beyond utilitarian and instrumental perspectives and which is 

capable of deconceptualizing the world. To begin this process the next section will introduce the 

work of Watsuji Tetsurō. 

Introducing Watsuji Tetsurō 

If the decolonial cosmopolitan project aims at overcoming the universalising tendencies 

of modernity, then the thought contained within Watsuji’s work is representative of decolonial 

cosmopolitanism. Of course, as the reader will see later in the thesis a prominent strand of 

interpretation of Watsuji’s work, and that of the 20TH century Kyoto school of philosophy,20 is that 

their work exhibited a tendency towards nihonjinron (Dale 1986). These are theories that focus on 

the ‘uniqueness’ of Japanese national and cultural identity and how Japan and the Japanese 

should be understood. Such critical tendency has continued in works on Watsuji and the Kyoto 

School such as those produced by Bernard Bernier (2006) and Chiara Brivio (2009) who both 

argued that Watsuji’s ethical system merely represented a reflection of the imperial Japanese 

state’s eschatological image of being human. Of the critical writings of Watsuji, Sakai Naoki’s 

Translation and Subjectivity (1997) presents an important critique of Watsuji’s perceived cultural 

essentialism. In an earlier work Sakai had argued that Watsuji’s ethics sanctioned a “blind leap into 

the destiny of the community”, (Sakai 1993: 266), which had resulted from the construction of the 

totality as both immanent in and anterior to individual consciousness. In this reading of Watsuji, 

the dialectic between the individual and the collective represents the tyranny of the collective 

over the individual. Against such a scholarly and historical background, it would seem difficult to 

argue that Watsuji could be a decolonial cosmopolitan thinker.21 

However, it is possible to provide a reading of Watsuji that acknowledges the tensions 

20 The “Kyoto School” included Kitarō Nishida and his colleagues and students, such as Hajime Tanabe, Keiji 
Nishitani, Iwao Koyama, Masaaki Kosaka, Torataro Shimomura, and Shigetaka Suzuki. The term “Kyoto School” 
was first used by Jun Tosaka, a Marxist student of Nishida’s, to signify what was thought as the right-wing 
thought which developed there in the early 1930s. 
21 As will be discussed in chapter two though this line of academic criticism has been influential there is also 
significant literature that seriously undermines the coherence of the central claims made against Watsuji and 
twentieth-century Japanese political philosophy in general (Parkes 1997; Parkes 2011; Williams 2014). 
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within his work, but which in identifying these draws out its potential to contribute to global 

social theory.22 Just like the decolonial and cosmopolitan projects, Watsuji is concerned with the 

effects of modernity on colonized nations. However, rather than proposing an ontic and 

epistemic account aimed at grounding thought on a new, Japanese account, Watsuji, as I will 

discuss in the following chapters was looking for connections between East and West. Such an 

account was focused on inter-cultural learning and the identification of limitations. As such, 

contrary to Sakai, the account that will be put forward in this thesis acknowledges the historical-

social nature of knowledge production-ontic and epistemic location. Such an understanding, to 

draw on Castoriadisian terminology, views the “social imaginary” as having the characteristic of 

openness and creativity which would allow for continual alteration of the given meanings and 

the innovation and change of significations. This is not to set aside ontic and epistemic location 

and its importance for subjectivity, but only to weaken their claims, and to therefore identify 

cultural limitations. Such a reading suggests that for Watsuji communities are, far from being 

hermitically sealed designators, fluid and interconnected. Furthermore, it is this 

interconnectedness that is necessary for intra-communal transformation. This, as will be 

developed in the second chapter, suggests that Watsuji is positing a relative universalism as 

opposed to an absolute universalism of modernity; an account of multiple modernities, though 

an account that does not set out ideals, such as European modernity. 

For Watsuji, the manner of thinking in which the human being and nature are treated as 

two separate entities misses the more fundamental bond between being human and climatic 

phenomena.23 In the concepts of Watsuji's understanding of ethics as the relationship 

between ningen (contextualized human beings) and fūdo (the natural and social 

environment) fūdo Watsuji aimed to “uncover” the fundamentally social and intersubjective 

nature of human existence. The resulting definition of human existence, Ningen Sonzai24, as 

22 Of course, there are limitations to this study, limitations recognised by the author, in my lack of Japanese 
language. However, as pointed out in the acknowledgements I was given a substantial amount of translations 
of Watsuji’s work. These translations were examined at doctoral level by experts in both Chinese and 
Japanese. I have verified the accuracy of these translation with the examiner. Therefore, in addition to the 
substantial amount of both negative and positive literature on Watsuji to draw on to develop this work, this 
thesis contains his work that had previously been untranslated into English. 
23 As will be clear to the reader in introducing the concept of fūdo, Watsuji is challenging the division between 
nature and culture, to argue for a transdisciplinary approach that aims at an understanding of the fluid 
interconnectivity between the two realms. See UNESCO (2013), particularly the chapter contributed by 
Braidotti, Bhavnani, Holm, & Ping-chen (2013). 
24 Again, the translation from Japanese to English of the concept ningen sonzai does not adequately cover the 
precise meaning that Watsuji meant to convey. Watsuji is attempting to go beyond the ontic description of 
the fact of a self in relation and to radically reconsider existence (sonzai) as fundamentally linked to relational 
ningen. Ningen, is something that is often discussed in the literature on Watsuji, and it means self, other, a 
person, and people (plural). However, it is important to stress that for Watsuji the character for gen or aida, 
highlights that ningen is “between/amongst people”. Sonzai can be translated as existence. However, Watsuji 
goes to great lengths to distinguish sonzai from Sein, pointing out how sonzai emphasizes being in 
relationships both spatially and temporally.  
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inextricably both individual and social in which fūdo is a relational web in which life unfolds. 

Watsuji’s concepts of fūdo (milieu) and aidagara (betweenness) gives a two-stage account of a 

relational socio-epistemology. Drawing on the Sino-Japanese linguistic tradition, fūdo literally 

means wind and earth and was introduced by to counter the characterization of Asian art as a 

whole to be unsophisticated and barbarous.25 However, Watsuji did not treat fūdo as solely the 

natural environment, but as a concept in which biological, physical and geographical features 

exert forces on human living and through human beings in turn transform the environment. For 

Watsuji, the manner of thinking in which the human being and nature are treated as two 

separate entities misses the more fundamental bond between being human and climatic 

phenomena.26 In the concept of fūdo Watsuji aimed to “uncover” the fundamentally social and 

intersubjective nature of human existence, and the resulting definition of human existence, 

Ningen Sonzai27, as inextricably both individual and social. In this view fūdo is a relational web in 

which life unfolds.  

The second stage of Watsuji’s socio-epistemological framework, aidagara,28 stresses the 

non-dual nature of the relationship between individuality and social relationships.29 It highlights 

the “practical interconnections through acts”, in which we inhabit the social arena. However, this 

is not a merely cognitive account. Watsuji stresses how aidagara involves not merely reason, but 

the body, feelings, the will, and consciousness, and that these are mediated through concrete 

things that are necessarily spatial and temporal. It is from this two-stage socio-epistemological 

perspective that the thesis will argue provides a kairotic understanding of intra-cultural and 

intercultural space. Such an account of social space, the thesis will argue, provides not only for a 

philosophic hermeneutic for the doctrinal stances of the various religious traditions, but that it 

also recognises that traditions and practice are enmeshed in a complex of cultural ideas and 

assumptions. Finally, that such a space provides a means for the individual to question the silence 

of ultimate meaning, effectively countering narrow and single-minded insistence that faith must 

25 For example “… from the East, we are inundated by elemental, formless literature, music, and painting-half 
barbaric but filled with vital emotional energy of peoples who still fight the battles of spirit in novels and 
twenty-foot-wide  paintings”. Dilthey, (1985 [1887]): 31). See Watsuji, (1961: 171-175). 
26 As will be clear to the reader in introducing the concept of fūdo, Watsuji is challenging the division between 
nature and culture, to argue for a transdisciplinary approach that aims at an understanding of the fluid 
interconnectivity between the two realms. See UNESCO (2013), particularly the chapter contributed by 
Braidotti, Bhavnani, Holm, & Ping-chen (2013). 
27Again, the translation from Japanese to English of the concept ningen sonzai does not adequately cover the 
precise meaning that Watsuji meant to convey. Watsuji is attempting to go beyond the ontic description of 
the fact of a self in relation and to radically reconsider existence (sonzai) as fundamentally linked to relational 
ningen. Ningen, is something that is often discussed in the literature on Watsuji, and it means self, other, a 
person, and people (plural). However, it is important to stress that for Watsuji the character for gen or aida, 
highlights that ningen is “between/amongst people”. Sonzai can be translated as existence. However, Watsuji 
goes to great lengths to distinguish sonzai from Sein, pointing out how sonzai emphasizes being in 
relationships both spatially and temporally.  
28 I am going to continue to use this Japanese term as the English term betweenness does not quite capture 
Watsuji’s meaning. 
29 Later in the thesis will be described as a representation of kairotic space. 
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be expressed only in terms of its accompanying ideological framework. 

However, the key to understanding the account of space provided through Watsuji’s 

concepts of aidagara and fūdo, and to further understand the account of critical   

cosmopolitanism that will be developed in this thesis, is the concept of emptiness. Derived from 

the contribution of thinkers such as the second century (CE) Nāgārjuna, the concept of emptiness 

appears in Watsuji’s scheme as a double negation that characterizes the structure of being 

human: “On the one hand, the standpoint of the acting ‘individual’ comes to be established only 

in some way as a negation of the totality of ningen…. On the other hand, the totality of ningen 

comes to be established as the negation of individuality…. These two negations constitute the 

dual character of a human being” (Watsuji 1996: 22). Through the dialectics of emptiness, he 

attempted to overcome what he saw as the one-sidedness of other ethical systems, to consider 

key dual-structures of human existence: subject vs. object, individual vs. totality, and other 

dualities that arise from these (private vs. public, space vs. time, climate vs. history, universal vs. 

particular, ideal vs. material, etc.). However, emptiness should not be confused with the 

nothingness of ‘Western’ thought. Whereas the Western tradition30 has tended to understand 

the ultimate universal or the absolute in terms of ‘being’, Eastern traditions have tended to 

understand it in terms of ‘nothingness’ or ‘emptiness’ (Davis 2014).31 This emptiness can be 

understood as holding the created as well as creative aspects of existence: the possibility of 

change.  

And yet, though Watsuji does draw on his Buddhist heritage to develop his work, a 

complication emerges in his conflation of emptiness, derived from Mahāyāna Buddhism and the 

Zen Buddhist concept of Nothingness, derived from Daoism though heavily influenced by 

Hegelian dialectics. As will argued in the following chapters the cause of this ambivalence is his 

reliance on a point of intercultural connectivity that he and the Kyoto school found in their 

search for a means of intercultural communication; emptiness or nothingness. Watsuji’s 

equivalence of emptiness and nothingness gives rise to a tension, and it is a tension that is 

incompatible with a reading of emptiness as an epistemic concept, in that Watsuji grounds 

reality in it: rather than an ontic category for Watsuji it became an ontological concept that is 

incapable of providing a mechanism of societal challenge and transformation.32 However, by 

30 However, emptiness, of such a nature, does exist within the western tradition. See Kuzminski, 2008, for an 
account of the Greek philosopher Pyrrho’s encounter with Indian thought, in particular emptiness, and how 
this developed into radical scepticism as opposed to academic scepticism. 
31 I have a great deal of sympathy with Davis’s perspective. However, I feel what he fails to do is provide a 
means of articulation within this space of dialogue. In what I develop later the concepts of Fūdo and aidagara, 
resting on a rereading of Watsuji’s application of the concept of emptiness provides such a vocabulary in 
terms of communication and social analysis. 
32 As will be shown in chapter three the original formulators of the concept of emptiness were clear that if one 
considered emptiness to be ‘real’ then the cure was worse than the disease. 
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unravelling this principle of interconnection the thesis applies emptiness as a deconstructive 

heuristic tool and allow the thesis to posit critical cosmopolitan social theory not as a zero-sum 

calculation but as an account that increases “variability, qualification, and indefinability” that do 

not create dynamics of opposition (Bosworth 2014).33 This leads to a cosmopolitan perspective 

not based on confirmation bias or prejudice, but one which is empty: that is not based on a 

subjectivist or holistic account of social reality.  

Research question 

Therefore, having outlined the problem that the thesis will now explore and set out the 

theoretical approach that will be taken the question that this thesis will discuss is: To what 

extent can a synthesis of the joint resources of Gerard Delanty, Walter Mignolo and Watsuji 

Tetsurō address the critique of cosmopolitanism? 

The model of critical cosmopolitanism presented in this thesis is developed in the 

following way. The epistemic principle that carries that model is emptiness. As will be argued in 

chapter three by necessity cosmopolitanism is an empty concept. This does not mean that the 

concept is an empty signifier, or that it lacks any creative potential. However, as will be discussed 

in chapter one if cosmopolitanism is aligned to decontextualized normative claims, such as 

human rights, democracy, or decolonialism, it shreds cosmopolitanism of its critical function. 

Rather, in positing emptiness as the epistemic principle for critical cosmopolitan social 

theory provides the epistemic basis for a post-foundational and a non-dualistic heterogeneous 

method of social analysis.  

Therefore, with such an epistemic principle in place, like Mignolo and Delanty, the model 

of critical cosmopolitan social theory put forward here will be triadic. Delanty’s model consists of 

the individual being the ultimate unit of analysis, that this is universal in nature, and that change, 

the cosmopolitan imagination, occurs in the encounter between self, other and the world. 

Mignolo’s model provides an ultimate unit of analysis as the social, specifically the historico-

social context of colonialism, that an account of relative universalism is necessary to reflect the 

experiences of colonialism that differed around the world, and that change occurs when this 

‘pluraliverse’ of experiences encounter one another. In the model provided in this thesis the unit 

of analysis draws on Watsuji’s two-stage account of socio-epistemology: fūdo/aidagara. Unlike 

Delanty’s and Mignolo’s abstractions of an individual or ethnic identity, Watsuji’s socio-

epistemology is centred on facticity. The model follows Mignolo in advocating an account of 

relative universalism however it does not do so at the level of a vertical account of traditions: it 

sets out a methodological approach that shifts the focus from ‘traditions’ to points of connection 

33 Bosworth, in an interesting paper, argues for the application of Jainian logic to conflict resolution. However, 
as another example of non-dualistic logic the same principle applies to emptiness and its application to social 
analysis locally and globally.  
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between the practices of everyday life and the traditional customs and mores that inform them, 

positively or negatively. The cosmopolitan imagination that emerges from such an account 

provides for a conceptually non-Eurocentric and multi-disciplinary perspective of time 

(overcoming the imposition of idealised notions of modernity and accompanying concepts), 

space (interdependent social space), agency (relational), and knowledge (plural). In this model 

self, other and world are interdependent. 

However, the aim of the research is not to provide another account of absolute 

universalism that claims to be attractive as a distillation of common universal experience, 

through which to explain modern global history as a teleological or hierarchical order. Rather, 

the aim of the project is to provide an account of critical cosmopolitanism which accepts existing, 

multiple imagined and existent ideas of progress, or “modernities”. This opens modernity to 

form a transmodernity, and destabilizes modernity’s subjectivity, inside (as in its internal self-

image) and outside (as it experiences this with the other). Furthermore, the aim of this thesis is 

not to set forward an account of a ‘superior’ alternative account. The aim, following Ashis 

Nandy’s call for a cross-cultural cosmopolitanism capable of enunciating beyond borders and 

elites discourses, is to provide an account capable of serving as a critical hermeneutic resource of 

exchange for global relational sociologies.  

Chapters 

Finally, to orient the reader through the thesis the final part of this introduction provides 

a brief sketch of the contents of each of the chapters. The aim of chapter one is to develop a 

proto-cosmopolitan language of a conceptually non-Eurocentric cosmopolitan social theory. This 

will be used to structure the thesis and the development of the thesis’s model of critical 

cosmopolitan social theory. It will do so through engaging with the work of Gerard Delanty and 

Walter Mignolo. From their respective intellectual positions, both have attempted to develop an 

approach to cosmopolitan social theory that cannot be reduced to conceptual eurocentrism and 

which they view as a site of contestation. However, whilst they have made significant and 

important contributions to the development of cosmopolitan social theory, of providing tools to 

re-imagine the world, this chapter will argue that they have done so through maintaining old 

ways of seeing the world. And yet in bringing these two moments together a proto-

cosmopolitan language emerges consisting of Delanty’s relational ontology, with Mignolo’s 

understanding of relative universalism and aesthesis. This reconciles Mignolo’s plunge into 

hermeneutics with Delanty’s ascent into the critique of ideology, and then provides a position 

for the thesis to restructure critical cosmopolitan social theory.  

Chapter two sets the work of Watsuji as a response to early 20th century modernity. It 
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argues that though issues remain to be settled in respect of his account of the relationship 

between the individual and society, that his work represents a significant account of decolonial 

cosmopolitan thought and ethics. A strategy commonly used when critically evaluating the work 

of pre- second World War Japanese thinkers has been to position the discussion within the 

discourse of supposed Japanese uniqueness, defined in cultural (and culturalist) terms. Whilst 

engaging in this debate the primary aim of the chapter is to begin to develop a reading of Watsuji 

as a decolonial thinker. To do so the chapter begins by outlining Watsuji’s etymological 

development of his relational system of ethics. What becomes evident as the chapter develops is 

that in drawing on his Confucius and Buddhist heritage allowed him, contra to the critique 

claiming his commitment to the subsuming of the individual by totality, to posit an account of 

ethics capable of ontic reflexivity.  

 From such a position the thesis aims to suggest a way to move beyond the limitations of 

cosmopolitan thought as it is presently set out, to find a hermeneutical space for cosmopolitan 

theory as a relational sociological account. However, before the thesis does so there is a 

requirement to provide an epistemic basis for cosmopolitan social theory. Here the thesis 

introduces a key concept of Watsuji’s; emptiness. The concept of emptiness appears in Watsuji’s 

scheme as double negation, or the two negations that characterize the structure of ningen 

sonzai (human existence). However, as has outlined above his account of emptiness has come 

under considerable criticism. And it is criticism that the thesis does have some sympathy with. 

To overcome this the chapter will introduce an interpretation of Nāgārjuna’s account of 

emptiness as a deconstructive heuristic thinking tool. However, Watsuji’s presentation of the 

double negation does lead to reasonable concerns about the individual being subsumed by the 

totality. Here individuality, and agency is predetermined by aidagara. As the chapter will argue 

this was due to Watsuji providing two meanings for the term which he failed to distinguish. 

However, whilst it would be reasonable to express concern about the reach of society in some of 

his formulations of the double negation, Watsuji does provide the means to overcome these 

concerns. After outlining this solution, the chapter then turns to set out an argument for 

cosmopolitanism being by necessity empty. Here the argument is not that it fails to carry 

theoretical significance, only that, and following on from chapter one’s discussion of the 

foundations of Delanty’s and Mignolo’s critical cosmopolitan accounts, if it is based on 

normative values that it loses it critical edge.  

Having established the thesis’s logical principle chapter four begins the hermeneutical 

process through restructuring Mignolo’s account of relative universalism and loci of enunciation 

through the first stage of Watsuji’s socio-epistemology, the concept of fūdo. It will develop the 

following question: Can Watsuji’s concept of fūdo, when interpreted through the thesis’s 

reading of emptiness, help to overcome the difficulties identified in Mignolo’s concept of loci of 
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enunciation? The chapter will argue that when fūdo is read through the previous chapter’s 

reading of Watsuji’s emptiness and is applied to Mignolo’s positive contribution of relative 

universalism, that is the epistemic and ontic location of the subject, provides for an account of 

transmodernity, beyond the limitations of Mignolo’s account of totalities. In reading fūdo 

through the thesis’s account of emptiness allows for the thesis to recognise ‘spaces within 

spaces’ rather than an ideal of a cultural whole. Always keeping in mind the thesis’s logical 

principle, such an account clearly denies any kind of ontological argument in favour of states. 

States must be taken to be nothing more than conventional, conceptual demarcations. The 

implication is that although such demarcations may be justified and pragmatically very useful, 

because they are merely conventional (in this case, merely in the linguistic sense), there may be 

good reasons to consider an empty and dependently co-arising political reality which functions 

without them. The point is not to suggest a ‘down with the state’ argument, only that this would 

be capable of serving as a critical hermeneutic resource. 

Chapter five continues the hermeneutical process, but then begins the ascent of 

ideological critique. The main task is to establish the viability of a Watsujian account of the 
subject as a means of inter and intra analysis and learning. As Yasuo Yuasa observes one of 

Watsuji’s most important philosophical contributions is his repeated insistence that ‘human 

relationships are, in truth, the relationships of our carnal interconnections in space’ (Yuasa 1987, 

48). In this chapter, rather than prove that other accounts of the social are incorrect, it suggests 

an interpretation of aidagara that offers a more direct and penetrating form of relation between 

self and other where the robust differentiation between them is destabilized. In so doing it 

provides a space for counter narratives and inter-cultural sharing, inter-cultural connections, 

beyond the limitations and tensions of tradition’s everyday conventions. 

The conclusion will examine how the thesis has addressed the research question and its 

findings. It will argue that the findings demonstrate that the critical synthesis of the ideas 

contained within the works of Delanty, Mignolo and Watsuji put forward in the thesis can provide 

a socially realistic account of critical cosmopolitan social theory. It will outline the limitations of 

the research, any problems arising from the research. 

Finally, an appendix provides a taxonomy of ‘Western’ cosmopolitan thought. The 

purpose of doing so is to show the distinctiveness of the emerging field of critical cosmopolitan 

thought as an account of social theory, but to also show the tendency present within ‘Western’ 

cosmopolitan thought toward abstraction and totalities. In addition, it also outlines the main 

tenets of Buddhism and their significance in respect of cosmopolitanism. 
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Chapter One: Non-Eurocentric Critical Cosmopolitan Social Theory 

Introduction 

In Murphy (2015) it was argued that from their respective intellectual positions Gerard 

Delanty and Walter Mignolo had worked towards developing a non-Eurocentric approach to 

cosmopolitan social theory.34 Understanding such an account as offering a site of contestation 

both these projects have endeavoured to provide an account that cannot be reduced to 

conceptual eurocentrism. However, I argued that whilst they have made significant and 

important contributions to the development of a non-Eurocentric cosmopolitan social theory, of 

providing tools to re-imagine the world, that they have done so through maintaining old ways of 

seeing the world: totalities. The aim of this chapter is to develop further the argument of the 

2015 paper to put forward a proto-cosmopolitan language, a theoretical scaffold, for a 

conceptually non- Eurocentric account of cosmopolitan social theory. Such a scaffold will be 

engaged with in the following chapters. This scaffold will be formed of a ‘conceptual persona’ 

comprised of Delanty’s individual unit of analysis with Mignolo’s account of aesthesis, and 

Mignolo’s account of relative universalism. 

The concern of this chapter is the bringing together of these two moments in social 

thought; the Critical Theorist and the decolonialist. Contrary to Allen (2016), who similarly aims to 

overcome the Eurocentric perspective of the Critical Theorist through an encounter with the 

decolonial perspective, the thesis will not turn to ‘Western’ resources only through which to 

provide a solution. However, this is not simply as a rejection of ‘Western’ ideas. Rather, the thesis 

aims to explore the theoretical-historical opportunities provided through the experience of 

colonialism. Allen’s account also suggests that the European critical theorist comes, in some 

form, to the rescue of the decolonial theorist. However, the task of the chapter is not a staid 

antinomy in the encounter between Mignolo and Delanty. It is to provide for a creative 

destructive moment that shatters the totalities of both authors conceits of reality through which 

to identify positive theoretical opportunities. The proto-cosmopolitan conceptual forms that will 

emerge consists of Mignolo’s understanding of relative universalism, and Delanty’s relational 

ontology and Mignolo’s aesthesis. This reconciles Mignolo’s plunge into hermeneutics with 

Delanty’s ascent into the critique of ideology. This then provides a position for the thesis to 

outline an alternative perspective on critical cosmopolitan social theory. However, as will become 

clear as the chapter progresses, such a synthesis is not capable of fully addressing the criticisms 

of cosmopolitanism as set out in the introduction. This chapter’s starting point is that there is a 

34 This chapter is a developed version of a paper published in The European Journal of Social Theory (Murphy, 
2015). 
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connection between the accounts of Critical cosmopolitan provided by Mignolo and Delanty. 

From both thinkers, what emerges are accounts of Critical cosmopolitan thought that 

supports the hermeneutic of suspicion of everyday life, is a site of contestation, and which also 

maintains a radical interdisciplinarity of a relational social ontology. Both also aim to positively 

address the problems of conceptual Eurocentrism and its accompanying universalism. However, 

as will be argued in the chapter though both thinkers are mindful of the dangers of increased 

globalisation and the effects of colonialism both thinkers are only able to provide ontological 

accounts of the social world rather than ontic: the practices of the life-world. This chapter will 

develop as follows. The first section will outline relationship between the work of Delanty and 

Mignolo. The second part outlines the work of Gerard Delanty. Delanty has developed a triadic 

model for Critical cosmopolitan social theory.  

This consists of the individual being the ultimate unit of analysis, though incorporating a 

relational social ontology, and that this is universal in nature. Through this the final part of the 

model, the cosmopolitan imagination, emerges. In the third section I will outline the alternative 

account of Critical cosmopolitanism found in the work of Walter Mignolo. Mignolo also provides 

a triadic model though one that is significantly different from Delanty’s. Mignolo’s ultimate unit 

of analysis is the social, specifically the historico-social context of colonialism. As would follow 

from this such a unit of analysis it provides for an account of universalism that is relative through 

which to accommodate the experiences of colonialism that differed around the world. This leads 

to a different conception of the possibilities of the cosmopolitan imagination. Following on from 

this epistemic critique of modernity and its ontic effects, Mignolo has pushed the boundaries of 

the notion of plurality by exploring the idea of decolonial aestheSis instead of decolonial 

aestheTics.35 In the third section I will critically engage with these thinkers’ work through the 

concepts of time and space, and the underlying universalism. The final part of the chapter is 

focussed on the creative encounter between the two theorists. 

Introducing Global Critical theories 

The focus of this chapter is Critical cosmopolitan social theory. To develop the argument, 

I shall need to be clear on the distinctive concepts that are being brought together and how such 

a combination of terms supports useful analysis. The work of Gerard Delanty brings together 

cosmopolitan theory with Critical Theory. By Critical Theory, I am referring, in very broad terms, 

to “the attempt to construct a systematic, comprehensive social theory that can confront the key 

social and political problems of the day” (Kellner, 1989: 2).36 It is the aim of Critical Theory       

35 The use of capital letters will be explained below.  
36 There is not one Critical Theory. Agger (1998) refers to Critical Theory as a ‘theory cluster’ (p. 4), and 
Kellner’s (1989) provides a periodisation of Critical Theory into three generations. The first generation is 
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critique of domination to explain the present not as unavoidable, but pregnant with hope for a 

more socially just future. The Critical Theorist, “insists on the necessity to address the central, 

urgent and disturbing questions of a society and a culture in the most rigorous intellectual way 

we have available” (Hall, 1992; 11).37 

However, from its outset Critical Theory has never been adequate to its task. It is always 

unfinished. Not only is it not possible for any extant social theory to account for the sheer 

complexity of the present, but also such a theory must be open to ongoing revision when 

considered in the context of changing social, economic, technological, cultural and political 

conditions. Never being up to its task as a philosophy of a complex and changing present, means 

that Critical Theory is deeply imbued with an anti-dogmatic impulse. Such an impulse is 

captured by Horkheimer (1972): 

Yet there is no fixed method for doing this; the only universal prescription is that 

one must have insights into one’s own responsibility. Thoughtless and dogmatic 

application of the Critical Theory to practice in changed historical circumstances can only 

accelerate the very process which the theory aimed at denouncing. (p. v) 

Therefore, being an accompanying voice to the narrative to modernity, Critical Theory 

can only be a provisional and partial social theory. It is in Critical Theory’s attempt to unearth the 

real from reality of the contemporary, and in its provisionality, that the Critical Theorist wrestles 

with the recognition of the limits of consciousness as maps of reality. As Adorno (1977) argues, 

we must reject the illusion that “thought is sufficient to grasp the totality of the real” (p. 120). 

However, it is in this recognition of thought’s limits that offers an opportunity to go beyond 

thought through which to “construct keys, before which reality springs open” (My 

emphasis:130). 

However, Mignolo is surely right to draw our attention to the underside of modernity, 

assigned to the early Frankfurt School, especially Horkheimer and Adorno, and their re-theorising of Marx 
considering the changing nature of capitalism, the emergence of mass culture and the bureaucratic state, the 
ascendancy of positivism in the human sciences, and the rise of fascism in Germany. The second generation is 
defined in terms of the ‘linguistic turn’ of Jürgen Habermas, whose critiques of modernity have aimed to 
overcome the pessimism of the early Frankfurt School. Demonstrating a commitment to a philosophy of inter-
subjectivity, his work on Critical Theory also aims to counter the increasingly commodification of knowledge 
through an ongoing commitment to the critique of the public sphere. According to Kellner (1989), ‘Critical 
Theory now’ can be thought of in terms of a third generation, involving a rejuvenation with theoretical 
sources outside of it, including poststructuralism (Poster 1989), postmodernism (Flax 1990; Best & Kellner 
1991), feminist theory (Benhabib 1992; Benhabib, Butler, Cornell & Fraser 1995), postcolonial theory (Spivak 
1988), new social movement theory (Touraine 1985). See also Marinopoulou 2017; Milstein 2015; Allen, 2016. 
37 As Spariosu describes, (2014:194) though speaking of the broad range of ways of investigating social reality, 
Critical Theory ‘s approach is linear-causal. Such methods “organise our cognitive and learning activities, as 
well as all other human transactions and indeed reality itself, in terms of linear power relations that are 
engaged in a continuous struggle to achieve and/preserve hegemony.” 
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the legacy and legitimizing of ontic and epistemic violence, and of how knowledge is produced 

and used. His critique’s emphasis on maintaining the ontic and epistemic location in the 

production and use of knowledge holds potential to broadening the lens of social theory to 

provide exciting opportunities for social and political experimentation. From this view the 

universality of modernity’s social imaginary stands for a period of subjugation and asks if we 

are correct to base cosmopolitanism on ‘Western’ assumptions. Whilst modernity may have 

voiced the need for keys through which reality would spring forth, we should also expect, 

given Critical Theory’s acknowledgement of the limits of thought, that these may be 

constructed through its encounter with an other space.38 However, the decolonial theorist, in 

searching for the deus ex machina to explain the repression and suffering of colonialism and 

neoliberalism, creates theory that negates the irrationality of self, but which like the project of 

modernity, itself threatens to become a new totality. 

We live in a period in which the subaltern is no-longer satisfied with a mere invitation to 

speak. They are increasingly better educated as to the legacies of the past and are becoming self- 

confident in economic and political terms but also in respect of drawing on indigenous resources 

through which to enunciate social problems. If we accept Nancy Fraser’s definition of Critical 

Theory as the “self-clarification of the struggles and wishes of the age,” (1989: 113), then the 

dialectic of Critical Theory with decolonial theory could provide the resources to reconstruct 

critical thought for a global age. What such an account should enable is for infinite multiplicities 

to develop from the confrontation between consciousness, as theoretical consciousness, and 

social reality, as historical consciousness, that extends possibilities through destabilizing 

limitations (Merleau-Ponty 1988:105). Here the underside of modernity opens modernity and 

destabilizes modernity’s subjectivity. At the same time it opens the decolonial hermeneutical to 

the critique of ideology. However, as the chapter moves forward this potential is restricted 

through maintaining old patterns of seeing the world. 

Self, Other and the World 

It is into the space of the globalised imaginary that Delanty positions and develops the 

conjunction of Critical Theory and cosmopolitanism. His primary ontological emphasis of 

cosmopolitan analysis is the relationality between self, other and the world. It is the interplay 

through this encounter within the wider context of an increasingly globalized and reflective world 

which initiates a cosmopolitan moment of self and societal transformation (Delanty 2006: 41; 

Delanty 2011: 340). The key to the cosmopolitan imagination, states Delanty, is “new relations 

38 For instance, as Edward Said noted: “Frankfurt School Critical Theory, despite its seminal insights into the 
relationships between domination, modern society, and the opportunities for redemption through art as 
critique, is stunningly silent on racist theory, anti-imperialist resistance, and oppositional practice in the 
empire.” (Said 1993: 278). 
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between Self, Other and World” developing in “moments of openness” (Delanty 2009). These 

moments are mediated through the universalising feature of modernity “… the drive to make all 

of culture translatable” (Delanty 2009: 194). It is in the context of this encounter that the 

cosmopolitan imagination opens “the provisional suspension of one’s own judgments to situate 

the practices at issue in the historical and cultural order that made them possible” (Delanty 2012: 

337). This would be beyond particularism when considered in the light of universalistic cognitive 

principles (Delanty 2014: 11). As an account of “cognitive universalistic principles” and “moments 

of openness”, though not stated in such terms, the implication, is the development of a global 

account of negative liberty. That is, that the subject must not only gain independence from 

external coercion, but that this must also be coupled with an insistence on the right to choose in 

terms of views on the nature of ‘reality’. 

Cosmopolitanism as Critical Theory 

In a manner that echoes the concerns of the decolonial ideal, Delanty’s project aims to  

offer a solution to the neglect of globalization by Critical Theory by drawing on the critical aspects 

of cosmopolitanism. Though Delanty concedes that historically Critical Theory had neglected the 

implications of cosmopolitanism in respect of the development of theoretical perspectives, he 

argues that cosmopolitanism is relevant to the renewal of critical social theory and the need to 

address new challenges. To develop this argument, he draws on key defining features of the 

Critical Theory as developed through the Hegelian Marxist and Critical Theory heritage (Delanty 

2012: 38). 

Critical Theory begins with the premise that “men and women are essentially unfree and 

inhabit a world rife with contradictions and asymmetries of power and privilege” (McLaren 1989; 

166). Therefore, as an “attitude of antagonism and critique” (Poster 1989: 3), Critical Theory 

undertakes to understand social phenomena through the dialectical interpretative process of 

articulating contradictions through a process of self-problematizing and reflexivity. For Delanty, it 

is Honneth’s notion of a disclosing critique, the encounter of different viewpoints, that provides 

for the basis for the cosmopolitan analytical perspective. For Honneth (2000) the conception of 

critique is a ‘disclosing critique’ that exposes the social world to new interpretations and 

existential perspectives. Here critique is understood as being immanent in social relations and the 

self-understanding of social actors. 

However, Delanty transforms Honneth’s notion of a disclosing critique through the 

encounter with alternative and competing worldviews, or ‘civilizational encounters’ (Nelson 

1976: 1981). Here cosmopolitanism represents self-confrontation with our own incompleteness 

and signifies a process, intensified through globalisation, of cultural translation and of the global 
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in respect of its effects on consciousness (Delanty, 2006: 38). This then requires cultures to 

adopt the perspective of the other in evaluating others’ orientations (Arnason 2003: 139–57 

also cited in Delanty 2011: 643). By doing so, cosmopolitanism is transformed from a ‘vision of 

the world’ to a critical account through introducing another key concept, immanent 

transcendence. This offers the opportunity to re-imagine agency through multi-dimensional 

social negotiations of global cultures that overlap, confuse and juxtapose one another. Such 

forms of world disclosure have become an unavoidable part of social reality today in terms of 

people’s experiences, identities, solidarities, and values. This process of cosmopolitization 

means internalized globalization, globalization from within the national societies. As Piet 

Strydom notes, “The sense of the concept of immanent transcendence which distinguishes 

Critical Theory’s form of critique from the rest, resides in the basic conceptual and 

methodological requirement that the adoption and exercise of the critical perspective must 

have an objective foothold in social reality.” (2010: 5). And such a notion of immanent 

transcendence constitutes, as argued by Strydom (2011), “the core of the cosmopolitan 

imagination in so far as this is a way of viewing the social world in terms of its immanent 

possibilities for self-transformation and which can be realized only by taking the cosmopolitan 

perspective of Other” (Cited Delanty, 2012: 41). It is in the recognition of this moment of 

transformative dialectic, maintains Delanty, that newness is created. This has the potential to 

“cultivate an attitude of critical deliberation and ways of imagining new ways of living” (Delanty 

2009; 2011: 641; 2014: 9. My emphasis). This is the core defining tenet of the epistemological 

framework of cosmopolitanism. 

 

Such a framework is transferred to a relational account of social ontology (Delanty, 2006; 

2009; 2011; 2012; 2014), that builds on the idea of cognitive universalism. However, this goes 

beyond it in embedding instances of cosmopolitanism in specific contexts of justification (2014: 

11). Delanty argument here is that “modernity offers an overarching framework for the world is 

also a way in which to see how commonality is possible” (2014:10). For him, such a ‘cognitive 

universalism’ indicates universalistic concerns that are not specific to any single culture. For 

Delanty, this does not commit oneself to a perspective on the other but, as modernity 

problematizes identity, meaning and memory, it would problematize one’s own assumptions and 

those of the other. Therefore, in ontologising social relations, the moment of immanent 

transcendent provided through cosmopolitanism “…provides [a] promising approach to connect 

normative critique with empirically based analysis focused on exploring news ways of seeing the 

world” (Delanty 2009: 2-3). 

 
Such an approach seeks to identify the diachronic as well as the synchronic 

transformative characteristics of social change within global cultures (Delanty 2014: 12; 2012). 
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For Delanty these characteristics are empirical in the sense of being expressed in social reality as 

particular kinds of experience, but they are also forms of experience that entail their own 

interpretation as well as being the reference points for more reflexive forms of evaluation. In 

stressing a relational account of social ontology mediated through an account of culture that 

stresses the cognitive over the symbolic and goes beyond the simple excavation of cultures to find 

global shared values or occurrences of exchange and multiplicity. What Delanty seeks to find are 

sources of critical dialogue and the cultivation of critical thought. 

Overcoming Eurocentrism 

It is through such a framework that Delanty hopes to overcome the intellectual and 

normative residues of Eurocentrism. Whilst in the past he had not confronted the issue of 

Eurocentrism in his May 2014 paper he directly addressed this issue, or the perception of, which 

he acknowledges is a serious hindrance to the development of a cosmopolitan social science. 

Delanty acknowledges that problems could arise when concepts situated in the European 

experience are used to describe and evaluate non-Western communities. So, the point is to 

develop a methodological approach that not only does not rely on European historical or 

epistemic influences which can identify global sources of critical dialogue which cultivates critical 

thought (Delanty 2009: 180; 2014: 11). 

Rather than his point of departure being the idea of multiple modernities (See for 

examples Taylor 1999; Eisenstadt 2003), that maintain a nominal universality, but which deprive 

this universality of any determinate historical content or analytical function, Delanty approaches 

the problem of modernity from the perspective of global history (Delanty 2009: 186-192). Here 

he draws on Arnason (2003) who extends the civilizational perspective of Nelson (1976; 1981) 

and Eisenstadt (1986; 2001; 2003). His aim is to highlight the hermeneutical dimension of the 

‘entangled’ nature of modernities in a way that set asides the teleology that is found in classical 

approaches such as Spengler and Toynbee. Recognition of such interconnectedness makes 

imaginable a degree of cultural translation (Delanty 2014:9). Here Delanty is arguing that such 

an approach would serve as a corrective not only to the ‘tradition’ v ‘modernity’ debate, but 

equally in respect of the perception that modernity represents the latest stage of European 

civilizational progress. In drawing an underdeveloped implication of Arnason’s work (2006), he 

argues that rather than relying on external or internal factors for explaining the rise of the West, the 

emphasis must be on the dynamics and modes of cultural interaction. Here distinct parts of the 

world become linked through the expansion and diffusion of systems of exchange, networks of 

communication and various forms of third culture. Through theorising modernity in such a way 

provides for Delanty the means to modify the analytical stress from the idea of plurality towards 

means of interaction such as cross-cultural encounters and interaction rather than by arrogation 
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and assimilation by the West. 

Therefore, rather than over-pluralise ‘modernity’ Delanty puts forward the thesis that 

‘modernity’ should be theorised in terms of ‘self-transformation’ which take different forms 

against the background of widening networks and communication. If one argues that the 

universalising feature of modernity, its cognitive universalism, “…is the drive to make all of 

culture translatable” (Delanty 2009: 194), then the difficulty of epistemic and historical privilege 

no-longer arises as we can no-longer “assume[s] that non-Western societies exist” (Delanty 2009: 

181). Therefore, it is through the heuristic processes within ‘global history’ and the dialectic 

between ‘structures of consciousness,’ Delanty argues, that a case can be made that Western 

concepts have influenced all societies though these have now lost their Western specificity. This 

transforms these concepts into civilizational connectors. In terms of developing a cosmopolitan 

social science the research objective becomes one of identifying the relevant mechanisms and 

processes of such forms as developmental processes that provide the basic diachronic level of 

analysis (Delanty 2012:348-349). This would seek to identify those features of all civilisations that 

display internal logics of learning and is characterized by a new role for the imagination in social 

life (Delanty 2009: 180). 

Delanty’s Relational Ontology 

The question now becomes how is it possible to frame the methodological approach in a 

way that maintains its post-universalism? For Delanty, the argument that modernity offers an 

overarching framework for the translatability of the world is also a way in which to see how 

commonality is possible in terms of developing a post-universal critical dialogue (Delanty 

2014:10). Delanty begins the development of this argument through an account of a relational 

social ontology. For Delanty culture, like cosmopolitanism, is both discursive and an arena of 

claim-making which entails the imagination, and which raises the possibility of critique of the 

status quo (Delanty 2011: 641). Where traditional accounts of culture have stressed closure or 

symbolic order Delanty draws on research that emphasizes the open-ended nature of culture, 

and which critically emphasises cultures cognitive and narrative aspects (Eder 2009; Somers 1994, 

1995; Delanty 2011: 638). Here we understand the social as referring less to an unambiguous 

characterization of ‘society’ as a national society or as a geographical location or cultural 

bounded entity but as a field of social relations and interconnectedness. Culture and social 

structures, like cosmopolitanism itself,39 are sites of dialectical tension in which conflicting 

orientations are played out. It is situated in the present in relation to the past and future, and 

through which new solutions to societal problems are formulated (Delanty 2012: 341 and 350). 

39 Recalling the link between ‘world disclosure’ and immanent transcendence. 
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On this basis, then, cultural phenomena can be theorized as more than simply differentiated but  

as fluid, fragmented, contested, diverse and open to new forms of sense-making and narrative 

construction. This should not be understood as denying the importance of social actors and the 

need to identify the carriers of cultural values, beliefs etc., but rather as an endeavour that seeks 

to explain the mechanisms and processes by which such cultural phenomena are generated and 

have impacts on the shaping of political community. 

Therefore, it is through separating the normative, symbolic and cognitive dimensions of 

culture and in emphasising the latter (Delanty 2011:640), that allows Delanty to posit a cognitive 

universalism with the potential to overcome not only objections of Eurocentrism but also all 

ethnocentric methods (Delanty 2014: 10). It follows from this account that what are taken as 

European values are not specific to Europe but only represent historical ‘germs’ that were simply 

developed there first. Following Habermas, but more pertinently for the thesis drawing on the 

project of autonomy of Castoriadis (1987), he argues that we can make certain assumptions 

about the nature of the individual and of political community while leaving open the specific 

solutions in a way that recognises the specific context of the community (Delanty 2014: 4). 

Cognitive universalism would see such values embedded in all cultures to varying degrees, but 

would not see it as feasible for individuals to simply transcend their cultures. While different 

cultures have variously interpreted these ‘ideas of reason’ they are not the products of any single 

country or civilization. Cognitive universalism is thus, potentially, a basis for overcoming not only 

Eurocentrism but all ethnocentric approaches (Delanty 2014: 10). In this view, there are core 

ideas that are constitutive of all cultures, even if some cultures have realized them more fully 

than others. It would follow from this that what are often referred to as European values – 

democracy, freedom, autonomy, etc. – are not specific to Europe but were simply developed 

there first. Possibly depending on how such values could be conceptually and cultural translated, 

the problem of Eurocentrism might disappear because of global contextualization (Delanty 2014: 

10). 

Beyond Modernity 

However, such a cognitive universalism is precisely the hegemonic imaginary that 

Mignolo is concerned about (Mignolo W. 2000). Whereas Delanty sees the project of modernity 

holding the “promise of new freedoms”, though freedoms with the power to “unleash[ed] forces 

that have the tendency to destroy the future possibilities contained within it” (Delanty 2009:19), 

for many those destructive forces were present as the initiation of the project of modernity. 

Mignolo’s project crosses time and space to explore consciousness to understand how we have 

collectively arrived at this place and what possibilities are available to us for the future. He has 

attempted over a long career to provide space through which various anti-colonial, post-colonial 
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and decolonial epistemologies can exist and connect, to provide opportunities for new ways of 

seeing the world. 40 

In contrast to Delanty’s development of connectors, Mignolo’s project of decolonial 

cosmopolitanism aims to offer connectors on grounds that maintain the ontic and epistemic 

location of the subject. This project, that significantly draws on the work of such thinkers as 

Enrique Dussel and Emmanuel Levinas, aims to address the impact of epistemic hegemony in 

terms of the lived experience of colonialized communities.41 Such a “corpo-politics of 

knowledge” stresses that global localities are not only a “geohistorical location of the knowing 

subject, but also an epistemological correlation with the sensing body, perceiving the world from 

a particular locale and specific local history” (Tlostanova 2017: 38). In the next section I will firstly 

outline Mignolo epistemic principle: that modern rationality conceals an irrational myth. Then, 

following on from this principle, I will show how Mignolo, drawing on the intellectual legacy of 

thinkers such as Dussel, provides the intellectual resources for an ‘Other’ imaginary: a non- 

universalising research model. The final subsection deals with Mignolo’s exploration of the 

concept of Aesthesis. 

Critical Theory of the Other 

For Mignolo Critical cosmopolitanism is a critique of the Eurocentric presuppositions of 

cosmopolitan thought.42 From his perspective a benevolent interpretation of the march of 

40 He has been subject to several criticisms in terms of the development of his concept of border-thinking. 
These have included the elision of class differences and institutional privilege in the ‘loci of enunciation’ see 
Michaelsen and Shershow (2007). Browitt (2004) demonstrates the implicit nostalgia for a pure and 
unadulterated ethnic Amerindian voice or that Mignolo often appears to operate with an overly 
simplified understanding of the ‘Western’ philosophical traditions (Alcoff, 2007). However, one response to 
these criticisms, and it is a response that I have some sympathy with, is to suggest that they originate from 
within the episteme, the forms of totalising knowledge that Mignolo is trying to capture and critique cf 
(Morrow, 2013).  
41 The influence of Levinas’s thought on Enrique Dussel and then subsequently on Mignolo can be traced back 
to 1973. Previously, Levinas had stated that “among the millions of human beings who encountered misery 
and death, the Jews alone experienced a total dereliction” (Levinas, 1990). But during a meeting in 1973 
Dussel challenged this claim: “What about the fifteen million Indians slaughtered during the conquest of 
America, and the thirteen million Africans who were made slaves? . . . Aren’t they the ‘other’ you are speaking 
about? What about all of us who are not Semitic?” (Dussel, 1999). The story that is told is that Levinas’s reply 
was that it was for theorists like Dussel to consider. Dussel writes: “The real overcoming of the [ontological 
and dialectical] tradition . . . is found in the philosophy of Levinas. Our overcoming will consist in re-thinking 
the discourse from Latin America.” (Dussel, 1973). Dussel then develops a de- colonised ‘other’ through which 
to infuse liberation philosophy with Levinassian depth (Dussel, 1973: 161).   
42 Marita Rainsborough (2016: 487, n. 38) describes Mignolo’s account of critical cosmopolitanism as post- 
colonial. Mignolo is critical of the post-colonial approach and distances himself from it. See Mignolo (2007: 
452); “Coloniality and de-coloniality introduces a fracture with both, the Eurocentered project of post-
modernity and a project of post-coloniality heavily dependent on post-structuralism as far as Michel Foucault, 
Jacques Lacan and Jacques Derrida have been acknowledged as the grounding of the post-colonial canon: 
Edward Said, Gayatri Spivak and Hommi Bhabha. De-coloniality starts from other sources . . .. The de-colonial 
shift, in other words, is a project of de-linking while post-colonial criticism and theory is a project of scholarly 
transformation within the academy.” Mignolo argues that postmodern thought attempts to be a liberating 
discourse, but still maintains the myth of a progress of human liberation with its roots in the European 

41



progress and modernity containing the possibility cultural translatability and transcendence omits 

an important aspect: some-one paid the price for this. For Mignolo, acting as curator,43 it is only in 

the overcoming of the dichotomies of modernity that we can transform its the historical cultural 

and civilizational legacies. Here colonialism is constitutive of modernity, of its teleological 

macronarratives of human progress, and of the material base necessary to provide the surplus. 

Put simply the subjugation of most of the world’s population must form part of the self- 

representation required to imagine Europe as the vanguard of humanity. For Mignolo, just as 

capitalism cannot exist without colonialism, modernity does not “stand by itself, since it cannot 

exist without its darker side: coloniality” (Mignolo, 2000a: xi, 13–17, 23, 245, 328; 2003: 451, 

543–4; 2005a: 30).44 Therefore, the Mignoloian project aims to develop an account of self- 

realisation on the part of colonialised peoples that discards the dichotomy of colonised and 

colonised. As a vision of the right of a people to be, positive liberty, capacities within the 

individual subjects and peoples must emerge.45 To achieve this needs the addressing of the ontic 

and epistemic subjugation that has been internalised through colonialism. Therefore, the need 

for the decolonial critique. 

A claim central to the decolonial project is that European cosmologies, epistemologies 

tradition and which reduces the located and embedded human condition to an abstraction. Though the 
rationality of the centre may make claims to universality these need to be accounted for by the reason and 
understanding of the periphery. But more than this, ‘subaltern reason,’ as for Mignolo Postcoloniality should 
examine how these experiences of liminality can be used to create political agency based on the concrete 
experiences of postcolonial subjects, a stance that some   parts of postcolonial scholarship refuse for being 
overly ‘antagonistic’ (Lazarus 2005: 423). And for Mignolo and Dussel “if knowledge is an instrument of 
imperial colonization, one of the urgent tasks ahead is the decolonization of knowledge” (Mignolo 2010). 
European Modernity and postmodernity defines reality as opposed to this spirit and inadvertently poses an 
alternative ‘universe’ (Sanchez-Flores 2010). From this perspective, Postmodern/colonial intellectuals find 
themselves in the predicament of needing to use ‘Western’ tools for their own self-interpretation, at the same 
time as they aspire to speak for the unknowable other or the subaltern (Spivak 1988).  
43 I would not wish this to give the impression that I in some way wish to detract from the intellectual and 
practical accomplishments of Mignolo. This would be far from the case. From my perspective Mignolo acts as 
a curator, in the sense of a precise technical term, in bringing together substantial ideas to protect and 
develop them as a unified a vision. It is in this role, that is in the bringing together of diverse ideas, that is the 
interest of this thesis. Also, see Wood (2017, p. n.53) in which he argues that in respect of epistemic 
decolonial projects Mignolo’s work could be described as providing a metanarrative account. 
Similarly, this is not to detract from other decolonial thinkers and activists. For a non-exhaustive set of 
examples, see; Wood, (2017); Morgensen, (2011); Dhanda and Parashar, (2009); Gordon, (2010) Diversi and 
Moreira, (2009); Wiredu, (1995); Apffel-Marglin (1996); Santos, Nunes, and Meneses, (2008); 
Mohanty, (2003); Allen, (2016); Smith, (1999); Kangas and Salmenniemi (2016); Thiongó, (1981); Ndlovu- 
Gatsheni and Zondi, (2016); Hoppe and Nicholls, (2010); Pieterse and Parekh (1995); Santos (2014).  
44 Though this thesis is concerned with the critical cosmopolitan project of Mignolo it is important to note that 
he is also concerned with re-imagining the global economic system. 
45 Caruth argues that “Through the notion of trauma…we can understand that a rethinking of reference is 
aimed not at eliminating history but at resituating it in our understanding, that is, at precisely permitting 
history to rise where immediate understanding may not” (Caruth, 2015 [1996]:11). In Africa, concern has been 
expressed at the use of Western models of self in the field of trauma counselling. Gilbert reminds us of the 
fact that each culture provides its members with a conceptual framework for making sense of illness and 
emotional distress (Gilbert, 2006). However, the theoretical assumptions that underpin counselling 
interventions are based on models of human nature and emotional distress that stem directly from the 
implicit cultural assumptions about the ‘Self’ within North American/European cultures.  
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and practices of knowledge production have come to be taken as universally valid and ‘objective’. 

This contrasts with other accounts of ‘reality’ that have been cast as parochial and ‘cultural’ 

simply due to their differences to hegemonic discourse (Smith 2005; Quijano 2000; Mignolo 

2008). Shorthand for this order of knowledge has been the concept of Eurocentrism. Rather than 

draw on the reactions of the postmodern or the post-colonialist with their emphasis on ‘reason  

as a reason of terror’, (Dussel, 1995: 66), Mignolo argues that the decolonial project must aim to 

“rethink and reconceptualise the stories that have been told and the conceptualization that has 

been put into place to divide the world between Christians and pagans, civilized and barbarians, 

modern and pre-modern, and developed and undeveloped regions and people,” especially to the 

extent such divisions are based on a putative cognitive capacity (Mignolo 2000b: 98). For Mignolo 

his concern is not “to tell the truth over lies, but to think otherwise, to move toward ‘an other 

logic” (Mignolo W. 2000: 67-70). In the next section I will outline such an epistemic paradigm 

that attempts to re-imagine the global imagination. 

An other paradigm 

As a “disruptive counterforce to the social practices which says, “do not tamper with me 

for I am good, and eternal,”46 (Poster 1989: 3), the project of decolonial cosmopolitanism 

challenges the relation of domination and exclusion, between being and reality. Foregrounding 

Mignolo’s approach, for Dussel, philosophy is supposed to be a thinking about reality. Echoing a 

motif, that of disrupting a given reality, of the critical imagination he writes that it is: 

“distant thinkers, those who had a perspective of the center from the periphery, 

those who had to define themselves in the presence of an already established image of 

the human person and in the presence of uncivilized fellow humans, the newcomers, the 

ones who hope because they are always outside, these are the ones who have a clear 

mind for pondering reality” (Dussel, (1985) [1980]: 44).47 

To describe “in reality” both sides of the border is not the problem. The problem is to do 

it from its exteriority. . .. The goal is to erase the distinction between knower and known, 

between a “hybrid” object (the borderland as the known) and a “pure” disciplinary or 

interdisciplinary subject (the knower), uncontaminated by the border matters he or she 

describes.’48 

46 Of course, Poster was commenting on postmodernism, though the sentiment would be recognised by 
Mignolo. 
47 Thus, he takes his position to have gone beyond ontology: it is a trans-ontology, “Philosophical intelligence 
is never so truthful, clean, and precise as when it starts from oppression and does not have to defend any 
privileges, because it has none” (Dussel, 1985 [1980]: 4). See Irvine, 2011, for a discussion of the relationship 
between Dussel’s ontology and ontology in the Christian faith. 
48 Or as Dussel expressed a philosophy of Liberation can only come about through the “Only the praxis of 

43



Drawing on these insights, and in contrast to the postmodernist, the heart of Dussel’s and 

his intellectual heir Walter Mignolo efforts is to develop a non-universalizing kind of research, a 

“paradigma otro” [Other Paradigm] (Escobar 2004: 31), a paradigm that stems from the 

borderlands of the world-system. For Dussel this new method, ‘analectic’ or ‘anadialectic,’ which 

comes about through the ‘revelation’ of the other, and goes beyond the self-enclosure that, 

Dussel asserts, typifies dialectic in ‘Western’ ontology. As noted above, whilst the thought of the 

‘critical theorist’ was largely insulated from the effects of colonialism, whether in respect of its 

effects on their own identity or the identity of the other, decolonial theorists have striven to 

demonstrate how colonialism was constitutive to the making of modernity and the capitalist 

world system. Though such a hegemonic process has taken on different shapes and lead to 

different outcomes in different localities, still, they argue, it has converged in sustaining the 

global hegemony of the former colonizers over the formerly colonized. Therefore, if modernity is 

linked to Eurocentrism the notion of “transmodernity”49 operates to displace the teleological and 

linear progression of modernity and postmodernity.50  

To be ‘Other’, in this sense, is not meant to be the anthropological other of alterity. It is 

instead to bring forward and relate histories, struggles, experiences, and knowledges lived and 

constructed within and marked by the context of colonialism and its processes of subalternization 

and racialization; that is by the common connector of coloniality (Mignolo, 2003). And for 

Mignolo, drawing on this intellectual history, otherness, “Rather than [being] an empty signifier, 

it works as a connector that can bring the diversity of local histories into a universal project, 

displacing abstract universalism and allowing for diversality as universal project” (Mignolo, 2000a: 

92; 2001: 257, 263–4). For Mignolo, again following Dussel, such a “Critical consciousnesses and 

decolonization” will stem from those who were excluded from that exclusivist construction 

(Mignolo 2006: 323), when “’the exteriority” discovers itself as innocent” (Mignolo 2000: 118). 

This would demand not only a new sociology of knowledge but also a new normative 

epistemology that can correct and improve upon the modern/colonial world. Such a rejection of 

oppressed peoples of the periphery, of the woman violated by masculine ideology, of the subjugated child, 
can fully reveal it to us” (Dussel, 1985 [1980], p.15). See Dussel on Levinas and exteriority (1999) and 
Drabinski, 2011; and Barber, 1998, for a discussion of Dussel’s adoption and De-colonising of Levinas’s thought 
in particular the idea of exteriority. 
49 Both Dussel and Quijano have developed their concepts of transmodernity and of the coloniality of power, 
respectively, with a strong linkage to questions of knowledge and questions of reason. Quijano writes that the 
concept “coloniality of power” implies “the hegemony of Eurocentrism as epistemological perspective” 
(quoted in Mignolo 2000, 54). But it should be noted that, in contrast, although critical of modernity, Dussel 
(1993) proposes the concept of ‘transmodernity’ to allow for what might be, in a Hegelian way, a sublation of 
modernity, rather than its sheer dissolution. 
50 Theoretically, this renders even the most anti-’Western’ postmodernists still complicit with the temporal 
concepts of colonialism and its effects on the other. 
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the logic of coloniality provides the point of departure for alternative projects that challenge this 

very logic (Mignolo 2010: 317-338; Alcoff, 2007: 82-83). Such a project holds the promise of 

thinking from different spaces through which to finally break away from Eurocentrism as the sole 

epistemological perspective that results in ontic and epistemic violence. This also underlines the 

importance of constructing theoretical approaches that instigate research from the perspective 

of the marginalized, showing how the underlying logics of epistemic, social, political, and 

economic coloniality can be traced in the very distinct situations of the modern ‘wretched of the 

earth’ (Fanon, 2008 [1952]). The focus here is on how these epistemic traditions have been 

negotiated but may intersect in novel and more democratic ways, creating a border thinking 

(Mignolo 2000b). 

Reminding one of disclosing critique, border thinking arises “at the intersection of local 

histories enacting global designs and local histories dealing with them.” Here the former launched 

by a “desire for homogeneity” and a “need of hegemony” (Mignolo, 2000a: 310), confronts the 

latter, the ‘subaltern perspective,’ in which the imaginary of the modern world system cracks. This 

reveals the instances where the modern/colonial system has created spaces for new thinking and 

acting (Mignolo 2000: 23; Escobar 2004; Mignolo 2010c:15-20). This asserts that simultaneously, 

‘border’ spaces emerge from the places where indigenous and Eurocentric paradigms meet to 

create a consciousness stemming from the relative exteriority of the world system. Opposed to 

‘abstract universals’ this concept of the border is meant to signify that the locality of subaltern 

knowing, far from simply being “the other side” of ‘Western’ knowing, has a border-like quality. 

Border thinking then becomes a 'tool' of the project of Critical cosmopolitanism " (Mignolo 

2002:174), and a “future planetary epistemological and critical localism” (Mignolo, 2000a: 88, 

157). To advocate such an approach is not to aim at the creation of a universal ideological 

position, but instead emphasises the acceptance of different ways of being. The point is not the 

positing of a “blueprint of a future and ideal society projected from a single point of view [that of 

abstract universals] that will return us [again] to the Greek paradigms and European legacies” 

(Mignolo 2000a: 744). But it is to advocate being reflexive about one’s own, and more 

importantly, the ‘Other’s’ standpoint (Mendieta 2009: 252). This crucially also implies an 

‘openness to the Other’ that “demands yielding generously … toward diversity as a universal and 

cosmopolitan project in which everyone participates instead of ‘being participated’” (Mignolo 

2000b: 744). Therefore, in linking the cosmopolitan premise of openness to the world motivated 

with the historical consciousness of how ‘Other’ voices and peoples have been continuously 

subalternized, announces the political aim of “Critical consciousness and decolonization” (2006: 

323). 
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The Space in-between 

Following Mignolo’s critique of Eurocentric social theory, he argues that if we are to re- 

situate cosmopolitanism this would also require the recognition that we have bodies, that this 

body moves and that it interacts with its surroundings, both natural and artificial. In order to 

question of the located body, though running parallel to the epistemic critique, Mignolo has 

pushed the boundaries of the notion of plurality by exploring the idea of decolonial aestheSis 

instead of decolonial aestheTics (Vazquez & Mignolo, 2013).53 If ‘Modernity’ was imagined in the 

house of epistemology (Mignolo 2006: 93), then this has also included the distinguishing and 

defining of reason from the aesthetic. The project of aesthesis project argues that if aestheTics is 

indeed modern/colonial aestheTics and has produced a normativity that has colonized the 

senses and in doing so it has excluded localised practices of art. As an alternative account 

decolonial aestheSis is proposed as an option for critique and artistic practices that aim to 

decolonize the senses. As such, this is to reject any account that postulates Reason alone as the 

epistemic criteria, or emotions, or solely sensuous experience. In challenging the aesthesis, and 

subjectivities which are controlled by Western modern–postmodern–alter-modern aesthetics 

(Mignolo 2011a), decolonial aestheSis aims at the liberation, a decidedly Fanonian note, from 

often unconscious, but persistent total control over the sensations to which our bodies react. 

Aesthesis literally refers to our ability to perceive through the senses, and the process of 

sensual perception itself. Mario Perniolo, describing the aesthesis principle of Hans Robert Jauss 

(1921-97) describes aesthesis as: 

…the access to a perception of the world different from the utilitarian and 

instrumental one. It is an intuitive knowledge that deconceptualizes the world and allows 

access to a cosmological vision capable of establishing connections between its different 

manifestations (Perniola 2013: 79).54

53 I would like to express my thanks to Walter Mignolo for supplying me with the dossier of works on 
Decolonial aestheSis. Though there are formal reasons why Mignolo and Vazquez denote aestheSis with a 
capital middle ‘S’ to distinguish it from traditional accounts of aesthesis, this thesis will maintain the 
traditional spelling for reasons of exegesis. However, it will make clear the distinction when necessary. 
54 Aesthesis has become a frequently used term in recent reflections on art, perception, philosophy of the 
mind, and critical social theory. In different genealogies of thought aesthesis has different meanings. 
Madina Tlostanova, (2017: 29) argues that the best-known interpretations of aesthesis are Western 
postmodernist versions in the works of French sociologist Michel Maffesoli (1996) and Deleuze and 
Guattari. For Maffesoli aesthesis is a total and collective aestheticization of the life-world and for Deleuze’s 
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As Tlostanova notes (2017: 33-34), within the socio-historical context of colonialism, an 

account of aesthesis emerges that transforms the “the goals of art, its ontological, ethical, 

existential, and political status.” To create art becomes an act of dissidence (Saadawi 1998 

[1983]: 157-175), a compassionate perception of other lives (Lugones 2003), or as an act of 

healing and reopening the old colonial wounds (Anzaldúa 1999). In the concept of aestheSis 

Mignolo and others capture something fundamental about the human experience; how the self, 

as body and mind, relate and connect to the external world (Nisbet 2006: 15; Read 1955: 20), 

beyond the cognitive, but which saturates it with expressive meaning. At its most fundamental, 

aesthesis is about heightened alertness to the world as experienced through space and time 

combined; it involves ‘perception’ beyond mere ‘recognition’ or representation. In stating such a 

multi-dimensional account of the access to knowledge as ontology draws our attention to the 

‘perceptual abstraction’ or ‘semblance’ whereby through symbolic forms the human actor 

partakes—physically or imaginatively—in an experience where he or she “does not remain a cold 

spectator” (Dewey 1958: 5), but through which the vital dynamics of a life are captured 

(Sandelands 1998: 96). As an embodied form, aesthesis springs from the human need to actively 

give form to things by ‘coordinating inner image with outer reality’ (Sandelands 1998: 102–103). 

Therefore, turning to transmodernity, in transmodern delinking, “decolonial corpo-politics of 

knowledge, perception, and being” (Tlostanova 2017: 38), accentuates the opportunity of 

coexistence and interaction of a pluriversal world in the multi-spatial transmodern world (Dussel 

2002). It is a conscious and self-reflective critical movement for the development of practices of 

subversion and emancipation of experience, corporality, and its ontological, ethical, existential, 

and political status (Tlostanova 2017: 33). As Tlostanova (2017) argues, the creativity of such a 

transmodern sensibility becomes a method of liberating knowledge through subversion. It is to 

undercut reality through the enunciation of the real through heterogeneous sensibility. 

and Guattari’s art is a conglomerate of sensations, a sum of perceptions and affects, generated by the artist 
(Deleuze & Guattari 2003 [1994]: 176) 
Jauss had put forward a re-evaluation of aesthetics. This contained three aspects: The first one is poiesis, 
namely, the production of the work of art which is connected to the technological knowledge. The second 
is aesthesis, and the third aspect being katharsis, the empathy and the social sharing of a judgement 
(Perniola 2013). Also, it should be made clear that the intention to liberate the aesthesis did not start with 
the development of the decolonial project. As Tlostanova, (2017: 31) notes Wilhelm Dilthey expressed 
concerns about the ‘knowing subject’ previously constructed by Locke, Hume, and Kant, who explained 
experience and cognition in terms of facts that are merely representational: 
“No real blood flows in the veins of the knowing subject constructed by Locke, Hume, and Kant, but rather 
the diluted extract of reason as a mere activity of thought. A historical as well as psychological approach to 
whole human beings led me to explain even knowledge and its concepts (such as the external world, time, 
substance, and cause) in terms of the manifold powers of a being that wills, feels, and thinks; and I do this 
despite the fact that knowledge seems to be woven of concepts derived from the mere contents of 
perception, representation, and thought.” (Dilthey W. 1991: 50). 
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Critical reflections on time and space 

Both writers adhere to a modernist concept of the temporal as a time of humanity 

(Hutchings 2004: 217) through which to claim the space of the international from the dominance 

of neo-liberal(s) ideas. For both writers, the time of humanity is a revolutionary time, in the sense 

that it is defined as a principle which successively challenges the limits to the moral and political 

progress of humanity. Space is a core element in these theorizations but it tends to be a 

secondary dynamic to time and internalized within these temporal theories. Essentially space is 

located internally within the dynamics of modernity. In Delanty globalization, the perquisite of 

cosmopolitanism indicates a mutual interpenetration of the global and the local, and likewise the 

universal and the particular. Increasingly over time the ‘local’ is not created in isolation but with 

regard to the global. The dynamics of modernity are not understood as effected by the spaces to 

which it spreads, the social processes and histories found in these spaces. This ‘emptying’ of time 

and the ‘lifting out of social relations’ of their particular contexts and restructured dis-embedding 

of the social gives a mechanism for the modern rationalized institution to connect the local and 

global in previously unthinkable forms. 

In Mignolo’s account of time we find a presentist account that seems to suggest that 

indigenous cultural history only began after 1492. It is a Hegelian account through which the idea 

of freedom is first released from the domain of the European mind and then given to the world 

with the decolonial project identifying its contradictions and so furthering its progress. It is a 

seemingly romantic account, which of course follows in the wake of Said’s Orientalism, and 

Levinas’s account of otherness, that led, some would say naturally, to an urgency of scholarly 

intellectual movement into cultures that had been misrepresented, excluded or marginalized. 

However, to suggest that it was European expansion that was the only root of injurious cultural 

and civilizational interaction seems to be to construct temporal totalities, such as modernity, 

rather than look at temporal succession, and the space that it alters, as a series of events. To 

allow such an account would suggest that, though important, European colonialism cannot be 

dominant to the study of culture as such. However, as Smith (1999: 28) argued, “[T]he binary of 

colonizer/colonized does not consider, for example, the development of different layerings which 

have occurred within each group and across the two groups.” To include such an account of 

‘layering’ or ‘internal differentiation’ in the study of intra-cultural or inter-cultural dynamics 

brought about by historical change would not “necessarily entail a reformist or negotiating 

political stance vis-à-vis foreign domination” (Wood 2017: 10, n.33). Mignolo is correct to argue 

that theory must be relevant to the features of our political and social situation. However, it must 

also be realistic in the sense that from the perspective of the lived experiences of a community 
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what it describes must be imaginable; it is not always the cabal of neo-liberalism that is 

oppressing me, sometimes it is my neighbour. 

Space 

Delanty, and for that matter social theory in general, tends to disassociate space from 

place. Space is theorized in all but it tends to be incorporated, to varying degrees, into a 

predominantly temporal narrative. Globalization is understood to develop primarily through an 

inner systemic logic or dynamic, and through interaction between endogenous components. 

However, Mignolo highlights the ‘spatial’ aspect of knowledge.51 For him the dynamics of 

modernity have affected and distorted the spaces to which it spreads; the social processes and 

histories found in these spaces. In highlighting the ontic and epistemic location of the subject in 

the formation and production of knowledge Mignolo is stressing the importance of the bounding 

of space, along with time, in the formation of social systems. The proposal of ‘border thinking’ in 

repositioning thought outside of the abstract temporality of modernity offers space for 

alternative thinking to emerge from the places where indigenous and Eurocentric paradigms 

meet to create new ‘consciousnesses’. This he claims would transform how we approach the way 

we think about social and political structures. 

In positing a relative account of universalism Mignolo appreciates how space is effected 

through time. As this chapter has argued Mignolo champions the idea of ‘other spaces’ providing 

epistemic locations. However, it is an abstract space that has the tendency to disassociate space 

from place in terms of ontic experience. Similarly, in Delanty’s use of a relational model of social 

ontology we find a potentially productive method of exploring the interconnected, 

interdependent and incomplete nature of civilisations, cultures, and of being human. However, 

Mignolo is surely correct to draw our attention to the underside of modernity in its epistemic and 

ontic forms. Whilst it may be traditional to claim that Critical Theory resides in objective social 

reality it becomes problematic to sustain such a claim when much of Critical Theory has distanced 

itself from an exploration of the ontic and epistemic effects of colonialism.52 Such an omission 

would appear to be a myopic view of social reality in the extreme. 

However, in relying on a systemic account that builds on totalities in absolute terms 

Mignolo misses the relationships in and between. Whilst it should be an imperative of social 

theory to recognise the importance of ontic and epistemic location the dominant narrative of 

change, for him, is temporal, rather than spatial. Though his notion of the loci of enunciation 

51 For an example of how imposing epistemic and ontological location inhibits cross-cultural research 
processes through the imposition of the research agenda’s own orientation, see Geleta (2014). 
52 Of course, Thomas McCarthy’s work is a notable exception (2009). 
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does rectify the tendency of some theorists to posit a one world process of globalisation, his 

construction of totalities itself threatens to become a new totality. In totalising space in terms of 

absoluteness- ethnic grounds (Mignolo 2000: 103; see also Domingues 2009: 116; Alcoff 2007: 

99, in terms of his ambivalence in marginalised and who live an existence that lacks any 

experience of emancipation but who are condemned by the contingence of birth to a life of self-

alienation. As signified through aesthesis these are experienced intellectually, emotionally, and 

somatically.  

Therefore, not only does this exclude multiple sources of meaning, but also dismembers 

the m a t r i x  of social consciousness through which these can only be made sense. Political and 

social thought is not always directly articulated. It appears in ceremonies, rituals, churches, 

temples and memorials (Jenco 2007). Such a logic of practice presupposes a cultural and social 

habitat that becomes internalized in the form of behavioural dispositions to think, to reason, to 

perceive, and even to feel in a certain way (Bourdieu 1977; see also Elias N. 1978 [1939]). 

Therefore, in terms of a cosmopolitan methodology, study of the social must include the 

intellect and the somatic. At t h e  intellect level, we find reflective views of the self-expressed 

through conceptual schemes, texts, etc. The somatic level refers to the social forms acquired by 

the individual through habitation and conditioning, the process of behavioural acculturation 

(Kasulis 1994). 

Conclusion: Reconsidering the language of Critical cosmopolitanism 

This chapter set itself two tasks. The first task was to set out the two critical accounts of 

cosmopolitan social theory. In Delanty’s work we find the critical theorist identifying the ‘Gaps’ 

within societal reason, on a planetary level, gaps that diminish the cognitive ideals for human 

flourishing. For Mignolo a totalising historically informed analysis of epistemic and ontic violence 

finds a planetary ‘gap’ in reason, colonialism, that is the ‘flip’ side of modernity and which frames 

the identity of modernity. Whilst this thesis would not argue that such analysis was not needed or 

important, this chapter has argued that both accounts could only be partial. Rather than 

providing a mechanism for acknowledging the incompleteness of our conventional reality such 

accounts are incapable of stepping outside of their own social-space. This forces things into an 

artificial scheme. In so doing both accounts resist the exploration of existing social relationships 

and individuality posited on that space. Whilst both are significant the critique given here points 

towards a dialectic between the two accounts of modernity and reason as both accounts point to 

a dialectical shaping of subjectivity; that of progress and negation. Such a dialectical account 

would address the construction of totalities in both thinkers work as well as the vicissitudes of 

our historical development beyond abstract accounts.  
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Following Delanty’s and Mignolo’s models, the second task of the chapter was the 

establishment of a proto-cosmopolitan vocabulary as a means of scaffolding the thesis. As was 

stated at the beginning of the chapter both theorists offer triadic models. Delanty’s rests on the 

individual as the ultimate unit of analysis, that this is absolute, with these two-component’s 

bringing about, at the global level, the cosmopolitan imagination. Mignolo’s model offered the 

socially embedded ethnic identity traumatised through colonialism, that this was relative or loci 

of enunciation, and that the connections between similar communities develops the 

cosmopolitan imagination. However, in their respective formulations through a principle of 

totality, Delanty’s absolute universalism and Mignolo’s principle of ethnicity, they do not provide 

of position of critique from the perspective of actually existing social space: here both rely on an 

ontological rather than an ontic account. As I have argued rather than providing accounts that 

challenge the practices of life they resort to zero-sum thinking that would fail to address 

complex social questions. 

 
However, the argument presented in this chapter has identified positive contributions 

from both authors through which to provide a conceptual scaffold through which to develop the 

thesis. The first part of the model is Mignolo’s loci of enunciation, or relative universalism. This is 

an important contribution as it not only highlights ontic and epistemic aggression and its effects 

on the subject, but also focuses attention on the production and consumption of knowledge. 

However, I argued that such an account did not accommodate the analysis of actual existing 

relationships which have been theoretically positioned within a kairotic framework. Therefore, 

the need to position it in a synthesis within a social ontology and epistemic principle capable of 

transcending both individualistic or holistic social ontologies. The second component of the 

model consists of a synthesis between Delanty’s relational social ontology and Mignolo’s notion 

of aesthesis. Delanty’s relational social ontology does attempt to move away from abstraction 

and is important in stressing the importance of individuality which is lacking in Mignolo. However, 

within Delanty’s model spatially constructed relationships of power are underemphasized. 

Equally, it downplays conflictual aspects within and outside of social systems. In respect of this 

Mignolo’s contribution of the relational space of aesthesis is particularly important in stressing 

t h e  dangers of ontic and epistemic violence and that the claim that reason and reasoning are 

universal. As such, it is possible to encapsulate such a synthesis as a conceptual persona. Whilst 

this would be a significant development theoretically in respect of this thesis’s aim of developing 

a critical cosmopolitan account capable of addressing the critique identified in the introduction it 

would be insufficient. This is because the individual parts of the model still rest on assumptions of 

totalities. Therefore, the need to introduce a non-dualistic epistemic principle and more robust 

social ontology. 
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Chapter two: Watsuji, Modernity and the Art of Life. 

Introduction 

The last chapter set out the accounts of critical cosmopolitan social theory developed 

by Gerard Delanty and Walter Mignolo. As was demonstrated, these are ambitious attempts at 

providing analytical tools for a world of increased interconnectivity, one in which the subaltern 

is no longer willing to remain silent. The aim of that chapter was not an attempt to claim a 

decisive victory for either side, but only the modest proposal of showing signs of reconciliation 

and unity in respect of either conceptual framework. Of course, the chapter did point out the 

limitations of both frameworks. However, as the chapter’s project was one of construction 

rather than destruction the examination of critical cosmopolitanism has led to the positing of a 

proto-cosmopolitan vocabulary which will provide as means of scaffolding the thesis. 

From such a position the thesis aims to suggest a way to move beyond the limitations of 

cosmopolitan thought as it is presently set out and to find a hermeneutical space for 

cosmopolitan theory as a relational sociological account. However, before the thesis does so 

there is a requirement to position Watsuji within his own intellectual space and to then set his 

work in the context of continuing debates within global social theory. As will be demonstrated 

in the following chapters Watsuji was a remarkable thinker in that he managed to escape the 

confines of his own social consciousness through the recognition of any system of thought’s 

limitations. He did this through presenting a theoretical account that not only drew on his 

Shinto, Confucist, and Buddhist heritage, but one that was also capable of appreciating the 

benefits of phenomenological studies. In addition, even though much has been made of his 

rejection of the identity of the individual, Watsuji, as will be shown below, equally appreciated 

the freedom of subjectivity.  

As will be made clear in the next chapter, Watsuji was a cosmopolitan thinker first and 

foremost because he recognised the limitations of all systems of thought.53 Therefore, the claim 

that will be presented in this chapter is not that he was a cosmopolitan thinker because he 

53 Of course, though the thesis makes the claim that Watsuji provides a form of cosmopolitan social theory 
that draws on East- Asian as well as ‘Western’ disciplines, this is not to suggest that he is alone in articulating a 
‘cosmopolitan’ framework from Japan. The Japanese concept of Kyōsei (Kyō meaning together and sei 
meaning living), articulates the view of the individual and society as ‘living together, coexistence, and 
conviviality’ (Mayaram, 2009; See also Sugimoto, 2012: 452-462). As Sugimoto notes, the demographic 
changes that have occurred in Japan since the end of the Second World War have had a significant impact on 
the image of Japan as a supposedly mono-ethnic culture. Therefore, though cosmopolitanism has some 
currency in popular parlance the term Kyōsei has since 6the 1990’s been effective in challenging notions of 
Japanese uniqueness as well as promoting practices of cultural coexistence domestically and internationally. 
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drew on ‘exotic’ forms of thought, only that he was a thinker with the ability to draw on the 

positive aspects of systems of thought that he explored. Of course, as will be discussed below 

one can find roots for his presentation of a relational sociology in the Confucist concepts of Li 

and dao, but to claim these as solely Chinese phenomenon, as concepts, would be to enact a 

claim of exceptionalism. Whilst the chapter will demonstrate the importance of Watsuji’s 

intellectual heritage for his work it will not do so to suggest that it is an alternative or 

competing view of seeing the world. The more modest and humble proposition that this 

chapter and thesis will offer, one that the evidence suggests that Watsuji would support, is that 

the model of social analysis that this thesis proposes is one capable of exchanging ideas with 

other examples of relational social theory generated by global cultures. Furthermore, the 

chapter will also argue that Watsuji’s thought not only represents an example of proto-

Eurocentrism critique, but also a represents a form of thought capable of offering internal 

critique through inter-cultural exchange. 

 To achieve these goals the chapter will present key concepts from Watsuji’s ethical 

vocabulary and highlight the cultural roots from which he draws on. Whilst this is important as 

it signals a different cultural-historical heritage from which he makes use of, there is an 

important caveat that the reader should hold in their mind when concerning the importance of 

these sources. As in the present thesis’s use of multiple of resources, ideas, methods, and 

concepts, Watsuji was a thinker who recognised that a culture’s present understanding of itself 

and the other is restricted by its socio-historical heritage, but that the limitations of such may 

be addressed through inter-cultural communication. 54  

Therefore, to begin this enquiry into the roots of Watsuji’s thought the next section of 

the chapter will set out the philosophical anthropology that Watsuji derived from his study of 

East-Asian cultural traditions. This will allow, second, the setting out of the criticism against the 

Kyoto School of Japanese Philosophy in respect of their alleged involvement with the 

promulgation of Japanese Fascist ideology in the period surrounding the Pacific War during the 

20th Century. In itself this debate is largely irrelevant for this thesis. As Parkes (1997; 2009: also 

see Williams, 2014), has capably demonstrated the debate concerning ‘Japanese Fascism’ 

54 Though it is clear from Watsuji’s work and research interests that he was intellectually indebted to his East-
Asian heritage what is equally clear is that terms which are central to his research such as “understanding”, 
“spatiality”, “temporality” and “existence” (sonzai), would be meaningless if they are not situated within the 
context of Heidegger’s existential ontology. An equally secondary debate regards whether the religious 
aspects of Watsuji’s work (See Shields, 2011: 203; for arguments whether Watsuji’s project was a ‘Buddhist’ or 
‘Confucius’ project see Dilworth, 1974, for the claim of the Confucius nature of Watsuji’s project and LaFleur, 
1978, for the alternative claim that Watsuji’s project represents a Buddhist inspired project.  
I sympathise with Shields who claims that Watsuji himself saw his work as being Buddhist in origin (also see, 
Carter, “Afterword”, 1996: 338). Whilst it is certainly an entertaining debate the evidence is that Watsuji drew 
on traditions, but then transformed these socio-historically located concepts to generate new formulations of 
old ideas. Equally, though his intellectual landscape was enriched by European ideas, what emerged from his 
engagement with these had been channelled through a fusion of East and West. 
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among members of the Kyoto School before and during the Second World War, is one largely 

predicated on unsubstantiated claims and the misrepresentation of evidence. In addition, this 

debate, couched as it was in ideological terms, has been effective in restricting any conversation 

as to the usefulness of the work of the Kyoto School for social analysis. It is this second aspect 

of the Japan and modernity debate that interests this thesis. By presenting the debate in broad 

terms allows the chapter, third, to set out an initial argument for Watsuji as a decolonial thinker 

who challenges critical cosmopolitanism’s emphasis on institutional change to one predicated 

on personal/social transcendence. 

Therefore, to begin to locate Watsuji’s work within his intellectual milieu the chapter 

now turns to providing an account of his philosophical anthropology.  

Etymology 

From the confines of being an isolated, distinct, and autonomous group of islands in 

Eastern Asia, Japan ‘entered modernity’ during a period described as the Meiji Restoration.55 

Concomitant with this was the emergence of Japanese philosophy in which their intellectuals 

negotiated their relationship to European intellectual trends. However, one needs to be mindful 

in introducing the term ‘modernity’ into the commentary that one may be taking sides in the 

debate concerning Japanese or decolonialist thinkers supposed rejection of modernity and its 

so-called values. As the discussion on decolonial theory’s conception of the underside of 

modernity and its proposition of epistemic and ontic knowledge from a borderline 

demonstrated it may not necessarily be analytically useful to construct such certain boundaries, 

such as modernity, for the spatial capturing of time. As will be made clear in this chapter 

Watsuji and the Kyoto School of philosophers attempted to transcend the gulf between ‘East’ 

and ‘West’ ‘traditions’ of philosophy to produce a school of thought capable of addressing the 

problems of modernity. This was not an understanding of multiple modernities as hybridity with 

an explicit teleology, but as existent, multiple imagined and lived ideas of progress, or 

“modernities.” And, it was into this intellectual, ontological, and ontic period of change of 

Japanese society that Watsuji began to develop as an intellectual.  

Whilst early in his philosophical career Watsuji had been attracted to the work of 

Nietzsche (Parkes, 1991), he was also a thinker that was attracted to the cultural and 

intellectual life of Eastern Asian and Japan. We see this in his publication record that included 

his Nietzsche Studies (1913)56, in his reminiscence of Natsume Sōseki in Revival of Idols (1918), 

and his interest in Buddhism on Dōgen (1926) and The Practical Philosophy of Primitive 

55 See Swale, (2009), for an accessible introduction and analysis of the Meiji Restoration. Swale’s work is useful 
as he positions the Restoration in terms of other important global social and political events as well as 
reflecting on the historiography of the Restoration and its implications for Japan. 
56 As Parkes (1996: 192), notes in the preface of Watsuji’s work on Nietzsche he writes,” The Nietzsche who 
appears in this study is strictly my Nietzsche. I have tried to express myself through Nietzsche.” 
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Buddhism (1927). However, it was his encounter whilst on an academic visit to Europe in which 

he encountered Martin Heidegger’s Sein und Zeit (1927), that began the development of his 

account of a relational ethics that combined his Confucist and Buddhist heritage with his 

appreciation of European phenomenological thought. This synthesis of global practices of 

thought would result in his production of his systematic account of Ethics.  

It was under the influence of Heidegger's hermeneutics 57 that Watsuji used to support 

a relational view of concrete human existence through the development of an etymological 

analysis of the Sino-Japanese concepts of sonzai (existence), ningen (man, person, human), rinri 

(ethics) and aidagara (relationship, betweeness). Drawing on his Confucist and Buddhist 

heritage the point of his etymological investigation was that from his perspective ethics is a 

question of social relationships. This required a method not predicated on a theoretical or a 

priori perspective, or through the claimed objectivity of the individual or a societal whole. 

Rather, for Watsuji both the individual and the whole exist within a larger field of possible 

relationships: “Neither is able to be ‘prior’” (WTZ 10:107).  

Watsuji begins his Study of Ethics: 

The primary significance of the attempt to define ethics as the study of “human 

beings” (ningen)58 is its getting away from the misunderstanding of the modern world, 

which takes ethics as simply a problem of the individual consciousness. This 

misunderstanding is founded on the modern individualistic view of humanity. Our grasp 

of the individual, itself a product of the spirit of modernity, holds a great significance that 

we must never forget, but individualism tried to take the individual, which is one 

moment in human existence, and substitute it for the human totality. Its abstractness 

became the root of every kind of misunderstanding. The standpoint of the isolated ego 

taken as a starting point in modern philosophy is just one example of this. (WTZ 10:11).   

 

Like Sōseki Natsume before him, and in who’s work Watsuji found the notion of the 

“betweenness of person of person” (Odin 1996: 52; Carter 2001: 125), Watsuji was concerned 

57 Much is made of Watsuji’s disagreement with Heidegger. However, as Liederbach notes (2012), there is 
much that the two philosophers did have in common: (1) Watsuji and Heidegger were dissatisfied with the 
prevalent philosophical currents of the time, Neo-Kantianism;(2) both attempted to articulate a method for 
either ontology or ethics that was capable of overcoming the normativity of subjectivity prevalent since 
Descartes; (3) in respect of philosophical methodological approaches both drew from hermeneutics and 
phenomenology; (4) both thinkers were concerned with dealing with reality of the everyday world; (5) Both 
thinkers were profoundly concerned with providing an account of being-the-world that emphasized the notion 
of authenticity or authentic self-understanding. Of course, whether either thinker was successful in their 
attempts is a matter of significant and ongoing debate. 
58 The English word “human being” is translated into Japanese using the word ningen 人間. It is written 
with two characters. The first, nin 人, can also be read as hito and means “person” or “someone.” The second, 
gen 間, can also be read as aida, ma, or ken and means a spatial or temporal interval. For Watsuji, as linguistic 
expressions it was the multiple usages of ningen that revealed a fundamental truth of the human condition: 
we are both particular and discrete and relational and continuous. 
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with the effects of radical individualism on the isolated social self and its consequent effects on 

communities. According to Watsuji, Heidegger had emphasized the individuality of Dasein 

(Being-there) to the extent of neglecting the sociality of Mitsein (Being-with).59 He further 

points out that while Heidegger focused on an existential-phenomenological description of 

"temporality" in order to underscore the individuality of Dasein as the basis for authentic 

existence, he neglected the aspect of spatiality, which is precisely the surrounding context of 

social relationships from which selfhood emerges (Odin, Jul., 1993: 480). It was Watsuji’s 

argument that Heidegger’s account was only a one-sided privileging of the temporal over the 

spatial and of the individual over the social. In contrast, Watsuji makes the embodiment of lived 

space the point of departure for his own existential-phenomenological description of authentic 

selfhood to highlight the contextual, social, and relational dimensions of the person.  

Watsuji argues that the term ningen or "person" is a compound having two characters, 

nin (hito) indicating "person," and gen (aida) meaning "betweenness" or "relatedness", that 

indicates a spatial or temporal interval. Consequently, the term ningen designates a 

"relatedness between persons," whereupon the human self now becomes defined as both an 

individual and a part of society. From such a perspective, as Carter notes, and to find the 

“countless possibilities of social interaction and interconnection” (Carter 2012: 125), Watsuji 

writes, that the study of ethics is the study of the patterns of human relations.  

Therefore, for Watsuji to find a way to challenge the radical isolation of individualism 

we cannot think of human beings as first isolated individuals who then somehow become 

entangled in relationships with one another. On the other hand, we should not think of society 

as a kind of super-organism, an account of absolute collectivism, of which the individual forms a 

mere part. Instead, Watsuji claimed that we must think of these relationships as having equal 

priority to our individuality.60 Our relationships are just as authentic a part of us as our 

59 It is important to note that Watsuji appreciated the importance of individual freedom and subjectivity. His 
concern in over-emphasising this aspect of the human condition was to provide only partial of the view of 
being human. 
60 Of course, caution needs to be displayed here. As Shields has argued (Shields, 2011), in a rush to condemn 
‘Western’ individualism Watsuji missed some possible allies. In Shields’ work such an ally is found in the work 
of George Simmel. However, a resource that would have also been available to Watsuji would have been the 
work of Pierre Leroux (1797-1871). Leroux is an intriguing figure in the history of the Western social theory in 
that he pointedly rejected any attempt to provide social analysis on the basis of absolute individualism or 
absolute collectivism. Leroux, described as “the most philosophical of proletarians and the most proletarian of 
philosophers” (Breckman, 2016 [2013]: 58), offers a fascinating counterexample to 19th Century left/Marxist 
thought that relied on an account of the social in the alleged anterior material reality. Rather, Leroux turned 
to symbolic sensibility to attempt to construct a democratic politics based on the ‘opening’ that results from 
the non-identity of the symbolic and the real, and the relationship between transcendence and immanence 
(Breckman, 2016 [2013]: 59]).  
However, relational social theories, alternatives to both individualistic or holistic approaches to the study of 
self and society could also be found in the works of Auguste Comte, Gabriel Tarde, and Karl Marx, for example. 
In more recent times one can see evidence of a dissatisfaction with individualistic or holistic sociological 
studies through the prominence of such theorists as George Herbert Mead, Norbert Elias and Pierre Bourdieu. 
One can also detect an appreciation of the notion of a relational understanding of society through the 
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individuality and vice versa. What was required is a method of enquiry that recognised the 

codetermination of the individual and society, the concrete patterns of human activity and their 

interconnections that we experience in our daily lives.  And it was through his studies of East-

Asian traditions, notably Confucist and Buddhism, that he finds an ontological grounding in the 

term sonzai.  

The Chinese term sonzai, composed of the Chinese characters son and zai, he defines as 

follows: 

 “The original meaning of the Chinese character son, of son-zai, is ‘subjective self-

subsistence.’ It means maintenance or subsistence over against loss. [. . .] The original 

meaning of zai of son-zai lies in the fact that the subject stays in some place. [. . .] Now 

the place where the subject stays is a social place such as an inn, home, homeland, or the 

world. In other words, it consists in such human relations as that of the family, village, 

town, or the general public” (WTZ 10: 24; Watsuji 1996: 20−21).61  

For Watsuji, the source of human authenticity and the vitality of life is this dynamic 

process of interplay between the self as individual and the self as communal (WTZ 10:195). 

Therefore, Watsuji concludes, sonzai “means that ningen possesses herself. We could also 

simply say that sonzai is the ‘the interconnection of the acts of ningen’” (WTZ 10: 25). As 

Liederbach notes (2012), in this idea, and in respect of comparing Watsuji’s work with that of 

Heidegger, one recognizes a decisive difference between the notion of sonzai and the notion of 

existence as Sorge (concern, care). It is Watsuji’s claim that the true meaning of “concern” must 

be expounded in relation with the phenomenon of being with others (Mitsein), whereas for 

Heidegger, the meaning of human existence has to be found in Daseins’s radical individuation of 

“anticipatory resoluteness” and “Being-towards-death”.62 

Therefore, with this ontological structure in place Watsuji aims to provide a method for 

social analysis which is capable of effectively understanding and illuminating the “subjective, 

practical, and dynamic structure of human being”, and provide an alternative to ‘modernity’s’ 

fixation with the individual. To do so, he points out that the Japanese word for ethics, rinri, is 

itself composed of the two characters rin "compassionate association," and ri or "principle,": 

“Fellows” means both the group as the relational system of specified persons and the individual 

persons who are prescribed by the group. […] It follows that rin means “fellows” and also a 

specified form of linkages of conduct. As a result, rin comes to mean a “pattern,” “form,” or 

“order” in human existence. (WTZ 10:12–3). In this passage we can see him drawing on his 

popularity of works such as Castells ‘network’ (2000) and Latour’s theory of ‘actor-network’ (2005). 
61 Here, as will be discussed in further detail later in the chapter, we can see Watsuji clearly drawing on 
Confucist thought. 
62 As will demonstrated in this chapter and in the remaining chapters the problem is how the two aspects of 
ningen, that is, individuality and sociality, are related to each other.   
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appreciation of the Confucius ethical system. 

As shown especially by William LaFleur (1978),63 Watsuji examines various classical 

styles of art and literature, especially the tea ceremony and linked verse, because of the special 

way in which they express the interdependence of individual and society. Watsuji writes, 

But at the same time, in the figurative space of a reading (between the author 

and the reader), in a school (between teacher and student), or amongst friends. Ningen 

is asking about ningen—and in ethics, ningen in a sense comes home to itself. And we 

seek ourselves in our shared expressions—words, literature, paintings, religious 

practices, political life, and so on. (1937, pp. 4, 5) (Emphasis added). 

As will be shown in the next chapter, this shift from “experiences” to “expressions”, to 

the realm of symbolic, indicates a shift from Heidegger’s “phenomenology,” which is largely 

individual,64 to a “hermeneutic” approach that considers the social dimension. However, this 

shift in emphasis to expressions also carries with it an acknowledgement of the inter-personal 

nature of expressions and how they illuminate the relational existence of ningen (WTZ9: 143-

145). As Yuasa Yasuo notes, “Watsuji argues that man’s life can exist only in the ‘betweenness’ 

that is its foundation…This view of man…inherits the East Asian tradition of Confucian ethics. 

Insofar as his mode of behaviour is concerned, a person (ningen) is determined a priori by his 

position within a social hierarchy” (1987: 170; emphasis added). In drawing our attention to the 

non-duality of individuality and totality reveals it to be not merely subjective but objective as 

well, that expresses reality as intersubjectively meaningful.65 Therefore, unlike in Heidegger, the 

fundamental question for Watsuji, first philosophy, is not ontology but ethics.66  

To capture this relationality Watsuji frames his ethical system in terms of the five 

cardinal relationships (roles/capacities) of Confucianism.67 As Odin notes (1996: 56), Watsuji 

63 See also Richard Pilgrim (1986) who describes how the Zen Buddhist religio-aesthetic principle of ma is 
evident in a wide range of Japanese artistic and literary forms in Japan which function to display the "space 
between." 
64 However, it is important to stress that though it is correct that Heidegger does not provide significant 
analysis of the intersubjective dimension of spatiality it would also be correct to state that Heidegger’s 
analysis into the “things being at hand” does have a systematic function within Heidegger’s fundamental 
ontology. As Liederbach notes (2012), though Watsuji’s point of Heidegger’s one-sidedness of “care” is well 
made, Heidegger’s account of “things being at hand” would never be consistent with Watsuji’s theory of 
ethics. In Liederbach’s paper, what is important is the bringing together of these two thinkers, with the 
recognition of their respective aims and limitations that Liederbach endeavours to develop an engagement 
with the two thinkers. 
65 The two-stage socio-epistemology will be developed in the following chapters. 
66 Here Watsuji diverges from the standard ‘postmodern’ criticism offered by Derrida and others, namely, that 
Heidegger was never able to free himself from the ‘logo centrism’ of Western metaphysics, even as he 
managed to escape some of its other pitfalls. Both Watsuji and Luce Irigaray (1999 [Eng. translation 2001]) 
critique the concepts of selfhood, body, and ethics as they have appeared in traditional Western philosophy. 
Rather than starting from the standpoint of the isolated individual, the ethical subject for both Watsuji and 
Irigaray is in relation. 
67 Tan (2013: 8, n.7), shows how different authors have adopted diverse ways to describe Confucianism. For 
instance, Fukuyama sets out to distinguish between political Confucianism and philosophical Confucianism. 
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wrote: "In ancient China, the relationships between father and son, lord and vassal, husband 

and wife, older brother and younger brother, and friend and friend were known as 'the great 

relationships of man'" (1937, p. 4).68 Here Watsuji is drawing on the relational ethics manifested 

in the Confucian ideals of li and Dao. Li is usually translated as ‘ritual propriety’ or ‘rites’ due to 

its genesis in and close relationship with religious ceremonies in ancient China. Dao is the Way 

of Heaven (tian) that provides the guiding or prescriptive discourse for human beings (Hansen, 

1989). Dao is declared in and transmitted via various modes such as traditional texts, social 

institutions and exemplary conduct of sage-kings who lived before Confucius’ time (Tan and 

Tan, 2016).  

Odin continues: 

Like Confucian ethics, Watsuji understand the self as a center of human 

relationships, each of which is governed by a normative principle of li …or “ritual 

propriety.” … Watsuji thus appropriates the Confucian view of the self as an ever-

expanding we of social relationships which embodies increasingly larger social groups 

including the family, the community, the village, society, and the nation (Odin, 1996: 

56).69

Piovesana (1969: 141) therefore states that for Watsuji "... ethics consisted essentially 

in the aidagara or the relationship aspect of contacts between man and man, man and his 

family, man and society."  Our lives begin in a relationship with our mothers, continue through 

childhood with our parents or guardians, in friendship, in employment, with lovers, and with 

our own children.  Therefore, according to Watsuji, although the modern subjective turn often 

begins with an examination of the limits of individual existence, if a person is authentically a 

social animal, then things like our persistent relationships (aidagara) and society should not be 

separated from the person but are also are also transformed the lives of these actors in these 

relationships over time. For him rather than reify the subject he aims to articulate an account of 

subjectivity as ‘withness’, or as aidagara.  

Aidagara is written using the same character, 間, as the gen in ningen, which, as 

She describes the former formulation of Confucius thought as “the attempts of various groups to politicize 
Confucian ethical values in the service of other non-ethical purposes, while the latter refers to the Confucian 
intent to infuse politics with morality through personal cultivation of the self”. Tan’s work is interesting in 
respect of the thesis as she has argued over a number of publication (2013; 2015;2016), she has articulated a 
view on Confucius thought that highlights its non-static nature and therefore its application to real-world 
social issues. 
68 As will be discussed later in the chapter much criticism, usually from a post-modern perspective, is levelled 
at Watsuji for basing his ethical system for his adoption of such a ‘static’ account of social relationships. 
However, as will be discussed this criticism usually relies on scant evidence or misrepresentation of Watsuji’s 
views or that of East-Asian thought.  
69 Though this is not a thesis on the application of Confucianism to cosmopolitan theory-only to provide a 
hermeneutic space for such a dialogue to take place- it is clear that such a formulation has a "cosmopolitan" 
sentiment, see Rofel, (2012). 
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mentioned above indicates a spatial or temporal interval, plus gara, which means a recurring 

pattern.  Aidagara, then, is a kind of field or space in which our persistent relationships with 

others repeatedly occur, as described in the five Confucist Cardinal relationships such as familial 

bonds, and which cannot be severed merely through a change of attitude or circumstance. 

Applying this at the level of ethics, Watsuji finds the “fundamental law of human existence” is 

that individuals must negate the totality to which they belong to individuate themselves, but 

they must negate that negation to return to the totality.  

However, as stated above and as will be developed in the next chapter, whether 

Watsuji satisfactorily answered the question of the relationship between the individual and 

society has remained the subject of considerable debate for over fifty years. As the next chapter 

will discuss, the way that he articulated this relationship can give the impression of ambiguity 

and the sense that the individual must be subsumed to totality. And yet, as will outlined in the 

last section of this chapter the resources that he had at his use do have the capability to present 

a non-foundational account of inter-personal dynamic both objectively and subjectively. The 

next section of this chapter will broadly sketch the debate concerning the role of Japanese 

intellectuals in the rise of what has been described as Japanese militarism. Though outside the 

remit of this Doctoral thesis it will be useful to highlight certain issues as this will allow the 

remainder of the chapter to draw out an account of Watsuji as a decolonial thinker. 

Japan and Modernity 

‘The entry of Japan into modernity’ was accompanied with the concomitant emergence 

of Japanese philosophy which became a site in which Japanese society and their intellectuals 

negotiated their relationship to the ‘Other’: the West. What came to be identified as 

“philosophy” within Japanese society as a product of modernity moved through stages as 

opposition to the supposed traditional, the ‘conservative’ religio-aestheticism of Confucianism 

and Buddhism which were increasingly regarded as feudalistic. At first Japanese thinkers, and 

Watsuji made a significant contribution to this process in his substantial work on Nietzsche, 

concentrated on exegesis and commentary of Western philosophers. However, as the 

intellectual interest in Western philosophy among Japanese philosophers broadened, there 

began to emerge a theme of ‘reconciliation’ between the thought provided by the ‘West’ and 

that provided by the ‘fusion’ of Japanese thought; Shintoism, Confucius, and Buddhism. 

Since the end of the Second War World there has been much debate within, and from 

outside Japanese society, as to the role of Japanese intellectuals in the legitimatization of 

Japanese militarism and expansionist ideology.  Commenters such as Robert Bellah, Gino 

Piovesana, and Peter Dale have argued that the form of communitarianism set forth by Watsuji 
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and other members of the Kyoto School, despite its profound moral and religio-aesthetic 

dimensions, nonetheless has the tendency to slide into an impossible totalitarianism that 

ultimately fails to preserve the integrity of the individual in relation to the state. One could 

argue that this account fails to acknowledge the role that ‘Western’ imperialism, economic 

colonialism, and extension of power had played in the development of Japanese foreign policy 

in the region. However, Maruyama argued that any analysis of Japanese international policy 

during that period that only concentrated on the Japanese state’s competition with the 

European colonial powers in Asia was insufficient. This would be the case as it would fail to 

acknowledge the role of “unconscious assumptions and values which in a fragmentary way 

reveal themselves in the activities of everyday life” (Maruyama, 1966: xiii), and the view of the 

role of the individual within Japanese society.  

 This type of criticism has been especially prevalent since the 1990s, when it became 

even more difficult to rescue Watsuji’s thoughts from mounting contemporary theoretical 

criticism of culture, notably from a postcolonial and cultural studies perspectives. Characteristic 

of this approach to the study of Watsuji is Translation and Subjectivity. In this important work 

Naoki Sakai criticizes Watsuji’s invocation of emptiness, as, claimed Sakai, by introducing such a 

conceptual framework was to present a  “reductionist” account of personhood. On Sakai’s 

reading, Watsuji’s person is no more than the social construction, that is as a construction of a 

closed social structure, that defines their capability, subjectivity, and agency.70 However, he 

writes, that this will not do because: 

Not only am I an other to myself but I am also other to the dual structure of 

subjectivity; that is, my relation to myself always bears a surplus value that is irreducible 

to the dual structure of the whole and the individual. Thus, I am never reduced to an 

identity, an individual who identifies with the whole. I am not a unity fashioned after the 

unicity of the whole. In short, I am not an individuum. (1993: 98) 

Therefore, on this reading the Confucist values that Watsuji brought to his work at the 

political level of discourse, lead to the perceived dangers of communitarian ethics with the 

accompanying dangers of "totalitarian state ethics" and even a "fascist ideology." Bellah (1965) 

had sought to expose precisely these totalitarian elements of the ningen model that aimed to 

expose that behind Watsuji’s thought a pathological ideology of "emperor-system fascism," 

which brought Japan to near disaster in the twentieth century (pp. 593-594). Piovesana (1968), 

critiqued Watsuji's ethical system, describing the dialectic of mutual emptying, between the 

individual and society into an absolute negativity as symbolizing the emperor and nation-family 

70 As will be discussed in the next chapter, the ambivalence of Watsuji’s introduction of emptiness into his 
theory does lead to this legitimate concern. However, as will be developed there it is possible to provide an 
account of social space that draws from Watsuji’s work which overcomes this concern to provide a point of 
transcendence. 
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as follows: "The individual only through the negation of the self can join the whole of the 

nation. This absolute negation ends in the ku (the emptiness of the self), to reach the 'absolute 

totality', not dissimilar in purport to Nishida's nothingness" (1968; 142). Piovesana concludes 

that when we honestly confront the political implications of Watsuji's social relationism, it 

amounts to a "totalitarian state ethics," adding that this aspect of his thought was corrected in 

the revised edition of post-war times (p. 143).  

Peter Dale echoes the views of Bellah and Piovesana, asserting, “[L]ittle wonder that 

even sympathetic readings concede that in this form Watsuji's aidagara theory amounts to little 

more than a 'totalitarian state ethics"' (1986: 218). For Dale, Watsuji's theory of aidagara 

reinforces the social relationism of Japanese group-consciousness, which it is claimed results in 

the complete submergence of the individual into society. According to Dale, the result is that 

"Watsuji moves to a position which denies autonomy to private, individual consciousness 

itself..." (p. 217).  

On a similar theme Harry Harootunian argued in his work Overcome by Modernity: 

History, Culture, and Community in Interwar Japan (2000) that Watsuji’s work was part of the 

unsuccessful effort on the part of Japanese intellectuals to overcome Western modernity.  In an 

earlier work, Harootunian and Tetsuo Najita (1993), commented on the proceedings of a 

symposium held in 1941 titled "The World Historical Position and Japan". In their article they 

state that, “members of the Kyoto faction openly acknowledged their admiration of European 

fascism and its own struggle with the forces of modernity," and by a characterization of "some 

of the members of the Kyoto faction" as "Japanese-style fascists" (See Parkes 1997). 

Harootunian’s and Tetsuo Najita’s characterization of the proceedings is that in drawing on the 

ontological concept of "space" of  Nishida's to describe the "world stage", a space in which 

Japanese leadership would create the conditions for the solving of global cultural, political and 

social problems would be solved, fact involved   the Kyoto philosophers unashamedly spoke on 

behalf of Japanese imperial expansion as the creative moment of a vast historical movement to 

a new level of human excellence (Najita and Harootunian, 1993: 742; Parkes, 1997). 

As Christopher Ives notes, from the viewpoint of Arima Tatsuo: “The primary sin of a 

Nishida or a Watsuji was not that their ideal of harmony in the individual might be untenable, 

but that they confused the realities of politics with personal longings for serenity and harmony” 

(Tatsuo, 1969: 12-13; cited Ives, 1994: 36-37). Arima further asserts, “The philosophical 

category of pure experience, with all its logical embellishments, was used to preach social 

resignation as a means of achieving individual enlightenment…. When the idea of pure 

experience is realized within the individual, it encourages a kind of religious submission to 

reality. This being the ultimate reality, there is no need for the self to remold its social 

surroundings.”  
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Watsuji and Transmodernity 

Drawing on the innovative intellectual discourses of post-colonialism, post-modernism, 

and critical theory, in addition to, as Parkes rightly points out, claims without sufficient 

evidence, such criticism of the Kyoto School and of Watsuji has led to, as Masayuki Shimizu 

notes, a dilemma when speaking off any positive contribution to thought that could be 

gathered from these thinkers. Masayuki writes; 

In the whole episteme of modern Japan, the philosopher’s role of speaking about 

Japan generally has been limited. Therefore, for many people, Watsuji’s presence itself 

has been a continual object of careful avoidance. Any attempt to speak about Watsuji 

could be regarded as deplorably inappropriate and impurely nationalistic, because most 

scholars of the humanities in modern Japan have had a firm belief that they could deal 

with Japanese things as a part-time job. However, Watsuji’s entire oeuvre, especially his 

philological studies of Japanese and Oriental culture, covers materials that are too wide-

ranging and profound to be dismissed as just a part-time job. Delving critically into the 

depth of Watsuji’s specific interpretations is more than ordinary scholars and critics can 

easily handle. As a result, only the ideological anti-Watsujian criticism comes to people’s 

notice. In recent years, the critical arguments about the intervention of politics, or more 

specifically of nation-states, into culture provide nourishment for previous anti-

Watsujian criticisms. In addition, weapons of “deconstruction” deal an additional blow. 

There is no end to the supply of intellectual apparatuses for speaking about Watsuji in 

negative terms (Masayuki 1999: 159; Cited Yoshida, 2009: 330-331). 

As Parkes and Williams have discussed (Parkes,1997; 2009: Williams, 2014), the debate 

concerning the historiography of Japanese difference/uniqueness is of enormous interest. The 

theoretical/ideological and historiographical perspectives and self-interest that have shaped the 

debate since the end of the Second World War and, as Masayuki reminds us, up to today cast a 

shadow on the exploration of possible socially useful ideas. This concentration on the 

nihonjinron as the principle representative of cultural debates within Japan has suppressed 

other internal voices of protest, analysis and rival readings of post-war Japanese society. Whilst 

the literature generated by Parkes and Williams calls into question the claims of Dale, Bellah, 

Piovesana, and of Harootunian and Tetsuo Najita’s. Parkes is entirely correct to point to the 

misrepresentation of evidence to support the claim that the Kyoto School provided intellectual 

capital for Japanese Fascism during events of the twentieth century.  

From the perspective of the thesis what this debate amounts to is a cause of friction 

between Eastern and Western thought. This seems remarkable as a reasonable reading of the 

life and work of Watsuji would clearly demonstrate that he is clear that any society or culture 
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that claimed to have gained a ‘privileged view’ was indeed a victim of hubris.71 Whilst it would 

be correct, and as the thesis will discuss in the next chapter, to highlight Watsuji’s ambiguous 

use of the concepts of nothingness and emptiness and their relationship to the nation-state, it 

would be incorrect to conclude that Watsuji supported the establishment of a totalitarian or 

militaristic society. As Parkes notes, evidence for such a claim simply does not exist. 

However, though important, such a debate is outside of the remit of this thesis. The 

reason for its inclusion is that it allows the next section to begin to explore a central claim of the 

thesis. Therefore, given such a critique can a reasonable argument be put forward that can 

show Watsuji not only as a cosmopolitan thinker, but as a decolonial cosmopolitan thinker? 

Given Watsuji’s use of ‘East-Asian’ conceptual frameworks such as Confucius and Buddhist 

thought can it be possible to reasonably portray his work as cosmopolitan? The following 

sections of this chapter will only set out a brief sketch of such a possibility as the rest of the 

thesis will fully develop the argument.  

The objective that Watsuji and the Kyoto school had set themselves, and they were not 

alone in this endeavour (Bose, 2006: 267-271), was to first challenge the notion of an absolutist 

understanding of modernity (Cestari, 2010; See also Konishi, 2013: 7-13). What is significant 

about Japanese philosophy in this context is its self-positioning vis-a-vis Western universalism. 

The idea was that Japan, as a non-Western nation, could provide something “universal” of its 

own, the truth of which the West could recognize. As Nishida optimistically claimed: 

Up to now Westerners thought that their culture was superior to all others, and 

that human culture advances toward their own form. Other peoples, such as Easterners, 

are said to be behind and if they advance, they too will acquire the same form. There are 

even some Japanese who think like this. However...I believe there is something 

fundamentally different about the East. They [East and West] must complement each 

other and achieve the eventual realization of a complete humanity. It is the task of 

Japanese culture to find such a principle. (Nishida,1965: 404-405). 

The work of Dale, Bellah, Piovesana, and of Harootunian and Tetsuo Najita describes a 

world that is reflective of a Western hegemony. It is a world that Dipesh Chakrabarty lamented, 

“[T]hat Europe works as a silent referent in historical knowledge itself becomes obvious in a 

highly ordinary way...Third-world historians feel a need to refer to works in European history; 

historians of Europe do not feel any need to reciprocate” (1992: 337). Rather than provide a 

new universalism, there is clear textual evidence that Watsuji and the Kyoto school in general 

were experimenting with both western-style philosophy and Japanese thinking. Their aim, 

despite the persistence of claims of incommensurability, was to bring East and West closer 

71 Thinking of it in this way, the realization of moral difference in each nation is indispensable for the fulfilment 
of the universal socio-ethical path. It saves each nation from conceit and spurs them to work to overcome 
their individual limitations. (WTZ11, 348, quoted in Sevilla 2015: 215). 
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together, despite the obscurities that this unaccustomed blend might give rise to (Cestari, 

2010). As Watsuji states as early as 1918 in ‘Revival of Idols’: 

After having made efforts for the last forty years, our nation finally achieved a 

modern civilization. This rapid growth, although it became a world wonder, does not 

necessarily prove its civilization to be superior.... If the political, military and economic 

development of contemporary Japan becomes a criterion to judge our superiority, then 

we would have to admit the powerful European nations, Great Britain, France, Germany 

as well as the U.S.A., are still far superior to Japanese culture by this criterion .... We 

don't have to be ashamed that our spiritual ancestor is in ancient India and China.... Now 

we have to develop our own identity with the help of various human understandings… 

(WTZ 17: 270-272.)72 

As will be developed in the rest of this chapter what these thinkers, and in particular 

Watsuji, were trying to articulate was a ‘novel’ identity of modernity, of relation and difference, 

but also a post-individualistic identity of self.  

Sakai’s critique 

Sakai’s Translation and Subjectivity (1997), is arguably the most theoretically important 

criticism of Watsuji in its account of his perceived cultural essentialism. Sakai introduces a 

critique of what he describes as a “homolingual address,” which is a method of communication 

that assumes the unity of one cultural whole in antagonism to other cultural wholes—a critique 

that has direct implications for Watsuji’s particularism. In this reading of Watsuji, his dialectic 

between the individual and the collective is the tyranny of the collective over the individual. 

Sakai’s extended critique of Watsuji has two pillars (Sevilla A. L., 2015: 10). First, Watsuji’s 

cultural nationalism and the idea of a seamless cultural totality, and second (and directly 

correlative of that), is the lack of embodied singularity. As the argument goes, Watsuji’s desire 

to posit the harmonious, seamless “imaginary” character of the Japanese nation, he effectively 

argued for a system of society wherein individuals are completely subsumed into various roles. 

As will be clear to the reader such a critique is highlighting Watsuji’s introduction of 

Confucius thought, as well as his reading of emptiness,73 into his socio-epistemological. 

However, is this a fair reading of his position? As stated above Watsuji incorporates the 

Confucius concepts of li and Dao. As interpreted as ‘Ritual proprieties’ this may suggest a static, 

unchanging, conservative understanding of social reality. However, as Confucius put it, “The ren 

72 First published in 1918 as Gūzō Saiko. 
73 The concept of emptiness will be addressed fully in the next chapter. However, what can be mentioned at 
this stage is that Sakai, in his critique of Watsuji fails to account for Watsuji’s misunderstanding of the 
distinction between ontological and ontic, which as will be discussed leads to the individual and agency being 
predetermined by existing aidagara. Fortunately, there are resources within Watsuji’s work capable of 
overcoming this issue.  
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person is one who, wishing himself to be settled in position, sets up others; wishing himself to 

have access to the powerful, achieves access for others. To be able to proceed by analogy from 

what lies nearest by, that may be termed the formula for ren.”74 (Eno, 2015:  6.30). As Tan 

(2017: 335) states, this means, understood through the idiom of Confucius thought, that within 

the network of social relationships one must perform one’s roles in accordance with li (Hall and 

Ames, 1998).  As Tan (2017) describes it, the pattern of li is the ‘internal structure’ of dao (Hall 

and Ames, 1987: 237), and that to broaden dao is to observe li. Such an effort requires critical 

thinking where individuals apply the cultural resources and shared ideals found in dao to 

particular situations in accord with li. Slingerland (2001) highlights “the ease and grace with 

which the Master embodied the spirit of the rites [li] in every aspect of his life (no matter how 

trivial) and accorded with this spirit in adapting the rites [li] to new and necessarily 

unforeseeable circumstances” (p. 103). Therefore, self-cultivation and articulation rather than 

rigid hierarchy define the lives of individuals living in a li-ordered community (Hall and Ames, 

1998). Broadening dao entails that the observance of li involves not just an adherence to but 

also a critique and revision of prevailing beliefs and practices (Tan, 2015). 

Confucius’ exhortation for human beings to broaden rather than simply follow dao is 

significant. To broaden dao is to “experience, to interpret, and to influence the world in such a 

way as to reinforce, and where appropriate extend, a way of life established by one’s cultural 

precursors” (Hall and Ames, 1987: 227). The task of broadening dao requires the cultivation of 

both the self and others. Here the expectation is that our existing and taken-for-granted norms 

and presuppositions should be carefully examined and compared with the ideal standard that is 

embodied in dao. Here we are being to continually compare and contrast our actions with our 

proclaimed ideals.  However, in drawing on such intellectual roots does Watsuji see this as 

presenting a ‘blueprint’ for the present?   

However, we are not trying to bring to life an ideology of human rin based on 

ancient Chinese social forms as they were. We are merely attempting to revive the 

significance of ethics as the path in human relations in order to emphasize that ethics is 

until the last a problem of the persistent relationships of person and person. (WTZ 

10:14) 

There is always the possibility of deviation from the established patterns, or even of    

extinction. In this sense, he argues:  

we can say that communal existence contains the danger of extinction on each 

and every occasion...human existence as such infinitely aims at the realization of 

74 In the Analects, Confucius never formally defined Ren. It has been translated as benevolence, love, altruism, 
kindness, charity, compassion, magnanimity, humaneness.  See Fitz (2011) for a discussion of the relationship 
between Ghandi’s and Confucius’ understanding of the ‘good’, as well as concerns about the translation of the 
term Ren.  

66



communal existence by virtue of the fact that human beings are ningen. Because of this, 

the pattern of practical connections already realized serves, at the same time, as a 

pattern yet to be achieved. Therefore, although ethics is already what is without being 

merely what should be, it is also regarded as what should be achieved infinitely, without 

thereby being a mere law of being (Carter,2001: 12). 

Watsuji's example above does not necessarily imply that ethics as such are therefore 

established once and for all.  As shall be discussed in the next chapter what emerges here is an 

account that stresses that change is inevitable and that this will lead to a reconsideration of 

societal norms and values. Watsuji’s concerns about the threats of both absolute individualism and 

absolute collectivism led him to reject any claims that exaggerated part and the whole, or which 

flattened the distinction between the individual and society. Drawing on his interest in Confucius 

thought as well as his interest in phenomenological analysis led him, through aidagara, to a 

symbolic style of mind that seemed to offer Watsuji the opportunity to incorporate both 

relationality and difference. As will be discussed in chapter five, aidagara lends itself to 

signification, but it is also an inexhaustible supply of otherness and an irreducible challenge to 

every established signification. Anticipating later relational sociologists, and contra Habermas as 

well as deflecting Walter Benjamin’s classical modernist worries about the aestheticization of 

politics, Watsuji offers an account that insists that the social, properly understood, inevitably 

contains an aesthetic dimension insofar as the debates on the social, of how we should live 

together, is concerned with opening up the world where it can be received and have an impact. 

Significantly, as the thesis will discuss in the following chapters, the perspective of the 

entanglement of the ‘human’ with natural, material, and technological worlds that Watsuji 

described, decades before Latour for example, asks us to consider what social-forms become 

imaginable?  

What can be seen is the development, arguably the first, of a global philosophy. In the 

work of Watsuji and others we see a path of philosophy that tried to blend and learn from 

different philosophical positions. As Sho Konishi (2013:9-12) has forcibly argued that the view of 

Japan, and the non-West in general, is that it was Western modernity that provided the starting 

point from which we have arrived at much of our scholarship on modern Japan and for the non-

West. However, as was discussed in the previous chapter, in respect of an understanding of 

transmodernity, where theorists and historians have defined the exploration of alternative forms 

of modernity in the non-West they have been inclined to speak of a “hybridity” between what is 

two ultimately foreign ontic and epistemic experiences. In bringing Delanty and Mignolo together 

through the synthesis allows for a reconfiguration of the defining features of modernity. However, 

this would only ever be at the level of abstraction. It is in bringing in Watsuji into the conversation 

that offers the creation of a space for the inclusion of the historical trajectories and epistemic and 
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ontic perspectives of East and West, North and South. In doing this would also allow for terms such 

as capitalism, globalisation, and democratic institutions, to be reconsidered.  

 The work of Watsuji, in its appeal to overcome the universalising tendencies of modernity, 

is representative of the decolonial cosmopolitan project. Furthermore, Watsuji’s work, and that of 

this thesis, was not a comparative agenda. In effect, he brought into question the inherent 

parochialism in Western “universal” ideas, and did so by alternatively adopting, criticizing, 

complementing, and otherwise thinking beyond the hegemony of received categories of thought.75 

As will be discussed later in the thesis, in recognising the limitations of localised thought Watsuji 

set out a developmental agenda that aimed to use the resources available globally through which 

to engage in inter-cultural learning. A principle point of Watsuji’s view was the use of these 

resources to overcome one’s own communal limitations.  

Here his project anticipates the work of Sho Konishi (2013), in particular Konishi’s account 

of an anarchist history.76 For Konishi, the term ‘anarchist history’ refers to a view of modern global 

history that is absent of teleological or hierarchical ordering, but which accepts “existing, multiple 

imagined and lived ideas of progress, or “modernities”” (Konishi 2013: 6). As will be discussed in 

the next chapter, one finds in Watsuji’s work a similar account of cultural, social, intellectual 

exchange and social movements expressing a notion of progress beyond liberal, utilitarian, or 

instrumental understandings in the work of Watsuji. Such an account of global history does not 

rely on a vocabulary of hybridity or hierarchy to describe the diverse trajectories of alternative 

modernities. Here Watsuji shares an affinity with the decolonial movement in that he rejects 

absolute universalism and instead posits a the multi-spatial transmodernity that challenges 

singular accounts of being human. Similarly, in respect of the decolonial movements concept of 

border thinking, Watsuji’s account of socio-epistemology offers a glimpse of a ‘border’, a 

transcendence, that emerges where indigenous and Eurocentric paradigms meet. This offers the 

opportunity to create a consciousness stemming from the relative exteriority of the world system. 

Where for the decolonialist the concept of a border signifies the knowledge of the subaltern, 

Watsuji’s account of socio-epistemology suggests a critical tool being available to challenge 

orthodoxies and social conventions. In doing so, Watsuji would recognise Dussel (2002), call for a 

pluriversal world.  And it is into such an understanding of a decolonial pluriversal world that 

Watsuji’s cosmopolitan embracing of various cultural and intellectual practices and methods offers 

further resources for the decolonial project. 

75 Of course, I would be the first to concede that this is a highly controversial point. However, any criticism of 
the Kyoto school and Watsuji largely does not account for the differences between the military government of 
Japan and the Kyoto school. Secondly, this is a thesis about ideas, rather than historical revisionism. 
However, the examination of historical and cultural background of the Kyoto school should make us alert to 
the dangers of ‘absolute universalisms’ when put to normative use, as Mignolo and the decolonial project 
would testify to. 
76 This is not to claim that Watsuji was an anarchist, at least not in the most favoured definition of the 
concept. 
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Watsuji, in acknowledging the limitations of our social consciousness pursued the goal of 

an authentic and respectful, that is beyond comparative studies, account of global social theory 

that may allow for the development of new forms of positive and humanistic social thinking. By 

drawing on the work of Watsuji this would allow for the inclusion within the speculations of social 

theorist’s work of several interesting avenues of thought that present a significant critique of 

modernity. First, as Clammer (2018: 293) argues, the dominant feature of Western social and 

political thought focuses on the transformation of society through the structural change of its 

institutions. However, in Buddhism, Hinduism, and Confucianism the emphasis is on the 

transformation of the self as the basis for any long-lasting social change. In presenting a relational 

theory of the relationship between self and society these traditions argue that it is the 

transformation or transcendence of the self that is a pre-condition for systematic social 

transformation. As discussed above, far from Confucius thought representing a static ontology of 

tradition, the analysis that has been presented argues that in broadening the Dao provides a pre-

condition that requires social justice to provides the conditions for self-cultivation. As will be 

discussed in the following chapters, this aligns with the thesis’s argument that the principle of 

emptiness provides for an account of liberty as critique and that self-transformation can only be 

achieved with the sustenance of institutions fashioned in a way that supports the relational model 

of personhood.   

Watsuji’s two-fold account of socio-epistemology also provides a novel perspective on the 

relationship between human and non-humans, and the environment. Until recently such 

relationships have simply been ignored. However, the recent announcement of the arrival of the 

Anthropocene geological age (See Delanty, 2017), has sparked considerable interest in human 

beings’ relationship with the environment. As the thesis develops the reader will see that Watsuji’s 

account of fūdo, with its emphasis on the relational aspects of self and society, stresses the need 

not to understand nature as being opposed to culture, but as the intertwined state between 

physical natural phenomena and humanity. Also of significance, is that it offers the theorist a 

mechanism for intra-cultural critique beyond the present imposition of ‘Western’ social norms. 

Rather than present the individual as the homo economicus, or as the norm-following and role-

playing actor of the homo sociologicus, Watsuji was instead concerned with exploring how ethical 

practice is enacted within concrete human relationships. 

Thirdly, Watsuji anticipates Mignolo’s exploration of aesthesis. However, Watsuji’s 

understanding of experience was fundamentally different from the dominant Western view. As 

Arisaka Yõko (1993) has argued, the Japanese awareness of experience is neither empiricist nor 

romantic. While romanticism demands a turn to pure immediacy and away from conceptual 

activity and empiricism eliminates the “secondary qualities” of the object from the immediate 

content of experience, “for the Japanese experience is a paradoxical return to a kind of cultural 
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immediate” (Feenberg, 1995; 155-156). This involves, argues Feenberg, the renewal of the network 

of associations to a universally shared remainder. Many commentators on Japanese culture have 

of course remarked on the significant role of aesthetic ideas and practices (Anesaki 1973; Keene 

1990), but few have commented on the role of aesthetics as a social as well as an artistic or 

philosophical category. However, this call for the aesthesicisation of social theory, or to ‘see it 

whole’, has been present from Simmel, through Mills, and more recently in the work of Toscano 

and de la Fuente (Simmel 1949; Toscano 2012; de la Fuente 2013) which suggests the possibility for 

the aesthesicisation of social theory, though through the work of Watsuji. Up until now these calls 

have fallen on fallow ground. There are a number of reasons for this which includes the 

professionalization of social sciences, standardisation, and the lack of sociological imagination in 

social science departments and research funders. While, on the whole, it would not occur to the 

average academic working within fields such as sociology or cultural studies to do away with 

considerations of power or the material interests served by specific forms of human conduct, it is 

interesting that art has been considered much more dispensable (de la Fuente 2013: 2). However, 

as was discussed in the previous chapter, given the decolonial project’s concern with ability of 

aesthesis to challenge the universalising features of modernity then Watsuji’s account of aidagara 

is capable of providing new resources.   

Conclusions 

The primary aim of this chapter was to begin to develop an account of Watsuji and his 

work in the light of the decolonial project. To do so, the chapter first explored the Confucius and 

East-Asian roots of the theoretical tools that he brought to bear in his analysis of Japanese society. 

In exploring his work what was evident was the flexibility of thought that he applied to the cultural 

forms that he engaged with. In his own work we see a thinker who was not restricted to one 

particular ‘method’ or group of concepts from one tradition through which to explore the social 

world. Rather we find a thinker who combined the traditions of phenomenology, Confucist 

thought, and Buddhism to provide a unique and bold vision of the potentiality of social analysis.  To 

achieve these goals the chapter presented key concepts from Watsuji’s ethical vocabulary and 

highlighted the cultural roots from which he drew on. Whilst this is important as it signals a 

different cultural-historical heritage from which he makes use of, there is an important caveat that 

the reader should hold in their mind when concerning the importance of these sources. As in the 

present thesis’s use of multiple of resources, ideas, methods, and concepts, Watsuji similarly was a 

thinker who recognised that a culture’s present understanding of itself and the other is restricted 

by its socio-historical heritage, but that the limitations of such may be addressed through inter-

cultural communication.77 The important point to keep in mind here is that Watsuji, or this thesis 

77 Though it is clear from Watsuji’s work and research interests that he was intellectually indebted to his East-
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for that matter, is not suggesting that a ‘Asian’ vision of social analysis is more suitable than the 

cluster of traditions generated in the ‘West’, only that the aim is to set out a cluster of ideas that 

provide a hermeneutical point in which all traditions are capable of communication: all traditions 

have their limitations, the point is to find a means of inter-cultural critique that acknowledges the 

ontic reality of our shared experience of life.   

With these provisional caveats set out the first aim of this chapter was to sketch the 

intellectual landscape in which Watsuji was located. In drawing on his Confucius background, one 

finds a theoretical position that recognises that existence is in constant flux, the perspective from 

which a group of people may be seen as a totality is never fixed. Completeness is never achieved. 

Watsuji’s understanding of being human does not mean merely an individual or merely social, but 

both together in a mutually negating and incessantly on-going negation of one by the other, and 

this is never reducible to a single factor. Without this dialectical structure in mind, we cannot 

understand the relational essence of being human. This stresses that apparent contradictions may 

be at best penultimate statements and that more profound insights may be found when we 

position these contradictions within an underlying system. Such an account comes across in the 

discussion of broadening Dao through critique. Far from a vision of  ‘Asian Values’, with its view of 

tradition and communalism the account of Confucius ethics that emerged in the chapter strongly 

suggests that Watsuji drew on these because of his concerns of absolute individualism and 

absolute collectivism.  

Though the debate about modernity in Japan was only on the fringes of the thesis’s 

concerns it did highlight a number of issues that are of interest to it. First, in respect of the debate 

concerning the role of the Kyoto School in the Japan’s development as a militaristic society, Parkes 

is right to claim that a paucity of evidence, unsubstantiated claims and the use of hyperbolical 

language were made use of to characterize the School as fascist supporting intellectuals. Taken in 

the context of the debates surrounding decolonialism, and Mignolo in particular, one finds 

parallels as a common criticism of his work is centered on his supposed ‘anti-modernity’ stance. 

Which is quite a surprising charge given that his main argument is that modernity has not worked 

for everyone therefore would it not benefit humanity to recognise this and therefore make societal 

improvements with this knowledge. The point here is that in both cases the argument against 

Asian heritage what is equally clear is that terms which are central to his research such as “understanding”, 
“spatiality”, “temporality” and “existence” (sonzai), would be meaningless if they are not situated within the 
context of Heidegger’s existential ontology. An equally secondary debate regards whether the religious 
aspects of Watsuji’s work (See Shields, 2011: 203; for arguments whether Watsuji’s project was a ‘Buddhist’ or 
‘Confucius’ project see Dilworth, 1974, for the claim of the Confucius nature of Watsuji’s project and LaFleur, 
1978, for the alternative claim that Watsuji’s project represents a Buddhist inspired project.  
I sympathise with Shields who claims that Watsuji himself saw his work as being Buddhist in origin (also see, 
Carter, “Afterword”, 1996: 338). Whilst it is certainly an entertaining debate the evidence is that Watsuji drew 
on traditions, but then transformed these socio-historically located concepts to generate new formulations of 
old ideas. Equally, though his intellectual landscape was enriched by European ideas, what emerged from his 
engagement with these had been channelled through a fusion of East and West. 
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those that suggest an alternative to the status quo of global affairs are attacked for doing so. These 

are not intellectual or academic critiques, but ideological. What is striking, though unsurprising 

about Sakai’s account is that he draws on the tradition of critical theory. As described in chapter 

one, critical theory can only be an unfinished project. And yet, it is intellectually tied to the same 

roots of ‘emancipation’, ‘liberty’, and ‘equality’ stemming from the enlightenment. The same 

enlightenment whose values of abstraction and the separation of culture and nature that Mignolo 

and thinkers like Watsuji criticize for its dehumanization of humanity. 

What emerges from this initial survey of Watsuji’s intellectual roots is a global thinker who 

drew on Western intellectual resources, but who then transformed these through his cultural 

indebtedness to Buddhist and Confucian traditions with their epistemological emphasis on 

practical interconnections. Here the argument is that rather than present an either/or account of 

cosmopolitanism, as in many accounts, that Watsuji’s work represents is an opportunity to identify 

our own parochialisms and in doing so to recognise the opportunity to overcome these through 

cross-cultural communication. The incorporation of Confucist and Buddhist epistemologies and 

ontologies, with their emphasis on relationality, broadens the lens of the decolonial project.  

In the next chapter a reading of the Buddhist concept of emptiness will be introduced to 

address the epistemological problem of Delanty’s and Mignolo’s work in particular and 

cosmopolitanism in general.  
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Chapter Three: The Emptiness of Cosmopolitanism: providing a post-
foundational basis for Critical cosmopolitan social theory. 
Introduction 

The aim of this chapter is to develop an account of emptiness as a deconstructive 

heuristic thinking tool for Critical cosmopolitan social theory. If Critical cosmopolitanism ’s 

claim to evidence of incompleteness is to be supported, then any account needs to offer a 

method of thought that can support this aim. Furthermore, it will need to acknowledge that 

one’s consciousness is not fixed within an unchanging perceptual world and accompanying 

stable conceptual system. The introduction and chapter one of the thesis presented an 

analysis of cosmopolitanism and critical cosmopolitan social theory. The introduction 

highlighted the issues around cosmopolitanism's abstractness, its inclination to seek values 

in other traditions that resembled its own, its inability to use other perspectives to reflect 

on self, and the lack of reflection on the moral history of the concept. A conclusion of this 

analysis was that the analytical construction began conceptually in a particular account of 

space. In the critique of the critical accounts of cosmopolitanism provided by Delanty and 

Mignolo the chapter noted their respective inability to account for the social space of actual 

existing relationships, their inability to escape their own temporality through a spatial 

critique, and their respective inability to provide non-totalising accounts of the 

heterogeneous nature of society. 

Therefore, if an account of Critical cosmopolitan thought is to overcome the critique 

it must accommodate critical dialogue from divergent perspectives and must necessarily be 

inclined to negation. Such an approach must endlessly shatter the meaning of reality. To do 

so one needs to step entirely outside the language games played only by holding onto 

propositions and views. In turn, this means that we move from necessity to contingency of 

practice. Here a guiding heuristic principle must be available that can transcend the historical 

conditions to which all human understanding is subsumed. As a principle of socio- 

epistemology this would address the tendency of the human mind to find or impose patterns 

on input, ‘apophenia’ (Dietrich & Fields, 2015). That is the human propensity to project 

meaning onto social formations that are either meaningless or which clearly mean 

something else. Such an epistemic principle, this chapter will argue, will provide the basis for 

a framework for a post-foundationalist account of critical cosmopolitanism. To do otherwise 

would be to necessarily align oneself with one side of any dialectic. This negates the critical 

imagination and, as the previous chapter demonstrated, can only lead to the imposition of a 

definition of being onto self and other. 
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This chapter will argue that a source of critical thought, a non-temporal, non-spatial 

source of critique can be found in the Buddhist concept of emptiness. However, as will 

become clear this is not to suggest that cosmopolitanism then rests on some new 

transcendental notion. To achieve this the chapter will proceed as follows. Firstly, it will 

introduce the concept of emptiness as developed by the 1st-2nd CE Indian philosopher 

Nāgārjuna. In this section, it will outline and develop the ideas of co-dependent origination, 

the idea of two truths (conventional and ultimate), and finally the idea of the emptiness of 

emptiness itself. In this section I will argue that rather than positing a ‘beyond’ through the 

idea of emptiness that Nāgārjuna was putting forward a deconstructive heuristic tool for the 

conventions of social reality. 

 
In the next section the chapter will outline Watsuji’s application of emptiness in his 

work. The chapter will argue that though there is evidence that Watsuji’s work does, at 

times, slide towards supporting totalities, textual analysis shows that there appears to be 

theoretical tensions that arise through his conjoining of the concepts of emptiness with the 

concept of nothingness. Therefore, the second aim of this chapter is to gauge whether the 

idea of emptiness, which is understood to frame Watsuji’s work, can provide a 

cosmopolitanism, as critical reflexive practice, or whether Watsuji’s account needs to be 

accordingly reconsidered. 

The third section deals with the question of why and how Watsuji introduces 

nothingness into his work. Watsuji and the broader Kyoto school had set themselves the 

challenge of experimenting with both western-style philosophy and Japanese thinking. Their 

aim was to bring East and West closer together. To develop such a research project, they 

introduced into they own work what they considered was a corresponding concept to 

emptiness from the Daoist tradition, a concept heavily influenced by Hegelianism. As the 

chapter will show it is in vacillating between ontology(nothingness) and non-

foundationalism(emptiness) that creates the issues surrounding Watsuji’s construction of 

what may appear as static finite totalities. However, the chapter will show through textual 

analysis that Watsuji’s account of emptiness, when set aside from his inclusion of 

nothingness, does demonstrate the ability to act as a heuristic inter-cultural and intra-

cultural heuristic device. 

 
The final section outlines an understanding of emptiness as a reflexive heuristic tool 

for Critical cosmopolitanism. It will argue that the account of emptiness outlined in this 

chapter provides the epistemic basis for a post-foundational account of critical cosmopolitan 
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social theory not as a metaphysical account but as a basis for a non-dualistic heterogeneous 

method of social analysis.  

However, before the chapter develops it may be an opportune moment to offer what 

could be described as a reader’s guide to emptiness. It offers such a reading being mindful 

that most readers, outside of Asia, will not have encountered the concept before. And, 

admittedly, when first encountered it can appear to be a metaphysically deep and ponderous 

concept. 

A reader’s guide to emptiness 

A useful analogy through which to begin a conversation about emptiness is that of a 

good teacher with a student. Imagine that during a tutorial session that the student has 

come up with an answer to a particularly divisive social question. The question that was put 

to the student was in the form of, “What causal factors could be said to contribute to 

outcome a?” The student’s response is that factor x is the answer. The role of the teacher is, 

in developing the critical skills of the student, to take the student from their initial position of 

certainty to then explore not only the causal factors but also the interconnections that led up 

to a. It is also to let the student discover what other factors and interconnections through 

which the outcome a is dependent on. That is for the student to discover through 

examination that outcome a and the causal factors are empty, as in lacking independent 

existence but are dependently co-arisen. That is all that emptiness is. As will be shown below 

it is not an account of the nature of reality. All emptiness represents is a way to move beyond 

everyday language games and the prejudice of necessity, pattern-forming, through which to 

apprehend the contingence of complexity and the incompleteness of ourselves and human 

societies. 

And if critical cosmopolitanism’s claim to evidence of incompleteness is to be 

supported, then it needs to offer a method of thought that is practical. This would have to 

acknowledge one’s consciousness’ need not be fixed within an unchanging perceptual world 

accompanied by a stable conceptual system, but still capable of being grounded. Can the 

concept of emptiness offer such an account? As the reader will discover below a reasonable 

interpretation of Watsuji is often put forward that ties emptiness to history and tradition. 

As will be set out below, Sakai’s is one such interpretation and it is one that the thesis does 

have some sympathy with. However, this chapter will argue that such an interpretation 

misses a key argument contained within his work. It is that for Watsuji emptiness is a 

heuristic device and that this interpretation provides the basis for critical cosmopolitan 

thought. Admittedly, Watsuji does not make it easy on the reader to engage with such an 
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account. However, in his defence he was operating with a complex concept and applying it 

to complex problems: society and the global. One possible way for the reader to appreciate 

the point here is to understand that the accounts that ‘capture’ Watsuji’s totalising concept 

are just that; they are the capturing of moments in a movement 

What is emptiness? 

Emptiness is a complex and difficult idea to experience. This is not only due to its 

technicalities and subtleties, but also because it has been interpreted, and misinterpreted, in 

many different ways throughout the long history of Buddhism (Cestari: 326; Priest G. 

2013:129).78 As shall be discussed later in the chapter, these complexities and alternative 

conceptual structures have also been misinterpreted by those from outside the tradition.79 

One is reminded, in terms of the ‘outside’ interpretation of emptiness, of Umberto Eco’s 

discussion of Marco Polo’s cultural translation in respect of Unicorns and Rhinoceros, being 

determined by his cognitive model (Eco, 1999: 72). In the following section of this chapter I will 

set out an historical account of the concept. In particular, the chapter intends to draw out the 

socio-epistemological implications for the critical cosmopolitan project. However, the core of 

the argument put forward by Nāgārjuna, the relations between the relative and the absolute, 

goes to the principal of an account of critical cosmopolitanism: that every proposition of a 

relative reality can be deconstructed to reveal its emptiness, and/or its dependent origination. 

In confronting the apophenia of relative reality enables infinite multiplicities through 

destabilizing limitations.   

78 As has become clear over the course of this research, and as James Mark Shields pointed out in private 
correspondence on Emptiness and Nāgārjuna, there are as many accounts of emptiness as there are historical 
Nāgārjuna’s. As Cestari (2010, pp. 326-327) notes, most traditions within Buddhism have developed their own 
interpretation of emptiness. Surveying the literature, it seems unlikely that any formulation of the idea of 
emptiness can be singled out as the most representative. Equally it is important to note that it, the concept of 
emptiness, has come under considerable criticism as being contradictory. See Burton, 1999.  
79 In particular, Kern (1896: 126) describes emptiness as “complete and pure nihilism” and Keith (1923. 237, 
239, 247, 267) understands Mādhyamika as a doctrine of reality as “absolute nothingness”. Following on from 
this, in more recent work, Žižek has continued the tradition of what has been described as misreading 
emptiness equating it with quietism and fascism, and modern consumer capitalism, see (Boon, 2015). 
However, Žižek does acknowledge that Buddhism and his account of Lacanianism are, in crucial respects, 
philosophical kindred spirits. Both posit an emptiness or gap at the center of us humans, which we are always 
striving to fill with whatever’s available: objects and possessions, self/identity projects, community/nation 
projects (both with their enemy “others”), and so on. However, “far from being the same as [Buddhism’s] 
nirvana principle (the striving towards the dissolution of all tension, the longing for a return to original 
nothingness), the death drive is the tension which persists and insists beyond and against the nirvana 
principle. In other words, far from being opposed to the pleasure principle [which Žižek had earlier critiqued], 
the nirvana principle is its highest and most radical expression (Žižek 2012:132). 
As I shall discuss later in the chapter the distinction, as Conze has noted, is equivalent to the Madhyamika 
distinction between "Absolute truth" (paramārthasatya), "the knowledge of the real as it is without any 
distortion," and "Truth so-called" (saṃvṛti satya), "truth as conventionally believed in common parlance.” 
(Conze, 1959:140-141, 244). Also see, Beckwith, (2015).  

76



Nāgārjuna 

Nāgārjuna, considered by many to be the founder of the Mādhyamika, or Middle Path, 

schools of Mahāyāna Buddhism, lived in South India in approximately the second century C.E. He 

was the first to conceptualise the idea of emptiness which, he argued, was present within the 

teachings of the Buddha. The most important of his texts is the Mūlamadhyamakākarikā80 (Santina, 

2002; Garfield, 1995; Priest, 2009; Priest & Garfield, 2002) and is considered to represent the 

foundation of the highly sceptical and dialectical analytic philosophical school. As Huntingdon notes 

(1989: 18), Nāgārjuna’s work was in part concerned with moving away from the more abstract work 

of Hīnayāna Buddhism.81  The central topic of the Mūlamadhyamakākarikā is emptiness.82 

Emptiness is the Buddhist technical term for the lack of independent existence, inherent existence, 

or essence in things. It refers to the fundamental Buddhist teaching that phenomena, including the 

self, are devoid or “empty” of intrinsic existence (Nhat Hanh, 1999).83 Despite the numerous 

definitions of what emptiness is or is not, the concept does not, due to its diverse meaning 

throughout the Buddhist traditions, have a clear or definitive conceptualization.84  As Cestari notes 

(2010: 333), whilst the concept is often discussed in terms of its relationship to the early Buddhist 

conception of anatta, or to Nāgārjuna, or in terms of ““void,” open,” “without,” “nothing,” “non-

existent”, it also indicates a practical view on reality that supersedes language games (Shonin, Singh, 

Van Gordon, & Griffiths, 2015). Within the Mahāyāna literature not only is the individual ‘I’ reduced 

to a reified concept, but all aspects of everyday experience, both subjective and objective, are 

emptied of any ontological content, whether defined as "self", or as "intrinsic being" or "essence” 

(Daye, D., 1975). Here the three aspects of the cognitive, the subjective, the objective, and the act of 

knowing are destabilised.  

Much of Nāgārjuna’s text is dedicated to undermining the notion that entities exist 

according to their own inherent existence. He takes it as a fundamental philosophical task to offer 

an understanding of what Buddhist philosophy, refers to as pratityasamutptida, dependent 

80 Nāgārjuna, 1999. literally Fundamental Verses on the Middle Way. 
81 The ontological position of Mahayana texts is most clearly viewed as a reaction to or critique of the 
Hinayana ontology (Huntington 1989: 17). Hinayana texts are those which accept a sort of radical pluralism, 
analysing all mundane experience into a precisely determined number of ultimately real, discrete atomic 
constituents, called dharmas. 
82 Pāli: suññatā, Sanskrit: śūnyatā. 
83 Buddhism adopted a distinctive approach to the concept of the self (Kelly, 2008). Buddhism holds that 
personal identity is delusional and that each of us is a self that turns out to not actually exist (Giles, 1993). This 
is one of the Buddha’s key insights and is what distinguishes Buddhist views from other views of the human 
condition. See also Siderits (2003). From the Buddhist perspective it is through gaining an understanding of 
how the “illusion of self is constituted and how it functions” (Loy 1996: 85), that is essential if we are to 
develop a view of the possibility of nirvana (Lama, 2005).  
84 As this discussion should illustrate I feel that it would be misguided to suggest that there is something like a 
generally definable meaning for Buddhist śūnyatā, or at least a descriptive indication of its range of meanings.  
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coorigination. As Eilís Ward argues, the principle of dependent origination, or interdependency, 

refers to the law of mutual causality (Ward, 2013: 142). This denotes the “nexus between 

phenomena in virtue of which events depend on other events, composites depend on their parts, 

and so forth” (Garfield, 1995: 95). Therefore, all phenomena ascend from multifaceted sets of 

sources and circumstances and exist as interacting processes in a relational world of 

interpenetrating non-duality (Ward 2013: 142).85 

For the reader to gain some traction on this concept, and its radical nature, Garfield 

suggests that when a Madhyamika philosopher suggests that a table is empty, is to invite the 

question “Empty of what?” (2005:25). The answer is that the table is empty of inherent existence, 

or, as may be better understood in more familiar Western terms, that it lacks an essence. 

Importantly, it is must be remembered that the Madhyamika philosopher rather than claiming that 

the table does not exist is only suggesting that it does not exist from its own side. In destabilising the 

cognitive, the subjective, the objective, and the act of knowing, Nāgārjuna is arguing that the table’s 

existence as the object depends not on itself, nor on any purely non-relational characteristics, but 

depends on us as well (Garfield 2004). The point is to show the human tendency to apophenia, 

pattern-forming from external stimuli and not to show that the table is completely non-existent.  

To say that the table lacks essence is to say that it if our culture had not advanced this 

custom of furniture, what seems to us to be an obviously unitary object might instead be correctly 

described as a collection of pieces of wood. It is also to say that the table depends for its existence 

on its parts, on its causes, on its material, and so forth. Apart from these, there is no table. The 

table, we might say, is a purely arbitrary slice of space-time chosen by us as the referent of a single 

name and not an entity demanding, on its own, recognition and a philosophical analysis to reveal its 

essence. That independent character is precisely what it lacks on this view. The point to take away 

from the analysis of the table is the view that entities do not bear their own essence within 

themselves. Rather, it their relationship and interdependence on other entities through which we 

give them meaning (Garfield 2002: 26). 

Two Truths 

Though, as described above, the doctrine of emptiness has been understood 

differently across the many schools of Buddhist thought, it was Candrakirti’s86 presentation 

of the idea of two truths, that can be understood as the most radical. According to his 

85 As Garfield notes, (1995: xxxvi), how this dependency is defined, and its ontological status, is, as was noted 
above, still a matter of considerable debate. 
86 Once again very little is known at Candrakirti’s life. He is unanimously attributed with only one work, a 
commentary of Nāgārjuna’s Mūlamadhyamakākarikā. See Saito (1984) for a partial translation; cited 
Huntington (1989: 33, n.38). 
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exposition of the doctrine, all means of knowledge are only "conventionally veridical", for 

in all cases the act of knowing is contingent on the interdependence between knower and 

known (Huntington, 1989: 18). Such an account of the interdependence between subject 

and object under normal circumstances vitiates the cognitive act and therefore to know is 

unreliable (Huntington, 1989: 18). Therefore, the truth of a higher meaning, an ultimate 

truth(paramarthasatya), must be realized through a means of knowledge not grounded in 

the rigid dichotomy set up between reified concepts of subject and object. As Huntington 

describes the process, “knower and known are experienced as interdependent events within 

a larger matrix of other such impermanent, unceasingly unstable movements, through a way 

of understanding referred to as prajna (wisdom), resulting in advayajnana (nondualistic 

knowledge)” (Huntington, 1989: 18). Therefore, the standpoint of emptiness is not at odds 

with the conventional standpoint, only with a particular philosophical understanding of it 

which takes the conventional to be more than merely conventional.67 Nevertheless, to 

assert that all things are empty of any intrinsic reality, for Nāgārjuna, is not to undermine the 

existential status of things as simply nothing. On the contrary, Nāgārjuna argues, to assert 

that the things are empty of any intrinsic reality is to explain the way things really are as 

causally conditioned phenomena. 

The Emptiness of Emptiness 

To better approach the idea of the emptiness of emptiness, and its relevance for 

socio-epistemic inquiry, let us now consider more carefully what it is one means when we say 

that emptiness itself is empty. As Garfield admits (1995: 314), even in the context of 

Buddhist thought such a claim as the emptiness of emptiness does have an air of paradox 

about it. For emptiness is, in Mahāyāna philosophical thought, the ultimate nature of all 

phenomena. And the distinction between the merely conventional nature of things and their 

ultimate nature would seem to mark the distinction between the apparent and the real. This 

may lead to the view that among phenomena emptiness has a metaphysical quality beyond 

the conventional nature of reality. On this view the argument for the two-truths would seem 

to suggest that, on an ontological basis, as a basis for claims about the grounds of reality, 

that the two-truths are radically distinct from each other. However, to see a conventional 

phenomenon as empty is not to see a beyond of the conventional. While it is plausible to say 

that what is merely apparent is empty of reality, it seems nihilistic to say that what is 

ultimately real is empty of reality. As the chapter has argued, and contrary to Žižek’s analysis, 

the Madhyamika are quite consciously anti-nihilistic. However, if we say that phenomenon is 

empty, that is that they are dependent upon convention, are we not also forced to concede 
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that emptiness itself is also is dependent in convention? 

Therefore, given what to many readers is a first exposure to the concept it may be 

useful to approach the emptiness of emptiness by asking what it would be to treat emptiness 

as nonempty. As I have described above when we say that a phenomenon is empty, we 

mean that when we try to specify its essence, we come up with nothing. When we look for 

the substance that underlies the properties we find none. In a case, such as a table, the 

emptiness of the table is dependent, as in lacking essence, on the table itself. Nāgārjuna's 

central argument to support his radical non-foundationalist theory of the two truths draws 

upon an understanding of conventional truth as tied to dependently arisen phenomena, and 

ultimate truth as tied to emptiness. Since the former and the latter are co-constitutive of 

each other, in that each entails the other, ultimate reality is tied to being conventionally 

reality. However, as Huntingdon (1989: 56) points out this is a relative and not an absolute 

assertion, which is tailored to the demands of a particular concern. At a deeper level the 

Mādhyamika thinkers want to draw our attention to the presuppositions about the 

conceptual and perceptual foundations of the world. They argue that to view the world as 

being comprised of independent, self-sufficient entities is a tacit, pre-conscious, pre- 

theoretical failure to engage with the contextualised nature of reality. Here the concept of 

emptiness is at odds with the conventional view of reality which takes the conventional view 

of reality to be more than merely conventional (Garfield, 1995: 314).87 What I wish to 

highlight at this stage is that what Nāgārjuna is proposing is not a belief system about the 

metaphysical nature of reality, but a heuristic deconstructive method for conventional 

reality that does not rely on a metaphysical account to substantiate its claims.88 

Watsuji: between Emptiness and Nothingness 

The chapter now turns to the issue of whether Watsuji’s account of emptiness can 

provide the basis for critical cosmopolitan social theory.89 As the discussion of the work of 

Mignolo and Delanty highlighted, one of the most problematic issues for the project of 

87 Daye (1975: 84) has suggested that “emptiness” is a “non-referring term”, a “third-order capstone 
reflexive concept” (See also Huntington, 1989: 202 n4).  
88 Nāgārjuna stated that someone would be incurably insane if they took the teaching of emptiness as a belief 
system. “I call incurable whomever holds emptiness as a philosophical view. Kasyapa, it is as if a physician 
were to give medicine to a sick man, and when the medicine had cured all the original problems it remained in 
the stomach and was not itself expelled. What do you think, Kasyapa, would this man be cured of his disease? 
-No indeed, Blessed One, if the medicine cured all the original problems and yet remained in the stomach,
unexpelled, the man's disease would be much worse. The Blessed One said: Thus it is, Kasyapa, that emptiness
is the exhaustion of all philosophical views. I call incurable whoever holds emptiness as a philosophical view.”
89 I should also stress that in terms of the thesis’s research question the aim in this chapter is not to provide an
apologist or revisionist account of emptiness drawn from Watsuji.
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cosmopolitan social theory is that in providing accounts that rely on foundations one 

necessarily constructs totalities of being and not being. Furthermore, it seems difficult to 

understand how, after the construction of such totalities, new ways of seeing the world can 

emerge from such accounts. Therefore, to develop an interpretation of cosmopolitanism as 

being an empty concept this section of the chapter now turns to Watsuji’s account of 

emptiness. 

Whilst the centrality of emptiness to Watsuji’s work cannot be disputed what is not so 

clear is what does emptiness mean for Watsuji? Is the notion of emptiness that he is working 

with consistent with the interpretation of Nāgārjuna’s concept offered here or do we need to 

look to another source through which to explain the difficulties that become apparent in his 

work? Whilst others have focused on the functional aspect of emptiness for Watsuji, that is 

whether it is to be equated with community or cultural awakening (see Sevilla 2014 and 

2015 for an excellent coverage of these questions), this section of the chapter is concerned 

with whether Watsuji’s understanding was consistent with our reading of emptiness as a 

critical heuristic tool. Does a textual analysis of Watsuji’s work provide a means to position 

thought in way that allows it to go beyond itself; the social reality that we encounter. The 

short answer to this question is no and yes. 

Watsuji and Emptiness 

As discussed in chapter two, at the heart of Watsuji’s exploration of a relational ethics 

lies the concept of emptiness. He writes: 

[O]neself and the other are absolutely separated from each other but,

nevertheless, become one in communal existence. Individuals are basically different 

from society and yet dissolve themselves into society. Ningen denotes the unity of 

these contradictories. Unless we keep this dialectical structure in mind, we cannot 

understand the essence of ningen (Watsuji T., 1996 [1938]: 23). 

Therefore, 

Now, that ningen’s sonzai [human existence] is, fundamentally speaking, a 

movement of negation makes it clear that the basis of ningen’s sonzai is negation as 

such, that it is absolute negation. The true reality of an individual, as well as totality, 

is “emptiness,” and this emptiness is the absolute totality. Out of this ground, from 

the fact that this emptiness is emptied, emerges ningen’s sonzai as a movement of 
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negation (Watsuji T,1996 [1938]: 19).  

However, as will be demonstrated as the section develops, the clarity and precision 

of the concept is clouded through Watsuji’s introduction of apparently interchangeable 

synonyms for emptiness such as nothingness, absolute totality, absolute negativity (Sevilla A. 

L., 2015: 235).90 Sevilla argues that Watsuji’s understanding of emptiness gradually 

developed through several publications and that this was aimed at accomplishing three 

objectives. Firstly, in fūdo, though Watsuji makes no mention of “emptiness”, he does 

introduce the term “absolute negativity” to identity the relationship of individuality and 

totality as being dual structured, and in so doing the non-duality of subject and object. In 

Ethics as the Study of Ningen (WTZ9), Watsuji recasts the term as absolute emptiness that lay 

at the foundation of subject and object, with the double negation of individual and totality. 

However, this is further developed in its dialectical form in Ethics I:   

Now, that ningen’s sonzai is, fundamentally speaking, a movement of 

negation makes it clear that the basis of ningen’s sonzai is negation as such, that is, 

absolute negation. The true reality of an individual, as well as of totality, is 

“emptiness,” and this emptiness is the absolute totality. Out of this ground, from the 

fact that this emptiness is emptied, emerges ningen’s sonzai as a movement of 

negation. The negation of negation is the self-returning and self-realizing movement 

of the absolute totality that is precisely social ethics. Therefore, the basic principle of 

social ethics is the realization of totality (as the negation of negation) through the 

individual, (that is, the negation of totality). (Watsuji T., 1996 [1937,1942,1949]: 23). 

 
As Sevilla notes, Watsuji, in setting the contradictory moments of human existence, 

individuality and sociality, as the basis of human existence, is rejecting any ethical accounts 

that rest on either as substantive moments. As the reader will appreciate after the discussion 

of emptiness above he rejects the inherent essence of either and points instead towards their 

interdependence. However, Sevilla rightly points out that if we were to ask the question, 

“What comes first, individuality or totality?”, then within Ethics I Watsuji gives two separate 

accounts of the same theoretical model (Sevilla A. L., 2015: 126). This first model Sevilla 

describes as a “model of continuous negation.” In this model, we see that this movement of 

90 As will discussed below Watsuji was not alone in introducing such conceptual synonyms and as such 
potentially obfuscating conceptual clarity. However, and I agree with Cestari’s assessment in this respect, 
(2010: 324), that the aim that Watsuji and many of the Kyoto school had set themselves, an overcoming of the 
dualism of West and East, and the development of a new logic, meant that they were attracted to Kantian and 
most importantly Hegelian categories. 
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negation is continuous and constant” Watsuji writes:  

We cannot first presuppose individuals, and then explain the establishment of 

social relationships among them. Nor can we presuppose society and from there 

explain the occurrence of individuals. Neither the one nor the other has ‘precedence’. 

(Watsuji T,1996 [1938]: 102).  

The other model present in Ethics I Sevilla describes as a “a three-stage model”. Here 

Watsuji describes “emptiness” as the negativity originating in the mutual negation between 

individuality and community. Here one travels from fundamental emptiness (the unnegated 

totality), to individual existence, and then to social existence (WTZ10, 123-124; 116-117. 

Cited Sevilla, 2015: 11). Individuality can only be understood by negating the submergence 

of the individual in community, and community can only be understood by negating the 

separateness of individuals. Therefore, both poles exist only by negating each other, and this 

activity of negation itself is captured in the word “emptiness” (Sevilla A. L., 2015: 125-126).  

 As Sevilla shows, Watsuji developed in Ethics II an account of emptiness as the 

principle of finite relation. Here Watsuji presents the concept in a developed form with the 

aim of proving that human existence has a dual-structure of both individuality and totality. 

As in the previous formulation his aim is to the refutation of any claim that ethics can be 

based on the individual or the community solely (Sevilla A. L., 2015: 269). Therefore, for 

Watsuji whilst human existence is always relational, with the individual always determined 

by relationships, totalities cannot occur deprived of the existence, contribution, and 

commitment of individuals. What we see here is that both sides of the dual structure are 

‘empty’, lacking in self-existence and dependent on its ‘other’. 

 
In Ethics III Watsuji applies this account of emptiness to the international realm 

through the application of emptiness to the history of nations. As a precursor to decolonial 

theory, this analysis is designed to show that morality is ontically and epistemic specific, 

and that the imposition of ‘outside’ ethical systems amounts to violence. However, his 

study is also designed to show that various global ethical systems are grounded in and 

expressive of universal morality. Like history, nations only realize their climatic character in 

contrast to other nations. This represents the description of ‘self-realization of identity 

through difference’, or non-dialectical heterogeneity, wherein the self-awareness of finite 

totality is only possible through the realisation of what one doesn’t share with those 

outside of one’s own totality. As Sevilla (2015), states such an account radically relativizes all 

forms of discriminateness in the face of absolute non-discriminateness. However, Watsuji’s 
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account of cosmopolitanism is not as a cosmopolitan morality governing all individuals 

equally as autonomous agents, but as a morality of selflessness through truthful response 

to trust relationships. Watsuji provides an account of global ethics that distances itself from 

abstractions such as ‘rationality’, ‘humanity’, or of a ‘world government’. Instead, he argues that 

individual nations need to develop a heightened sense of individuality through which to contribute 

to a global ethic. This, of course, will be specific to the individual nation and would also highlight 

societal limitations.  Through this process, in the contact between nations, it is possible for a nation 

to learn from another without one nation or community claiming to provide a privileged 

perspective. Watsuji stresses the importance of this:  

Thinking of it in this way, the realization of moral difference in each nation is 

indispensable for the fulfillment of the universal socio-ethical path. It saves each nation 

from conceit and spurs them to work to overcome their individual limitations. (WTZ11, 348, 

quoted in Sevilla 2015: 215). 

Given such an exposition it may appear difficult to sustain an argument that 

Watsuji’s model supports the justification for totalitarianism. However, Sakai Naoki among 

others has provided such a critique and it is one that needs to be addressed, at a deep 

theoretical level, if the thesis is to maintain that emptiness, as a model of thought, provides 

the basis for critical cosmopolitanism through which to move beyond what Bauman 

appropriately designated as the “sedentary imagination” (2003: 12) of Western modernity. 

Watsuji: Emptiness and Nothingness 

Evidently, negation is the focus of Watsuji’s philosophical anthropology, but what 

exactly is negation? As Lieberman (2012) notes, Watsuji clearly means for “negation” to be 

understood in the context of Nishida Kitarō’s “self-identity of absolute contradiction” and 

the Buddhist doctrine of emptiness. Watsuji writes, for instance, that, “in the extremity in 

which we seek the individual independence of the physical body, we break through to the 

disappearance of individual independence. In another field, this has also been expressed 

with the phrase ‘the dropping off of body-mind’” (WTZ 10:71). Here Watsuji is referring to 

the work of the Sōtō Zen monk Dōgen Kigen (1200–1253), which Watsuji propagated in his 

book Monk Dōgen (1926). As discussed above, in Buddhism emptiness means that things 

lack the substantiality that we seek in them, and as a result, life is unsatisfactory. In Zen 

Buddhism, one’s “authentic countenance” is the true self apart from the conceptual 

discriminations that obscure it. The absolute totality involves the non-discrimination among 

self and other. Here non-discrimination means on the one hand the achievement of the 

individual through dedicated practice, and on the other, non-discrimination represents a 
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return for the individual to what it is authentic and original. That is the milieu of relations 

out of which one emerges as an individual. Rather than treating, in real terms, self and 

other as autonomous and distinct, the claim being made here is that relationships are one 

of non-duality. Therefore, when Watsuji writes, “the individual is one who becomes an 

individual as the negation of emptiness from which the self originates (that is, authentic 

emptiness)” (WTZ 10:124), he means that the supposed duality of self and other is only the 

middle phase of a larger process that begins and ends with non-differentiation. That is, the 

fundamental law of human beings is ultimately, as was discussed above, the negation of 

emptiness itself. In the process of double negation, emptiness is our source and our 

destination.  

To solve the problem of the “subjective, practical, and dynamic structure of human 

being” (WTZ 10: 25; Watsuji 1996: 21), Watsuji turned to the method of dialectics:  

“On the one hand, the standpoint of an acting individual comes to be 

established only in some way as a negation of the totality of ningen. An individual 

that does not imply the meaning of negation, that is, an essentially self-sufficient 

individual, is nothing but an imaginative construction. On the other hand, the totality 

of ningen comes to be established as the negation of individuality. A totality that does 

not include the individual negatively is also nothing but the product of the 

imagination. These two negations constitute the dual character of human being. And 

what is more, they constitute a single movement. On the very ground that it is the 

negation of totality, the individual is, fundamentally speaking, none other than that 

totality. If this is true, then this negation is also the self-awareness of that totality. 

Hence, when an individual realizes herself through negation, a door is opened to the 

realization of totality through the negation of the individual. The individual’s acting is 

a movement of the restoration of totality itself. [. . .] Now, that ningen’s sonzai is, 

fundamentally speaking, a movement of negation makes clear that the basis of 

ningen’s sonzai is negation as such, that is, absolute negation.” (WTZ 10: 26; Watsuji 

1996: 22−23)  

However, as Liederbach argues (2012:126), the problem that now arises, and as 

discussed in the previous chapter it is the central issue that has concerned many of 

Watsuji’s critics, is how are the two aspects of ningen, that is individuality and sociality, are 

related to each other? Furthermore, it is important to remember that even though 

Watsuji’s dialectics is intended principally to elucidate the ontological structure of ningen, 

the movement of dual negation must have some reference in concrete reality. Of that 

“factuality” Watsuji writes about aidagara that:  
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That is, already existing persistent relationships are ultimately the absolute 

totality of self-other non-duality. They are the authentic countenance before your 

mother and father were born. They are authenticity as the origin out of which we 

ultimately come. (WTZ 10:195)  

How are we to make sense of this motion in the context of everyday life? One might 

put it this way: At the heart of Watsuji’s aidagara is not simply an obligation to community, 

but the “double negation,” of both the individual and society. In the first movement the 

individual sees herself as an individual by rebelling against the group. The second 

movement is the individual’s negation of herself by returning to the whole and incessantly 

situating the individual, the family, or the nation within greater and greater unities.91 

However, whilst an understanding of the relationship between sociality and individuality 

could be made, as Lieberman (2012: 126) notes, it is not exactly clear what it would 

necessarily mean to negate the totality of ningen.   

Unfortunately, Watsuji never clears up this ambiguity. That is, he never goes into 

detail on how this negation could be understood within the context of human existence and 

practice. And although Watsuji is stressing the temporal and spatial nature of being human, 

in the Ethics, we are unable to gain an understanding of areas of conflict and social strife at 

the level of the ontic. One may be intellectually generous and argue that the key to 

understanding emptiness and the double negation is to point to quotes such as, “Neither 

the one nor the other has ‘precedence’.” Therefore, it is irrelevant to state whether 

individuality or totality comes first”. However, as discussed above such a reading of 

emptiness’ operation within society would not be compatible with other ways that Watsuji 

himself discusses dialectics.  

According to interpretations of Watsuji’s work that stress the ‘return to totality’ of 

the individual, it would appear that on the level of everyday existence, rather than 

theoretical claim, the individual has to submit itself to society because it is ontologically 

permanently oriented towards aidagara. And as we shall see this ontological anchoring of 

the individual to aidagara has two aspects and is the cause of much confusion and criticism 

of Watsuji’s work. However, for the moment, the notion of the individual is grasped only in 

its negative relationship with a totality and provides little understanding of how, under such 

ontologically conditions, new aidagara may be created: social reform for instance. 

Therefore, it may be reasonable to claim, as Sakai did, that the individual is a nonentity 

within the movement of dual negation. However, Watsuji does give seemingly ambiguous 

accounts, therefore, is there a way to break this deadlock. Lieberman (2012), in an 

91 Of course, the reader will see the influence of Watsuji’s reading of Confucius thought here. 
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ambitious endeavour of cross-cultural engagement argues that an explication of Watsuji’s 

understanding of fūdo provides the key to overcome the deadlock: that Watsuji, in the 

Ethics, fails to account for the ontic and ontological distinction. 

Unravelling the ontic from the ontological 

Lieberman begins to unravel the problem by turning to Watsuji’s investigation of 

spatiality, as he argues, the movement involved in the double negation hints at the problem 

of spatiality as the negation of the individual and its return to totality must, for Watsuji, be 

understood, as “movement of disruption and then of unification.” (WTZ 10: 27; Watsuji 

1996: 24; Lieberman, 2012:127). As this is a negation of multiple individuals then it is 

necessary for Watsuji to give a phenomenological description which will be achieved 

through an investigation of ningen’s spatiality. Methodically, Watsuji’s investigation starts 

from the spatial factuality of everyday life through which to then unravel its ontological 

structure. 

 To do so Watsuji follows Heidegger’s insights when he argues that ningen is not 

oriented towards abstract points in an objective space, but towards a space of a symbolic 

life-world, or, as he puts it, a space that is structured by “expressions”. These are the 

correlates of ningen’s “practical understanding”. Watsuji writes: 

 “The spatiality of human being is known to everybody in an ontic way. People 

use transportation facilities and behave in a spatial fashion for the benefit of their 

ordinary lives. It is doubtful whether this facticity is grasped theoretically.” (WTZ 10: 

163; Watsuji 1996: 156). 

It is this inquiry into the structure of spatiality that serves the purpose of disclosing 

“the practical interconnectedness of acts . . . in its concrete structure” (WTZ 10: 28; Watsuji 

1996: 24), and “give expression to a wide variety of relations between human beings.” (WTZ 

10: 169; Watsuji 1996: 161). Therefore,  

[T]his practical interconnection of acts establishes ningen sonzai. From this

standpoint, we can say that subjective spatiality is, in the final analysis, the basic 

structure of ningen sonzai. Our endeavor to grasp ningen not only as a human being 

but also as possessing the dual structure of individuality and, at the same time, 

sociality, leads us of necessity to this idea of spatial extendedness.” (WTZ 10: 173; 

Watsuji 1996: 165) 

In applying the movement of double negation to the problem of spatiality 

transforms it into that of “division/disruption and connection,” which is to point to the fact 

that societies are made up many individuals with diverse perspectives and experiences, but 
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which, through the imaginary, connect with each other to form totalities. However, as 

Lieberman notes (2012: 129), in transferring the double negation to the problem of 

spatiality merely replicates the issue of the subsuming of the individual by the totality. 

Equally, in respect of temporality “Just as the movement of negation was, in its extreme, 

the self activity of absolute negativity, so temporality is precisely the manner in which 

absolute negativity exhibits itself. That is to say, an established betweenness is, in its 

extreme, the absolute wholeness that consists of the nonduality of the self and the other [. . 

.] At the same time, possible betweenness is absolute wholeness, which also consists of the 

nonduality of self and other. By bringing to realization the nondual relationship between 

self and other, we return to our authentic home ground. This ultimate ground out of which 

we come is the ultimate terminus ad quem to which we return.” (WTZ 10: 195; Watsuji 

1996: 187; Lieberman, 2012: 130). Regrettably, once again we see that in respect of 

temporality ningen cannot help but return to totality as it is ontologically determined and 

lacks the potential to transcend betweenness. This is due to, contends Lieberman (2012: 

130), Watsuji’s accounts of spatiality and temporality lacking a sufficient appreciation of the 

“notion of existence at the cost of facticity.”  

This also has implications for Watsuji’s understanding of agency. Watsuji writes: 

An act is not something constructed out of various activities of the individual 

consciousness but the movement itself in which subject, although splitting into self 

and other, combines in a nonduality of self and other to form a betweenness. (WTZ 

10: 36; Watsuji 1996: 34)  

Drawing on Lieberman’s analysis on the ontological structure of spatiality and 

temporality, in a strict sense for Watsuji individual agency does not exist. Rather, for 

Watsuji agency is permanently anchored within the structure of betweenness. As 

Lieberman states, “agency [for Watsuji] is characterized by the movement from an 

established betweenness towards a possible one, whose movement is possible only 

because ningen is characterized by extendedness and is always oriented towards 

betweenness.” (Lieberman, 2012: 130). That is, all the possibilities available to the 

individual for transcendence are predetermined by aidagara. In terms of chapter one’s 

conclusion that in providing a synthesis of Delanty and Mignolo’s work, such a 

predetermination of agency would fail to allow for a critique of ideology.  

It is important to be clear as to what is a stake here. In chapter one, it was argued 

that the synthesis of Delanty and Mignolo held the possibility of providing the basis for a 

critical cosmopolitan account of social theory capable of overcoming the thesis’s critique of 

cosmopolitanism. However, it was stressed at the time that this remained at the level of 

88



abstraction and that a grounded account of socio-epistemology was needed to fully address 

the criticisms of the project of cosmopolitanism set out in the introduction. In chapter two, 

it was argued that rather than being opposed to ‘modernity’ that the Kyoto School in 

general and Watsuji in particular, had engaged in a critique of modernity through the 

perspective of East-Asian thought as well as Western methodologies. Here it was claimed 

that Watsuji, in basing his socio-epistemology on Confucius and Buddhist thought, provided 

an opportunity to expand the lens and the imagination of social theory through which to 

engage in a critique of our received notions of terms such as the individual, democracy, 

globalisation and capitalism. However, this chapter, in identifying Watsuji’s vacillation 

between different forms of social ontology, has raised the concern that Watsuji’s work 

whilst providing a means of analysis beyond individualistic or holistic societal analysis, 

would nevertheless fail to accommodate a critique of existing ideologies (existing aidagara).  

Therefore, the questions to be addressed are: what is the cause of Watsuji’s apparent 

vacillation between a creative sense of aidagara and are there resources in Watsuji’s 

account of socio-epistemology capable of providing a means of critique?  

To achieve these points, and following Lieberman’s argument, it is possible to 

distinguish two meanings of aidagara that Watsuji presents in his analysis, but to also find 

resources through which to overcome the difficulties that these meanings present. Firstly, 

for Watsuji, again following his use of Confucius thought, it is concrete relationships such as 

the family, children, and community that structure social relationships. Second, there is the 

use of the term to designate the ontological structure of human existence. The problem 

arises in Watsuji presentation in that he makes no effort to distinguish both meanings. As 

Lieberman points out, in linking ningen’s experience of its ““potentiality-for-Being-a-

whole”” with an understanding of the ontological structure of human existence (ningen 

sonzai), he tends to pull the concept of authentic self-understanding down from the 

ontological to the ontic level. This is because his articulation of ningen sonzai can only be 

understood primarily in the context of ethical concreteness (Lieberman 2012: 132).  

Therefore, despite Watsuji’s criticism of Heidegger’s supposed neglect of the factuality of 

life, this conceptual deficiency does not provide an account of authenticity for the everyday 

as it never gains concreteness. How did this arise in Watsuji’s work?  

In identifying the lack of distinction between the ontic and the ontological, 

Lieberman points the way to Watsuji’s interchangeably use of emptiness and nothingness. 

As Cestari notes, nothingness is Buddhist insofar as it is engaged in self-negation; and it is 

not Buddhist insofar as it is conceived realistically as a negative universal that lies at the 

immediate foundation of the world. Buddhist emptiness does not have to do only with 
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awakening to the transiency of things and the self, but also with the emptiness of dualistic 

thinking itself. Vacillating between ontology (nothingness) and non-foundationalism 

(emptiness), Watsuji shows his clearest affinity to Buddhism in his notion of self-negation, 

which lies closer to the core of his idea of absolute nothingness than its metaphysical 

overtones. In fact, the two concepts are incompatible in respect of social analysis. 

Nothingness derives from Sino-Japanese history as well as Hegelian influences and is 

prescriptive, whilst emptiness is descriptive. I have argued that the term is best understood 

as a heuristic device used to describe the interdependence of subject and object, and that if 

we misunderstand this then the cure is worse than the disease (Loy 2002: 84). A cure that 

ends in the creation of totalities. The lack of distinction between the two concepts leads 

Watsuji to propose finite totalities such as culture, family, nation, or the state as ontological 

categories that are neither Buddhist or a correct interpretation of emptiness.92   

Furthermore, as the discussion of the critical possibilities present in his Confucius 

heritage showed, though these are the mechanisms that structure social relationship, they 

are open to critique as we transcend a present aidagara to the creation of new areas of 

aidagara. As the reader will recall, part of the previous chapter explicated Watsuji’s 

incorporation into his own work that of Confucius, in particular the concepts of li and Dao. 

To recap, rather than offer an understanding of proprietary rituals as being static and 

conformist, the analysis that was presented in chapter two argued that drawing on this 

intellectual tradition had provided Watsuji with a critical and reflexive source.  This entailed 

the broadening of Dao through the observance of li not only as adherence to tradition, but 

also as a critique and reconsideration of dominant principles and practices (Tan, 2015; 

2016). However, although Watsuji developed a critical engagement with the world through 

a dialectic of enlightenment and ontic location, his inability to distinguish between the ontic 

and ontology meant that he was unable to provide an account capable of the critique of 

ideology.  

And yet, as has been discussed above though there are instances of Watsuji tending 

towards societal models capable of subsuming the individual into a totality, there are 

equally clear indications that he did not support such an account. For instance, when he 

writes that in terms of the “division/disruption and connection” of aidagara he is clearly 

stressing the importance of individual and social creativity:  

The first point to be argued is that of the double structure of a human being 

92 Following on from the discussion in Chapter two it is important to stress that Watsuji does have the 
resources necessary, from his reading of Confucius thought, to allow change and transformation within his 
model.  

90



itself… An individual who does not imply the meaning of negation, that is, an 

essentially self-sufficient individual, is nothing but an imaginative construction. On 

the other hand, the totality of ningen comes to be established as the negation of 

individuality. A totality that does not include the individual negatively is also nothing 

but a product of the imagination. These two negations constitute the dual character 

of a human being. And what is more, they constitute a single movement. On the very 

ground that it is the negation of totality, the individual is, fundamentally speaking, 

none other than that totality. If this is true, then this negation is also the self- 

awareness of that totality. Hence, when an individual realizes herself through 

negation, a door is opened to the realization of totality through the negation of the 

individual (Watsuji T. ,1996 [1937,1942,1949]:22. Emphasis added).  

What is important to note here is that this quote includes five claims. Firstly, in 

providing for “then this negation is also the self- awareness of that totality”, allows for 

ningen, through standing out into aidagara, in the ontological sense, to realize the structure 

of its own existence (Lieberman, 2012). In realizing the structure of its own existence, in 

recognizing both the limitations of its own existence and that of the totality as a non-

dualistic movement, allows one to gain an awareness of both.  As Lieberman argues, it is 

only in this account of transcendence within Watsuji’s continually model of negation,93 that 

can provide the potential for societal change and individual transformation.    

Second, Watsuji is claiming, in direct contradiction to Sakai’s argument, that if 

anyone thinks that individuality or totality is the whole story, then they are talking about a 

figment of the imagination. It is the double movement of individuality and totality, without 

privilege, that is the underlying premise of being human. Any distortion of either as 

privileged is an illusion.  

Third, Watsuji is making the claim that every society produces a public universe of 

meaning for itself, which is not determined by necessity – history is characteristically the 

existence of a multiplicity of such worlds. However, it is not entirely contingent either, since 

it must consider the existent. In turn this means that we move from necessity to 

contingency.  

Fourth, and this is a point that will be developed in the next two chapters, Watsuji is 

pointing towards the practical character, that is removed from abstract accounts, of his 

93 The reader will recall this quotation from his work: 
We cannot first presuppose individuals, and then explain the establishment of social relationships among 
them. Nor can we presuppose society and from there explain the occurrence of individuals. Neither the one 
nor the other has ‘precedence’. (Watsuji T,1996 [1938]: 102).  
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work. This is in the sense that it is embodied in the whole of social life, in social practices 

and institutions, determining personal identities as well as the collective-social reality. And 

as stated in the first point above, the possibilities of societal transformation.  

Lastly, but crucially for an account of Critical cosmopolitanism, in stressing the 

realization of ‘herself’, Watsuji is arguing that it is in self-realization, without grounds, that 

totalities, communities, develop. It is through my own rejection of the norms of a society 

through which ‘I’ provide models for change. It is the recognition of emptiness, and the 

conditions that accommodate it, must provide the opportunities for self-reflexivity and 

transformation. 

The Emptiness of Critical cosmopolitanism 

Cosmopolitanism is a spatial critique of the temporal. The previous chapter 

concluded that the issues facing the critical cosmopolitan imagination were predicated on it 

enunciating from a temporal understanding of the social. Here, rather than providing a 

critique of globalisation or the conventions of Self, actual existing social spaces are reduced 

to the narrative to the dominant discourse of the everyday. This emphasises the vertical 

understanding of tradition. Delanty maintains verticality through pursuing the agenda of 

human rights and democracy, tradition. In doing so is to ignore the spaces within the space 

of globalisation. Delanty is surely correct to place emphasis on, in a negative sense, freedom 

from structures or conditions which may be constraints on the self-realisation of an agent. 

For example, the global extension of human rights. However, by relying on a modernist 

account of time he does not provide an account that extends beyond the assumptions of 

the reification of everyday language games. Nor does he provide for the possibility of self-

realisation, to question the production of truths through which to reconfigure knowledge. 

This positive sense is really a freedom to. Certain capacities must be generated by the 

agent, if that agent wishes to be free, and these capacities depend in part on external 

conditions which must include the spaces with space (Mendelson, 2013: 138). 

Equally, Mignolo maintains the enunciation of the vertical through his emphasis on 

the ideal of a totalised community. Mirroring Delanty, Mignolo does not accommodate the 

insight that there are spaces within space in which the marginalised, my other’s other reside. 

Though he is right to call for the means to articulate the self-realisation of a people, in a 

positive sense a freedom to be, in a negative sense in rejecting the account of the everyday 

this is only partial. This is due to his failure to recognise that if an agent wishes to be free, for 

self-realisation, such a capacity depends in part on external conditions which cannot be 

reduced to a totality. For example, for an agent to move away from perceptual and 
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conceptual reification, they must gain autonomy from certain endogenous as well as 

exogenous limitations of the conceptual conventions of the everyday (Mendelson, 2013: 

126). These reifications of language are not only global, they are local too. Though it may be 

reasonable to argue that the ‘world-view’ of neo-liberalism oppresses me and restricts my 

self-realisation, on the scale of the everyday it may also be my neighbour. 

These considerations lead to, and will be discussed in the chapter on aidagara, the 

assertion that a Critical account of Cosmopolitanism must be epistemically predicated on an 

epistemic principle that necessarily capable of both a negative and a positive form. Negative 

in the sense that some structures or conditions might be pernicious constraints which agents 

must gain freedom from, for example, ordinary assumptions and discourses about reality 

which give a reified conception of Reality. Positive in the sense that some structures or 

conditions might be necessary conditions for the possibility of self-realisation. Their function 

within the conceptual persona that will be developed in the chapter on aidagara is not 

necessarily the guarantee of rights, but to provide a point of critique from outside the 

dominant modes of social, economic and political conventions. 

Therefore, to predicate the enunciation of the cosmopolitan imagination on a 

temporal account of locale, universalism, or being, individual or social, reduces it to 

reification. Rather, in predicating the cosmopolitan imagination on units of analysis, the 

individual and social, and universalisms, that recognise their co-dependent arising nature, 

their emptiness, allows thought to reflect upon itself critically. This does not mean that the 

concept is an empty signifier, or that it lacks any creative potential. On the contrary, as the 

chapter on aidagara will argue such an account of cosmopolitanism becomes a site of 

contestation, globally and locally. However, as the discussion in chapter one demonstrated, 

if cosmopolitanism is aligned to decontextualized normative claims, such as human rights, 

democracy, or decolonialism, then its critical function is lost. Instead it becomes a means of 

assimilation; consensus. This is not to suggest that these things are not important, but only 

to state that in tying cosmopolitanism to such concepts shreds cosmopolitanism of its critical 

function. This leaves the authentic philosophical and social questions left continuously 

open though without being incapable of being addressed due to a paralysis of the fear of 

uncertainty. Therefore, the standpoint of emptiness is not at odds with the conventional 

standpoint, only with any claims of closure. What emptiness provides cosmopolitanism is a 

means to take the conventional to be only that, conventional within the fluidity of intra and 

inter-cultural exchange. The account of emptiness presented here does not require the 

critical theorist to ‘transcend’ her own milieu in the name of some abstraction such as 
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reason or humanity or even God? Rather, it is located in the overcoming of the 

conventional knowledge of social reality. What is important for the reader to understand at 

this stage in the development of the thesis’s argument, is that emptiness, provides a means 

to acknowledge and reject closure- it is the acknowledgement of incompleteness beyond 

sematic elegance, and is the basis for Critical cosmopolitanism. 

Conclusions 

The aim of this chapter was to develop a Watsujian account of emptiness as a 

deconstructive heuristic thinking tool for Critical cosmopolitan social theory. Chapter one 

demonstrated the epistemic issues that were contained within the theoretical models of 

Delanty and Mignolo. In resting their positions on an absolute universal account of identity, 

the self in the case of Delanty, and the ethnic identity in the case of Mignolo, produced 

results that excluded more than it included. This chapter has argued that the concept of 

emptiness provides an opportunity to base cosmopolitanism on a deconstructive heuristic 

epistemic principle. This was carried out by introducing the concept of emptiness as 

developed by Nāgārjuna.   

The account of emptiness developed in this chapter, as Tillemans (2016:9) suggests, is a 

form of pragmatism: what we do as societies and individuals is adopt or choose certain objects 

that are “convenient fictions”. Socially, this represents the possibility of the reimagining of 

truths through the exposure of social conventions to emptiness as a heuristic tool that 

destabilises conventional knowledge. What does that mean for the dialectic between the 

critical theories of Delanty and Mignolo? A post-foundationalist, or positionless account, 

immanent transcendence, must be characterised in such a way that proposes an ecology of 

knowledges and intercultural translation as an alternative to a general theory that cannot grasp 

the infinite diversity of the world. To imagine other than thought, our own thought, needs a 

neutral ‘place’, an unbiased universal medium in which various cultures can meet, converse, 

and consider our interdependence and the effects on our own sense of reality. Rather than 

position oneself as privileged, with insight, such an approach would recognise the contingence 

of one’s reality within changing   perceptual world and an accompanying conceptual system. It 

also assumes that different experiences of reality, even incommensurable experiences, are 

available to experience and learn from.  

The next stage of the chapter aimed at outlining Watsuji’s application of emptiness in 

his work. As was showed, Watsuji presented his account of emptiness in three different models. 

As was discussed Watsuji’s appreciation of the concept of emptiness, and its application for his 
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work, developed over a number of years and through different publications. In Fūdo Watsuji 

applies the term “absolute negativity” to identity the dual structure of being human, 

individuality and sociality. However, in Ethics I, through setting out the contradictory moments 

of human individuality and sociality as the basis for human existence, Watsuji is explicitly 

rejecting any ethical accounts that rest on either as substantive moments.   

In Ethics III Watsuji demonstrates his commitment to the cosmopolitan project through 

the application of emptiness to the international realm.  As a precursor to decolonial theory, 

this analysis was designed to show that morality is ontically and epistemic specific, and that the 

imposition of ‘outside’ ethical systems amounts to violence. However, his study is also designed 

to show that various global ethical systems are grounded in and expressive of universal 

morality. Like history, nations only realize their climatic character in contrast to other nations. 

This represents the description of ‘self-realization of identity through difference’, or non-

dialectical heterogeneity, wherein the self-awareness of finite totality is only possible through 

the realisation of what one doesn’t share with those outside of one’s own totality.  

As suggested in the previous chapter, the epistemic principle of emptiness applied by 

Watsuji to the international realm moves away from the imposition of parochial abstract 

accounts to the human condition, time, and social space. Here, anticipating Eisenstadt’s account 

of Multiple Modernities (2003) by some sixty years, Watsuji’s account, in analytically 

emphasising the non-duality of self and other and an understanding of global history as a non- 

teleological or non-hierarchical order, provides an account of decolonial critical 

cosmopolitanism which accepts existing, multiple imagined and lived ideas of progress, or 

“modernities”, and their underside. Reason, in this conception, cuts through the dualism of 

bounded and detached conceptions of reason and reasoning and aims to intertwine the local 

and the universal. The goal of universal reason to seek unity, which is the cosmopolitan idea of 

humanity, supervenes on the negotiation of difference through adjustments: cosmopolitanism 

changes as it travels which must be attuned to the local. However, it is important to note that 

this is not at the level of abstraction but of experiential accounts; rather, it is dependent upon 

reason’s articulation of the universal through an engagement with the local. In other words, 

reason can make it possible for one tradition to converse with another; it is possible to widen 

my own tradition by importing elements into it from another. However, this view of humanity 

and reason also works within and across cultures. Otherness, in this view, is not a fixed universal 

artefact open to the gaze of abstract reason but within the space of cultural flows, when not 

taken as either/or, there is every reason to expect that my tradition can develop to include 

features from other traditions.   
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However, whilst it would correct to state that at the least, that is at least to the Western 

mind, the concept of emptiness was an unusual concept, Watsuji’s application of it to social 

analysis has caused confusion for over fifty years. One could adopt a more forgiving approach 

and argue that statements of his such as, “Therefore, for human beings, we cannot first 

presuppose individuals, and then explain the establishment of social relationships among them. 

Nor can we presuppose society and from there explain the occurrence of individuals. Neither 

the one nor the other has “precedence.” (Watsuji T. 1996 [1937,1942,1949]: 102)” provide the 

key to understanding the dialectic of individuality and sociality. That could be one approach. 

However, it would not do justice to the elegance of his work and the importance for expanding 

the sociological imagination that it offers.  

Watsuji does give contradictory models of the movement of sociality negation and it is 

important to understand what causes this. Lieberman’s argument is persuasive and reasonable. 

Watsuji does give two different meanings for aidagara, but he does not adequately describe the 

moment of transcendence, at least in The Ethics. However, Lieberman’s solution to the problem 

of transcendence and societal critique, a solution that draws on resources that Watsuji 

provided, does meet the ‘intent’ of Watsuji to provide for a critical account that maintained the 

integrity of the individual, but which also maintained the integrity of society. 
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Chapter Four: Re-imagining the Loci of Enunciation 

Introduction 

The task that this chapter sets itself is to establish the first stage of providing an 

alternative account of Critical cosmopolitan social theory. It will do so by providing the first part 

of conceptual lexicon through which to populate a Critical cosmopolitanism within kairotic space. 

The concept of kairotic space is introduced to overcome the assimilating effects of the one-

dimensional account that is popular in social theory. As an embodied and interconnected and 

interdependent space it stresses non-dualistic heterogeneity rather than dualistic heterogeneity. 

That is, rather than viewing the individual subject as atomistic, distinct, and antagonistic, it 

stresses the non-distinction between ‘out there’ as in social space, and ‘in there’, as in inside 

one’s head. As such kairotic space does not rely on a particular notion of rationality, reason or 

reasoning but accommodates ‘voices from many places’ as valid loci of enunciation. The last 

chapter on emptiness was introduced to provide a conceptual means to navigate that space 

critically-that is without partiality of historical dominance or as a consequence of a rejection of 

that dominance. Therefore, this chapter now turns to how the loci of enunciation can be 

identified and what this could mean methodically for Critical cosmopolitanism. 

Chapter one argued that the work of Delanty and Mignolo provided positive 

contributions through which to address our critique of cosmopolitan thought in general. 

However, these positive contributions where undermined due to the authors reliance on, in the 

case of Delanty, a unit of analysis of the individual. This, it argued, was due to a continued 

reliance on notions of absolute universalism that failed to provide a mechanism of intercultural 

communication and learning. In respect of the focus of this chapter, Mignolo’s account of loci of 

enunciation, the chapter stressed its significance in respect of developing a critical and 

conceptually non-Eurocentric account of cosmopolitan theory. However, it also argued that his 

account of relative universalism, structured within totalising forces-good/bad, East/West, 

colonised/coloniser, did not account for the non-dualistic heterogeneous nature of societies and 

the flow of inter-cultural communication. 

Mignolo is correct to argue that colonialism distorted the self-image of the colonised. 

However, his creation of totalities does not see the significance of his and Dussel’s insight about 

the underside of modernity-that this also negatively effected the subjectivity of the coloniser. Put 
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basically, a person or a civilisation does not spend 500 years spilling blood on every continent of 

the planet then expect to come out of it emotionally, psychologically or physically unscathed.94 Of 

course, for a genuine conversation to take place this would require societal openness on both 

sides. However, if Mignolo accepted the non-dualistic heterogenous nature of intra and inter 

societal communication then he would find points of commonality in ‘coloniser’ societies. In this 

respect, that is the non-dualistic heterogeneous nature of societies, I argued that both authors 

failed to account for how intercultural communication could be used for intracultural 

transformation. Therefore, my primary interest in this chapter is to develop Mignolo’s account of 

the loci of enunciation through introducing it to the thesis’s rereading of Watsuji’s concept of 

fūdo. 
 

Mignolo appreciates how space is affected. Whilst Delanty sees modernity as heralding 

the translation of all cultures, by contrast the decolonial movement sees this as a mode of 

absolute universalism, expecting everyone to become intercultural in a prescribed way. What 

Mignolo, and the decolonial movement, are arguing for is a situated epistemology. The 

compassion in Mignolo’s work rightly draws our attention to ‘the other’. However, as I argued in 

Murphy (2015), an unplanned consequence of his theoretical inconsistency is to produce a 

reductive method which excludes the very heterogeneity that his method is claiming to attain. In 

relying on a systemic account that builds on totalities in absolute terms, he misses the 

relationships in and between. In totalizing space and time repeating the epistemology of the 

‘West’, in terms of absoluteness, ethnic grounds, he can only ever give a partial account. Mignolo 

is correct to champion the idea of ‘other spaces’ providing epistemic sites through which to 

articulate opposition to the injustices of the global economic, legal and political system. However, 

it is an abstract space that has the tendency to disentangle space from place and which does not 

offer a site of enunciation in terms of the face-to-face encounter. 

Watsuji, too, was interested in the loci of enunciation. As discussed in the previous 

chapter, Watsuji, as well as many ‘non-Western’ intellectuals were concerned by the imposition 

of ‘West’ cultural and intellectual forms as universal. Through a two-stage account of socio- 

epistemology Watsuji sought to recover the focus on embodied, practical relationships that are 

situated in concrete society. Through this process, Watsuji wished to take our descent into 

hermeneutically understanding even further; into the expressions of the everyday. For Watsuji, 

the hermeneutic method, in recognising that it cannot remove us from our climatic and historical 

‘burden ‘must be somehow destroy it in order to address each society’s limitations (Watsuji T. , 

94 Speaking at the Prague European Summit the Czech Foreign Minister, Lubomír Zaorálek said that “just as 
shocking as the scale of these atrocities [terrorist attacks in Europe] is how quickly the west forgets about 
them”, adding it was necessary to recall these figures “when the west wants to speak about radicalisation and 
how is it possible we are facing so much hatred and violence” (Zaorálek, 2017. My transcription). 
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1996 [1937,1942,1949]:45). In doing so he admits that what is likely to be discovered is the 

particularity of one’s own. However, he argues it is the only way of overcoming the historical and 

climatic conditions, and limitations, of the hermeneutic understanding. he argues, “hermeneutic 

destruction reveals traditions, comes to grips with their respective particularity, and thereby 

gains the clarity to reconstruct the fundamental of a human being’s Sonzai” (Watsuji T., 1996 

[1937,1942,1949]:45). 

 
The first stage in this was his concept of fūdo. In his work, Fūdo (1988 [1935]), Watsuji 

claims that he was inspired to write due to Heidegger’s failure in Sein und Zeit to fully develop the 

theme of existential spatiality. For Watsuji, Heidegger had placed too much emphasis on time and 

the individual and too little on space and the social aspects of being human. For him, spatiality 

and temporality are in ‘mutual relation’ (Watsuji, [1937] 1996: 223) with each other. This means 

that they are balancing concepts for grasping ontologically the structure of existence (sonzai) and 

necessary for authentic social analysis. His theory of fūdo is a deceptively simple though an 

admittedly unusual one to the ‘Western’ understanding of reality. While fūdo means “wind and 

earth … the natural environment of a given land” (Watsuji [1935] 1961: 1), it also includes the 

social environment of school, family, society, customs, and localized practices. In this view, fūdo 

is a theory of practices of the relational space in which life unfolds and forms realities. In terms of 

social analysis, the imposition of social norms of one fūdo to another fūdo distorts the meaning 

and context of a practice or text. 

 
As is clear Watsuji’s understanding of fūdo certainly foreshadows Mignolo’s account of 

the loci of enunciation. It would be reasonable to argue that Watsuji would agree with Mignolo’s 

argument for the development of a decolonial epistemic critique that rejected the epistemic and 

ontic violence imposed through colonialism. However, the criticism of cultural totalities levelled 

against Mignolo is equally applied to Watsuji. The reader will recall Sakai’s critique of Watsuji’s 

project as viewing society as passive and static. The chapter does not intend to repeat Sakai’s 

argument. However, he is pointing to an interpretation of Watsuji’s project that constructs 

cultural totalities that are hermetically sealed. It is correct that Watsuji’s model did not explicitly 

accommodate ‘spaces within space’.95 However, based on the reading of emptiness put forward 

in the previous chapter the intention of the present chapter is to develop an account of fūdo/loci 

of enunciation capable of doing so. It will argue that when this reading of emptiness is 

introduced to Watsuji’s account of fūdo that the conventional view of circumscribed and distinct  
 

95 However, as Sevilla (2015: 10, n.53) notes, Yano Satoji points out that in “Dogeza,” Watsuji was aware of 
the lives of the prostitutes and others who did not live within the moral order of a community. 
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Communities, the totalities of encounters found in Mignolo’s account of loci enunciation, is 

transformed to one predicated on change and creativity.96 That is, they lack inherent essence and 

are themselves open to heuristic deconstruction.97 Such a view would allow the theorist to offer 

a multi-perspectival alternative that would understand borders as a function of the development 

of meaning co-creation. As such being open to redefinition through the development of new 

theoretical perspectives.98 

This chapter will develop as follows. The first section of the chapter will briefly set out 

Mignolo’s accounts of transmodernity, the loci of enunciation and the epistemic principle of 

border-thinking. The next section introduces Watsuji’s account of fūdo as an account of the self’s 

immersion in a wider geo-cultural environment that establishes a platform for a cultural ethos 

mediated through the act-connections of life. This account will be extended into how Watsuji saw 

this effecting a society’s understanding of itself and then how this self-image became manifest 

within the international realm. The next section critically analyses both accounts on the 

assumption of kairotic space and the reading of emptiness. The conclusion drawn is that they do

not accommodate difference within their theoretical constructions. However, the chapter will 

argue that the insights of fūdo/loci of enunciation, when incorporated with the rereading of 

emptiness, provides for an account of the loci of enunciation that is capable of addressing the 

critique. Finally, the chapter will argue how such a proposal for the loci of enunciation can be 

positioned methodologically. 

Mignolo, Transmodernity and the Loci of Enunciation 

Chapter one provided a detailed account of Mignolo’s theoretical position. Therefore, 

rather than repeat earlier work, in this section of the chapter I will summarise Mignolo’s accounts 

of transmodernity, the loci of enunciation, and how this is enunciated through border-thinking. 

As chapter one argued, the merit of Mignolo’s (2005) conception of modernity/coloniality 

96 The second stage of this socio-epistemological reading will come in the next chapter on aidagara. 
97 It is important to clear at this point as an element of misunderstanding could arise. Following the discussion 
on emptiness in the earlier chapter this is not to claim that borders do not exist. Clearly borders do function as 
a result of structural, historical and agential reasoning. However, what it is to claim is that they do not have 
ontological priority as they are dependently co-arising political reality. Their existence is dependent on other 
causal factors. Therefore, they are open to heuristic deconstruction to solve complex problems in a way that 
does not reify them (Also see Mendelson’s argument in respect of the Polis as ‘emptiness as a whole’ 
(2015:87-91). 
98  I feel compelled to draw the reader’s attention to the work Brian Milstein (2015) at this stage. As I have 
mentioned earlier in the thesis Milstein is carrying out research based on the European tradition of Critical 
theory. However, the results and arguments that he puts forward in his work are like those presented in this 
thesis. As this thesis straddles both Critical Theory, though admittedly a perspective that bridges European 
thought with decolonial thought, and ‘Asian’ thought, which equally itself straddles European and Asian 
thought, I suspect that this may indicate a fruitful critical dialogue between Critical Theory and the ‘other’ 
beyond merely comparative accounts. 
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as a horizon of comprehension is that it manages to capture the darker side of modernity. The 

violence and repression that is instrumental in the victory of modernity, yet which is hidden in the 

rhetorical power of ideas such as ‘progress’, ‘civilization,’ and latterly ‘development’. In claiming 

that knowledge production is situated or context bound, the decolonial approach makes its 

central concern the ways in which differences are formed and sustained through references to 

cultural identities. Coloniality is, it is argued, “alive in books, in the criteria for academic 

performance, in cultural patterns, in common sense, in the self-image of peoples, in aspirations of 

self, and so many other aspects of our modern experience” 

(Maldonado-Torres, 2007:243). 
 

Therefore, for Mignolo “if knowledge is an instrument of imperial colonization, one of the 

urgent tasks ahead is the decolonization of knowledge” (Mignolo, 2010).  What becomes clear 

here is not just the intimate bond between modernity and coloniality, but also the ways in which 

the universal can be read as rooted in a particular history, loaded with multiple layers of cultural 

assumptions, ideological choices, and philosophical and religious persuasions that all connect 

back to Europe. Therefore, decolonial readings take as their point of departure the belief that 

intersubjective inequalities are shaped and sustained by the colonization of knowledge that has 

turned a regional locus of enunciation into a universal one. What decolonial theorists argue is 

that universality is premised on the assertion of radical difference amid sections of humanity in 

which one part of humanity is sacrificed to assert the universality of the ‘Wests’ notions of 

progress and modernity (Aman, 2014). From this perspective, Europe not only affirms itself as the 

centre of space and the site from which newness emerges, but also has the epistemic privilege of 

being the centre of enunciation (Mignolo, 2002a). 

 
Therefore, if modernity is linked to Eurocentrism, then the notion of “transmodernity” is 

proposed as a way out of the impasses of post-liberal and postmodernity. Dussel’s, and Mignolo’s 

use of the term trans-modernity, can be interpreted as both a call for moving beyond modernity 

and its effects and, most importantly, as critically engaging and supporting non-Western 

knowledges. As Aman argues, the goal of the “other paradigm” is the overcoming of the 

categories associated with modernity, the state, race, class and gender, to reimagine new forms 

of social organisation within contemporary debates (Aman, 2014:48: See also Ruggie, 1993; 2000, 

who identifies the spatial-social and political- effects of epistemological claims). 
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Therefore, whilst Delanty sees modernity as signalling the translation of all cultures, by 

contrast the decolonial movement sees this as a mode of absolute universalism, expecting 

everyone to become intercultural in a prescribed way. To overcome this what is needed is, “a 

kind of thinking that moves along the diversity of historical processes” (Mignolo 2001: 9). What 

Mignolo, and the decolonial movement are arguing for is a situated epistemology through 

which to base Critical cosmopolitanism. This, as a form of ‘barbaric epistemology’, sets out an 

intercultural position not tied to modernity but as interculturalidad. Beginning with a non-

excluding sense of rationality and reason, such a perspective stresses the historical and socio-

political conditions of the inter (Lenkersdorf 1996). Such a reconstructive project means giving 

voice to those perspectives on the world that have been silenced and excluded (Mignolo 2000b: 

722; Suárez-Krabbe 2009: 2). Based on histories that do not necessarily begin in the 

enlightenment, it is formulated to acknowledge that language and knowledges are not only 

tangled up with each other, but that they are interdependent with territory. Through shifting 

the geography of reason interculturalidad points towards other assemblages of meaning, 

understanding and transformation. But how is this possible? 

Such a reconstructive project comes about through Mignolo’s adoption of Gloria 

Anzaldúa’s (Anzaldúa 1999), concept of border thinking. Defined by epistemic difference and 

geographical distance, it provides the opportunity for societal transformation at the epistemic 

and ontic border between the marginalised and modernity. In drawing on the aspects of life 

understood through aesthesis and transmodernity, it expresses a pragmatic non-dualistic 

heterogeneity, in that it recognises that people ‘living’ at the ‘border’ already ‘live’ the theories 

that have the capacity to overcome the oppression of the colonial matrix of power. Therefore, 

“border thinking is the epistemology of the exteriority; that is, of the outside created from the 

inside” (Mignolo & Tlostanova, 2006:206). 

For Mignolo, this concept of the border is meant to signify that the locality of subaltern 

knowing, far from simply being ‘the other side’ of ‘Western’ knowing, has a border-like quality. 

Though this may be reminiscent of some of postcolonial theory’s concern with hybridity, 

mestizaje and creolization (Venn 2006: 18-19; Bhabha, 1994; Bhabha 1994; Anzaldúa 1999), here 

Mignolo denotes a more radical stance towards transcending the celebration of postcolonial 

liminal, hybrid and ambiguous consciousness mediated through modernity. Through resituating 

Anzaldúa’s image of the border into the field of coloniality, Mignolo posits the opportunity of 

“’thinking otherwise’, from the interior exteriority of the border. ‘Border thinking’ arises’ at the 

intersection of local histories enacting global designs and local histories dealing with them and 

stems from the ‘subaltern perspective’. It also asserts that simultaneously spaces for alternative 
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thinking emerge from the places where indigenous and Eurocentric paradigms meet to create a 

particular consciousness stemming from the relative exteriority of the world system. 

Having set out Mignolo’s loci of enunciation, its relationship to modernity and 

intercultural exchange, and the possibilities of imagining ‘other than’, the next section will set out 

the fundamental features of fūdo. Watsuji’s argument is that fūdo provides the pre-cognitive 

resources for shaping reality. Rather than a tableau rasa of universal identity formation, what we 

see is that for Watsuji fūdo provides, within a localised though expansive context, both natural 

and artificial, the means of engaging with the world. Rather than the usual interpretation of 

cultural determinism, we shall see that Watsuji rejects cultural isolation, by placing humanity, 

nations, state, cultures, within the universalism of infinite humanity; there is no end to 

development. However, whilst textual analysis shows that Watsuji was interested in inter and 

intra cultural reciprocity there is still a tendency to view the State as the ultimate unit of analysis. 

As the discussion in the previous chapter highlighted this ambivalence is due to his vacillation 

between Hegelian ontology and emptiness as a heuristic epistemic principle. Thereafter, the final 

part of the chapter advances a post-Watsujian account of trans-modernity and the first 

proposition of interculturality. 

Positioning fūdo 

Watsuji introduced the concept of fūdo to counter Wilhelm Dilthey’s (1833-1911) 

characterization of Asian art as unsophisticated and barbarous. Drawing on the Sino-Japanese 

linguistic tradition, fūdo literally means wind and earth.99 However, as stated in the introduction 

Watsuji’s treatment of fūdo goes beyond an understanding of the role of the natural 

environment in terms of the development of societies purely in respect of physical and 

geographical features, but to also elucidate its effect of societal customs, practices and 

consciousness. Furthermore, through fūdo he endeavoured to overcome the duality between 

subject and object. For Watsuji, the proposition that ‘man’ and nature are treated as two 

separate entities misses the more fundamental bond between ‘man’ and climatic phenomena. 

For Watsuji, human beings biologically and socially, are not passive beings, with nature out 

there. Rather, human beings, given the multitude of different ways of being in the world and 

their interdependence and interconnectedness with the world, form part of an unfolding 

99 Whilst climate means the pattern of weather, in its extended meaning, climate means the character of the 
landscape, the soil, the flora, and fauna of a given land, and the qualities of local natural elements such as 
light, wind and rainwater. Augustin Berque (2004), translating fūdo as ‘milieu’, argues that this does not 
represent a determinist account of culture but rather about the essential consideration of humanity’s 
immediate relationship with our environment, both natural and artificial. As stated earlier, the thesis has used 
the original term fūdo to offer the opportunity for the expansion of the sociological vocabulary, and therefore, 
its imagination. 
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experiment in which they can transform their environment. Furthermore, it is through a 

“hermeneutic destruction” of the practices of a society that we reveal its limitations. 

Whilst fūdo indicates the concrete phenomena, “as a mountain blast or the cold, dry 

wind that sweeps through Tokyo at the end of the winter” (Watsuji, 1961:5), it is never 

apprehended as a scientific fact. Fūdo is, “the agent by which human life is objectified, and it is 

here that man comprehends himself; there is self-discovery” in it (Watsuji, 1961: 14). It is this 

subjectivity that interests Watsuji: “the climatic character is the character of subjective human 

existence” (Watsuji, 1961: 16). Warmth is not only a corporeal quality of a body of air with a 

certain degree of temperature. It is also a quality that characterizes the connection between 

‘man ‘and ‘man’. 

More curiously, Watsuji pointed out the fact that a climatic phenomenon is pervasive. 

Reaching across to Heidegger, Watsuji’s idea of “ex-sistere” is like Heidegger’s. “‘Ex-sistere’ is the 

fundamental principle of the structure of ourselves, and it is on this principle that intentionality 

depends” (Watsuji, 1961: 4). Watsuji used this term when he explained the phenomenon of 

feeling cold. He wrote: “when we feel cold, we ourselves are already in the coldness of the 

outside air….[E]x-sistere’ is ‘to be out among other ‘I’s” (Watsuji, 1961: 3-4).100 While the 

relationship between oneself and coldness is that of intentionality, the relationship between 

different ‘I’s in the coldness is that of mutuality. The ‘I’ that is here and the ‘I’ that is in the middle 

of coldness, fashion the formula of reflection in which one sees one’s own self. Expressed 

differently, the realisation of ‘I’ is only possible based on ‘I’ being unexpectedly outside the ‘I’ of a 

restricted sense of self as ‘being only in my head’. It formulates a context in which different 

individuals are located. Therefore, in this process of reflection, an individual’s self-discovery is not 

solitary or self-focused, but becomes part of ‘we’. It is through ’we’ that we discover ourselves 

and not merely as fragmented individuals. Rather, it reconfirms how one is interconnected with 

the world. More importantly, as argued above, in the phenomenon of self-apprehension in fūdo, 

the ‘I’ is joined with other ‘I’s (Baek, 2011). However, pointing towards a moment of 

transformation Watsuji wrote, “in this self-apprehension we are directed to our free creation” 

100 Of course, this is related to the second stage of Watsuji’s account of socio-epistemology. As the reader will 
recall, one of Watsuji’s primary intellectual concerns was the rise of ‘individualism’, but also a concern that 
‘Western’ theoretical developments and societal ‘progress’ had discarded the relationship between humanity 
and nature, as well as between individuals. Therefore, Watsuji’s socio-epistemology, in particular aidagara, 
expands Heidegger’s notion of ex-sistere, temporally and historically bounded, that, like the decolonialist 
theorist, locates the loci of enunciation to a specific locale. He writes:  “The problem of climate affords a 
pointer for any attempt to analyse the structure of human existence. The ontological comprehension of 
human existence is not to be attained by a mere transcendence which regards the structure as one of 
temporality, for this has to be transcendence in the sense of, first and above all, the discovery of the self in 
the other and the subsequent return to absolute negativity in the union of self and other. Therefore, the 
‘betweenness’ of man and man has to be the locus for transcendence. That is to say, the betweenness as the 
basis for discovering the self and other must be originally the place that ‘stands out’ (ex-sistere).” (WTZ 8: 18; 
Watsuji 1961: 12) 
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(Watsuji, 1961: 6). 

National Existence 

The self’s immersion in a wider geo-cultural environment establishes a platform for a 

cultural ethos represented by the practices of life. This intermingling of fūdo and history is what 

Watsuji calls national existence: 

One can say that only ningen sonzai [human existence] that is particularly formed 

milieually has history, and only ningen sonzai that historically bears a particular tradition 

has milieu. Here, we cannot but find in ningen sonzai, which has arrived at the formation 

of the state, an extremely individually concretized character of being only now and only 

here. We call this national existence (WTZ11, 192: Cited Sevilla, 2015: 192. My 

parentheses).101 

As Sevilla (2015: 193) discusses, the fūdo of a nation-state is entangled to a territory with 

specific climatic conditions that are unique. Here Watsuji is concretising ethics to a locale that is 

expressed through the life practices of the population. This is not an expanding circle of 

connections but is expressed, mediated through civic planning and embodied communication, 

the subjective interconnections between individual subjects. Therefore, Sevilla suggests, that it 

would be incorrect to understand the movement from individuality to totality as being distinct 

from the movement of bodies in space, and the concrete ideas of transportation and 

communication. Similarly, Watsuji seeks to situate human existence in time. He describes the 

basic structure of temporality as follows: 

Ningen sonzai [human existence] is subjectively extended. On the other hand, as 

a subjective connection, this extendedness must possess a structure that, although 

shouldering the established betweenness, aims at achieving a possible betweenness in 

and through its present activities. That is to say, subjective extendedness is temporal in 

structure (WZT10, 196 (186); Cited Sevilla, 2015: 181-182).  

The concept here of interest is “Established betweenness”. What Watsuji is referring to 

here is history and its relationship to territory. The past, seen through Watsuji’s relational 

ontology is the concrete past that is the context of each action, is a relational past. The past 

shapes the present in the context of the practices of life and is unique to a particular territory. 

Should we be cautious about retreating to the past of a particular territory? Cornelius Castoriadis 

also expressed that the universal is accessible only through the particular. “It is because we are 

attached to a given view, categorical structure, and project that we are able to say something 

101 As the reader will recall from chapter two it is clear that Watsuji is drawing on his Confucius heritage here. 
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meaningful about the past. It is only when the present is intensely present that it makes us see in 

the past something more than the past saw in itself” (Castoriadis 1987: 34). As the chapter will 

describe below this echoes Watsuji as he also argued that such knowledge allows us to 

appreciate that there is no “truth specific” to each society. For Castoriadis, what “can be termed 

the truth of each society is its truth in history, for itself but also for all the others, for the paradox 

of history consists in the fact that every civilization and every epoch, because it is particular and 

dominated by its own obsessions, manages to evoke and to unveil new meanings in the societies 

that preceded or surround it” (Castoriadis 1987: 34-35).This paradox of historical knowledge, as 

discussed by Watsuji, is not only necessary but also productive in how we as communities go 

about addressing our own limitations. The chapter will now turn to Watsuji’s discussion in Ethics 

III of history and begin to integrate the thesis’s reading of emptiness. Despite what may appear as 

a hermetically sealed cultural entity it will become clear that though history made be tied to 

territory, it can only be viewed in relation to its other. 

Fūdo and World History 

Watsuji writes: 

History is revealed in the trans-state stage. The state’s self- consciousness is 

mediated by other states. Thus, the self-consciousness of history occurs when the people 

that composes this state comes into con- tact with other peoples and experiences various 

forms of excitement and peril (WTZ11: 34: Cited Sevilla, 2015: 206-207). 

As Sevilla notes, finite totalities, states, within an infinite totality, by necessity places 

individual national histories in relation to each other. Pursuing his mediated relational logic as 

non-dualistic heterogeneity on a global level, the ‘privacy’ of the finite state though essential 

cannot form an identity without the mediation of other historical finite agents (Sevilla, 2015:  

204). Here, Watsuji anticipates Boaventura de Sousa Santos’ thoughts on culture. Sousa Santos 

argued that all cultures are incomplete and problematic in their conceptions of human dignity. 

Such incompleteness derives from the very fact that there is a plurality of cultures (Santos, 2002: 

46-47). What Santos is signalling here is that no culture, social gathering, or individual is

individuated, distinct or hermetically sealed. Cosmopolitanism merely reflects this observation; if

we are complete, individuated, autonomous, or distinct, how could we learn?102 Like Sousa

Santos, Watsuji is arguing that no culture is hermetically sealed. For Watsuji such an account,

based in the historical and particular is rooted in a universal history that can never rest

102 The next chapter will return to this issue in respect of Delanty’s use of Cornelius Castoriadis’ radical 
imagination. 
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completed. Rather, culture and values all need to be constantly renewed.103 What would this 

require? 

Thinking of it in this way, the realization of moral difference in each nation is 

indispensable for the fulfillment of the universal socio-ethical path. It saves each nation 

from conceit and spurs them to work to overcome their individual limitations. (WTZ11, 

348[, quoted in Sevilla 2015: 215). 

Therefore, it is in appreciating one’s culture, its limits, and discovering new approaches to 

overcome these, that requires an intercultural relationship with other nations. For not only is it in 

meeting other nations that a nation becomes self-aware, but it is also in seeing how things might 

have gone otherwise that we see limitations in our own social structures and find inspiration to do 

things otherwise. Here, when we incorporate the above argument that Watsuji’s account of 

territoriality recognizes the created and shaped nature of the state, Watsuji is aligning himself with 

Ashis Nandy’s call for a Critical cosmopolitanism beyond any notions of the State (Nandy, 1998).  

The model that Watsuji develops is cosmopolitan in the sense of self-awareness of history. 

The ideal finally arose in history that we should form humankind into one 

community with no divisions of nation or state, and in so doing realize the law of ningen 

sonzai at the level of humankind. This is the ideal of the unity of humankind. In this ideal, 

humankind can be said to have become self-conscious of its essence, that is, that the same 

law of ningen sonzai makes humankind into what it is (WTZ11, 68: Cited Sevilla, 2015: 

209.)104 

However, rather than ideals of humanity, reason, god, for Watsuji the fact of humankind 

is hardly a unity: 

When ningen began its historic self-realization, the unity of humankind did not 

exist, and all there was conflict and war. After that, humankind’s history was still a history 

of conflict and war. Humankind attaining one socioethical unity, in other words, 

humankind forming a living totality has never occurred. Therefore, humankind is, 

factually speaking, none other than the space for conflict and war between all states and 

all nations (WTZ11: 68. Cited Sevilla, 2015: 210. Emphasis in original). 

It was within the sphere of warfare that the cosmopolitan imagination was kindled. As 

Mignolo has described (2000a: 2000b), it was through economic, epistemic, and military 

expansion that cosmopolitanism was realised. However, for Watsuji, such imperialism, 

“…oppresses the characteristic individuality of each nation and state, making it submit to an 

103 This recalls chapter two’s discussion of the broadening of Dao. 
104 Of course, after chapter two, on the intellectual roots that Watsuji drew on, specifically Confucius thought, 
the reader will be aware that here he is referring to the idea of Chinese cosmopolitanism (tian xia). 
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external power. Therefore, as the destruction of freedom, it can even be said to be a step 

backward” (WTZ11:71. Cited in Sevilla, 2015: 211. Emphasis in original). Therefore, changes to a 

culture must be spontaneous and internal, rather than imposed: “If this is coerced using military 

force, the nation thus coerced will probably become without personality and spineless.” 

(WTZ11:197. Cited Sevilla, 2015: 209. Emphasise in the original). 

  In this way, cosmopolitan difference can emerge: 

Thinking of it in this way, the realization of moral difference in each nation is 

indispensable for the fulfillment of the universal socio-ethical path. It saves each nation 

from conceit and spurs them to work to overcome their individual limitations 

(WTZ11:348. Cited Sevilla, 2015: 214). 

However, while learning from other countries is crucial, Watsuji, again foreshadowing 

Castoriadis, stresses the need to respect the national morality of other nations as being their own 

means to recognise universal values: 

The true unity of humankind ought to be a unity wherein the included nations 

and states would no longer desire liberation, that is, each nation and state’s individuality 

is sufficiently respected, and without oppressing such, completely fulfills the proper 

mission of each. . . . The ideal of the unity of humankind would definitely break through 

an abstract unity, a homogenous unity where individuality is discarded. (WTZ11: 72. Cited 

Sevilla, 2015: 211. Emphasis in original). 

However, with our reading of emptiness to hand was Watsuji correct to analytically 

privilege the state? 

State or culture? The loci of enunciation reconsidered 

Murphy (2015: 10) stated, “[W]hile Gerard Delanty and Walter Mignolo have made 

significant, important and compassionate contributions to the development of cosmopolitan 

social theory, of re-imaging the world, they still maintain old ways of seeing the world.” As 

chapter one set out, both theorists have put forward imaginative accounts of ‘re-imagining’ the 

social, political, and economic world that we inhabit. Both have proposed projects that challenge 

the sociological imagination in its encounter with the ‘rest’, to reimagine its purpose and 

vocabulary, and through which to distance itself from the dichotomous narrative of modernity. 

However, both see the world in old ways. In respect of Mignolo, and here is the irony with his 

decolonial project, it is because both maintain, at their basis, a fundamental tenet of ‘Western’ 

thought: the single perspective.105 However, the enthusiastic suggestion offered in the 2015 

105 Of course, the aware reader could, and rightly should point to Western thinkers such Heraclitus or 
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paper was that Watsuji’s theoretical construction, though in need of some development, 

provided a more or less suitable ground for moving away from mono-perspectival accounts of 

socio- epistemology. That was before my research uncovered the tension between Watsuji’s 

understanding of nothingness as an account of ontology and emptiness as a deconstructive 

heuristic tool. However, the question that the chapter sort to address was: Can Watsuji’s 

concept of fūdo, when interpreted through the thesis’s reading of emptiness, help to overcome 

the difficulties identified in Mignolo’s concept of loci of enunciation? 

The work of John Ruggie provides an historical insight, but also suggests a way out of the 

impasse. In his analysis of the development of the global order Ruggie describes how, “[T]he 

concept of sovereignty then represented merely the doctrinal counterpart of the application of 

single point perspective to the organization of political space” (Ruggie 2000: 186). Pointing to 

political ontology, he notes that historians of political thought have for some time understood 

how the emerging theoretical understanding of the social order after the renaissance as ‘atoms in 

motion,’ autonomous, and distinct individuals mirrored developments in the natural sciences 

(Ruggie J. G. 2002 [1998]: 185-186). Such theoretical consciousness became social reality, as 

historical consciousness, and in so doing limited possibilities for change. Similarly, Steven Shapin 

notes that, “[A]ll natural processes were now conceived to take place on a fabric of abstract time 

and space, self-contained, and without reference to local and bounded human experience” 

(1996: 62). Therefore, it would seem reasonable to argue that the accompanying concepts of 

rights, liberty, sovereignty, community, and subjectivity that developed during this period were 

equally propositioned based on this abstract, decontextualized, and totalising doctrinal 

equivalence of a single-point perspective. Further, if Ruggie’s assertion is correct concerning the 

establishment of an immanent account of a single perspective it would appear to be a redundant 

task to reimagine society through a space that had distorted societal space in the first instance. 

Therefore, rather than rely on ‘singular perspectives’ of the individual, the social, or the other, 

and noting the critique of cosmopolitanism at this point, the introduction of the multi- 

perspectival space provides us with an opportunity to ‘re-imagine’ our social, economic and 

political institutions. In doing so destabilizes the limitations between consciousness, as historical 

consciousness and social reality.  

We can develop this further by arguing that according to the reading of emptiness such 

a concept as the State can be, ultimately, said to lack inherent existence. Again, this is not to 

argue that the State does not exist, only, ultimately, to argue that its existence is dependent on 

Nietzsche. And they would be right to claim the ‘Western’ tradition of thought contained a broad range of 
thinkers with an accompanying wide range of views. However, when one considers the extensive critique 
provided in the introduction of the thesis of ‘Western’ approaches to cosmopolitan thought, it would appear 
that central to that critique was the objection of a ‘singular perspective’ of reality-or, one size does not fit all. 
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other causal factors. This would not lead to cosmopolitanism as an empty signifier (cf Kendall, 

Skribis, & Woodward, 2009:23). However, as the previous paragraph suggested, and bearing in 

mind the discussion on aesthesis, the term the ‘State’ signifies an abstract political community 

which structures the relationship between structure and agency (Also see Mendelson 2013: 89). 

The decolonial project, with the development of the concept of trans-modernity and the critical 

theorist, both aim to reimagine the societal arrangements that have accompanied modernity. 

Equally, one of the aims of Watsuji’s work was to find an alternative to the universalising nature 

of European modernity.  

This highlights that our consciousness in the world, a world that structures our bodies, 

our minds, our emotions, is structured by the hegemonic forces of the State. Therefore, in 

cosmopolitanism as a form of dissensus, in the application of emptiness to Critical 

cosmopolitanism, one finds a means to think about it in a way that that is not determined by the 

State. This recalls Dussel’s, and Mignolo’s argument for the concept of trans-modernity. Though 

Watsuji relied on Hegelian structures, such as the State, emptiness provides a means to re-

inscribe into contemporary debates categories of thought, social organizations, and economic 

conceptions that have been silenced by the progressive discourse of modernity. This will require 

the development of an innovative range of analytical categories, conceptual devices, and 

sensitizing metaphors to enable us to envision the unfamiliar and relatively uncharted 

dimensions of social-space. 

Does this mean that we should now turn to culture as a means of Critical cosmopolitan 

discourse? Certainly, Watsuji’s concept of fūdo finds affinity with a cultural turn and equally with 

Mignolo’s idea of the loci of enunciation. Likewise, as set out above, he certainly argued for a 

heuristic fluidity between cultures that respected particularity but destabilized subjectivity. 

What is also clear is that the development of Watsuji’s ideas on national totalities within the 

context of global history does appear to provide the basis for the construction of a conception of 

trans-modernity. Therefore, if we have dismissed the idea that the State as the loci of 

enunciation, as this itself produces, manages, and distorts consciousness, and that cultural 

accounts must not be totalising, what form of cultural cosmopolitanism could the discussion so 

far in this chapter between Mignolo’s account of the loci of enunciation and the thesis’s reading 

of Watsuji offer a basis for? 
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Enunciating the Imagination of Epistemic and Ontic Loci 

As has been stressed throughout the thesis, Mignolo’s focus on ethnicity appears to 

present a considerable limitation in respect of reimaging the State, society, gender, and other 

accoutrements of modernity. Yet, as remarked above, and in spite himself, though he is correct to 

put forward the voice of those marginalised outside the ‘West’, when his thought is brought into 

contact with that of the Critical Theorist, he de-stabilises the subjectivity of the ‘West’ too. In 

drawing our attention to the creative possibilities found at the intersection where antagonistic 

forms of consciousness collide, Mignolo does appear to open a promising theoretical mechanism 

through which to enunciate new forms of social and political practices. However, by adopting an 

account of the singularity of ethnic identity it cannot provide, beyond abstraction, a basis for 

social analysis that would move beyond textuality and into the heterogeneity of existing social 

systems. These are always at some distance from textual accounts of an imaginary ideal. In his 

focus on an ethnic he strips the situated individual of individuality. This provides no mechanism 

through which ‘ethnic’ communities may address internal social pathologies. Whilst an account of 

double critique may be called into action here, if this is based on an equally abstract account it 

seems difficult to understand how ‘I’ may critique my own community. What we gain is a ‘gap’ 

between ‘I’ and society. 

Furthermore, in dividing the world in a Manichean manner he is unable to provide an 

account that can articulate a notion of the transfer of intercultural knowledge that is enriching 

for both parties. For instance, a powerful example of both the narcissism of modernity and of the 

exchange and development of ideas inter-culturally comes from Rupert Arrowsmith. In his 2011 

work, Arrowsmith demonstrates that the modernity of modernist art did not come in vitro from 

the cradle of European modernity but was a demonstration of the inter-cultural, multi- 

directional, transnational exchange in aesthetic concepts, knowledge, and artistic technique 

(Arrowsmith, 2011). As ideas were exchanged they changed. Therefore, to argue for an Elysium 

construction of cultural space misses the point that though it does represent a locus of 

enunciation, that locus is in continuous movement internally and developing through its 

relationship to other cultural spaces. As should be apparent, this conception of cultural transfer is 

in direct contrast to ‘thick’ concepts of culture maintained by Mignolo, which assign specific 

cultural traits and habits to communities (Anderson, 1983).106 

106 Note that this conceptualisation differs from Pauline Kleingeld’s description of cultural cosmopolitanism as 
defining group-based cultural variety. According to Kleingeld’s ‘‘cultural cosmopolitanism focuses on the value 
of collectives (cultures), and because it values cultural pluralism positively, cultural cosmopolitanism has some 
political implications of its own. It implies that states, peoples, and ethnic groups, in their dealings with each 
other, should value and tolerate cultural differences (provided no basic moral norms are being violated)’’ 
(Kleingeld 1999: 518).  
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Equally, though Watsuji would side with Mignolo’s proposition of developing a ‘post’ 

universalistic account of modernity, and if we concede that the structure that he puts forward of 

fūdo is capable of inter-cultural fluidity and learning, there still remains a concern of totality. 

Whilst Watsuji’s account of the phenomenology of the social imaginary has merit in linking inner 

consciousness with the co-creativity of societal practices, does such a theoretical proposition 

leave it open to distortion in the real world? Let us reconsider a quote introduced earlier in 

chapter: “when we feel cold, we ourselves are already in the coldness of the outside air….[E]x- 

sistere’ is ‘to be out among other ‘I’s” (Watsuji, 1961, pp.3-4). Watsuji is drawing our attention to 

how a group of individuals mutually experience the cold. But can this be a sustainable assertion? 

What if I am old? What if I am unable to sufficiently ambulate to maintain an adequate blood- 

flow to stay warm? Surely under any of these conditions I will experience the coldness in a far 

more troubling way than a young person off to après ski. As the next chapter on aidagara will 

discuss, Watsuji argued that our bodies were our connection to the outside world. However, 

given what appears as a homogenising account of mutuality such an account does not 

acknowledge somatic difference and how this is experienced as practices within a society. Isn’t 

this Sakai’s argument? To put this in a basic form, what Watsuji, like Mignolo, does not articulate 

is that there are spaces within space, and that these are experienced differently. Any descent into 

societal hermeneutics needs to incorporate these ‘other’ spaces through the application of non- 

dualistic heterogenous methods if it is to reveal the ‘light’ of a society, or inter-cultural 

relationships, but to also reveal the ‘dark corners’ and how this shapes self and other, non-

dualistically. Whilst Watsuji may have proposed a ‘hermeneutics of destruction’ to then ascend 

to a critique of societal limitations, it seems difficult to maintain the cogency of such a proposal 

on the evidence. Between what could be described as the axes of the vertical of tradition and that 

of the horizontal of everyday practices he appears to be focused on the former. 

However, the reading of emptiness presented in chapter three may offer a way forward. 

Through incorporating emptiness as a non-dualistic heterogenous heuristic, culture, like the 

State, is revealed as what Mendelson describes as an ‘empty whole’ (Mendelson 2013: 65).107 

Following the logic of emptiness, an ‘empty whole’ applied to a community, or culture, does not 

analytically privilege or reify the individual or the structure. What it does do is consider them “a 

combination of interconnected causes, effects and conditions” that conveys, as described in the 

last chapter, the causal logic of emptiness as a heuristic. As Mendelson states, such an approach 

provides what he describes as a “middle way” between contemporary liberal and communitarian 

positions.  

107 Mendelson is writing about the concept of the polis here. However, the logic of his argument can be 
applied to that of culture as the same distinction, and tension, between agent and structure in the political 
realm, can be applied to culture. 
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However, more pertinent to this chapter is that though it acknowledges the 

particularities of both Delanty’s and Mignolo’s ultimate unit of concern, it does so through 

equally undermining their subjectivity-their respective notion of social reality. Finally, it also 

suggests the grounds for an empirical approach to Critical cosmopolitanism. 

Beyond Interculturality 

To advance the argument for the first stage of an inter-cultural imagination the chapter 

needs to introduce the vertical and horizontal axes of a society. Much in line with Watsuji’s 

argument that to understand a community and the ideas that motivate it would necessitate 

understanding practices, and the ways in which social practices are influenced by ideas, 

methodologically Jenco (2007) moves this further. She suggests that the social consciousness 

needs to be understood in its own terms. This, following Watsuji and Mignolo, implies that in 

terms of the recognition of difference the use in social theory of exogenously determined 

categories to structure analysis erases the ontological dimension of the practices of the cultures 

to which they are applied. Echoing Watsuji, she argues that social and political thought is not 

always articulated through text, etc., but can be communicated through rituals, memorials, 

churches, temples, song, poetry, etc. The secondary methods that she identifies of political 

articulation are logicoepistemological spaces/practices. They are affective and somatic in that 

they are produced and act to produce the ‘slide’ from ‘I’ to ‘We’, (Parsons, 1977; Lefebvre, 1991 

[1974]).  

As this chapter has argued Watsuji’s socio-epistemological account would support this 

logic of practice that presupposes a cultural and social habitus and which becomes internalized 

in the form of behavioural dispositions to think, to reason, to perceive, and even to feel in a 

certain way (Bourdieu 1998; see also Elias, 1939 [1978]).108 Equally, Mignolo would identify with 

such an approach concerning the internalization by the colonized subject of symbols of social 

practice. However, in recognizing the effects of colonialism on the colonized as well as the 

colonizer, as described above, this would also allow a reciprocity of intercultural conversation. 

Therefore, the methodological approach put forward here is designed to take advantage of the 

systematic relationship between the vertical and horizontal axes of a society with its underside: 

inter and intra culturally. Vertical, in the context of a philosophical system within a continuing 

tradition, and horizontally in the context of life practices, practices that are not always self-

108 An examination of emotions though important-say in the anger generated by colonialism, sexism, or 
racism-would take the thesis too far from its remit. However, emotions do play a significant role in politics 
and society in general, yet they have so far received surprisingly little attention in the field of political theory 
(Bleiker and Hutchinson, 2007; but note Durkheim 1893[1997]). Part of this neglect has to do with a ‘tradition’ 
that misconceived the ‘nature’ of emotions as: (1) irrational and disruptive; (2) are things that merely happen 
to people rather than that people do voluntarily; and that (3) the impact of emotions on action is at best 
indirect and insignificant (Zhu & Thagard, 2002). 
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consciously articulated. Analysis that isolates either part distorts both the intentional effect of 

the practices or scholarship as well as the epistemic and ontic structure into which it is located. 

However, whilst Jenco is correct to point to the importance of an array of political and 

social articulations, adopting such a methodology could lead to the thesis replicating models of  

critical cosmopolitanism that it has found problematic. This is because there may be a tendency 

to include only elite articulations of the political and social. As Simpson notes, (2014), in the 

construction of intellectual edifices, whether it is the abstraction of life as distinct and 

autonomous or bridled with an inheritance of ethnicity, the theorist runs the risk, in respect of 

inter-cultural communication, of relying on the authority of text or an amorphous notion of ‘we’ 

rather than representing a loci enunciation centred on the concerns that matter to people. The 

non-dualistic heterogeneity of many voices from within the spaces within space. Therefore, in 

applying Mendelson’s conceptual carrier of an ‘empty whole’ to Jenco’s framework allows for 

cultural analysis that does not privilege either individuality or holism. Instead it focuses on the 

intersection of the axes through the heuristic prism of non-dualistic heterogeneity. This allows for 

analysis that can address the tension between the ideals of ‘tradition’ and the practices of 

everyday life. Its inclusion of a habitus ensures that it articulates the reality of suffering and 

domination that is always one step removed from all philosophical and practical manifestations 

of the ideal. In short, this allows for the inclusion of the ‘other of the Other.’ Such a method does 

not privilege a view from nowhere but is culturally and historically aware though recognizing the 

limitations of human interpretations of history. 

Following Simpson (2014), in effect this rotates the analytical, and conversational 

perspective in inter-cultural terms, to the relationship of inter-cultural interlocutors from the 

vertical relationship of an authorities of tradition to a horizontal relationship between 

interlocutors. Though remaining sensitive to the asymmetries between dominating and 

dominated languages and practices, inter-culturally and intra-culturally, this would not take for 

granted notions of shared traditions but seek an expressive, embodied syntax through which to 

locate the reciprocal recognition of interlocutors to open up the possibility of other ways of 

thinking that produces a form of interculturality beyond the normativity of modernity (Simpson 

2014). This maintains that the perspective of the other of my Other may also be enunciated. 

 Conclusions 

The task that this chapter set itself was to establish the first stage of an alternative 

account of critical cosmopolitan social theory via the epistemic principle of emptiness.  The 

chapter first set out Mignolo’s accounts of the loci of enunciation, transmodernity and border-

thinking. Then it introduced Watsuji’s account of fūdo. The concepts of the loci of enunciation 
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and fūdo are an attempt to move away from absolute notions of universalism and to set out a 

paradigm of cross-cultural translation and communication. However, as the chapter found, due 

to the totalities inherent within both paradigms they are incapable of moving beyond a totalising 

view of society. In respect of Mignolo an irony is that if he were to theoretically offer up his 

account to ‘modernity’ then he would find that he would destabilise modernity’s subjectivity 

which would lead the possibility of exciting opportunities for new ways of understanding 

subjectivity. 

 

In respect of the question of cosmopolitanism offering new ways of imagining the world a 

significant conclusion was that it would be difficult if not impossible to reimagine the world 

through the realm of singular perspective of space which was the cause of the need to 

reimagine the world in the first place. Therefore, the need for the introduction of kairotic space 

with emptiness through which to undermine the conventions of social reality. 
 

However, the analysis of Watsuji and Mignolo’s accounts did lead to the possibility of 

outlining a methodology and empirical system for critical cosmopolitanism. Drawing out the 

practice aspects of Watsuji’s and Mignolo’s work allowed the chapter to argue that a 

modification of Jenco’s socio-epistemology method for cultural analysis presented the 

opportunity to rotate the axe of enunciation away from the vertical accounts that both theorists 

held to one that was focused on the horizontal axes, the axes of everyday practice, through which 

to hold intercultural conversations. In respect of the method of some multi-perspectival loci of 

enunciation such an account of knowledge production and enunciation would appear to be 

responsive to the need for those living in the ‘spaces within space’ to be able to articulate their 

perspective on the space in which they live. 

However, at the moment this still lacks a grounding in the tensions of a society. What is 

required is a conceptual form that will provide an impartial syntax of self if inter-cultural 

communication was to be transformed into intra-cultural critique. The next chapter will set out 

such a syntax. 
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Chapter Five: Aidagara and the grounds of the imagination 

Introduction 

In chapter one, on critical cosmopolitan social theory, I argued that synthesising the 

relational social ontology of Delanty with Mignolo’s concept of aesthesis could provide a 

potentially useful means of cultural analysis. Delanty’s relational social ontology does try to move 

away from abstraction. The contribution derived from Mignolo, the concept of located aesthesis, 

is particularly important in that it highlights ontic and epistemic aggression and its effects on the 

subject. However, I noted that even when synthesised that such an account did not 

accommodate the analysis of actual existing relationships. Therefore, the need to position the 

synthesis within a social ontology capable of transcending both individualistic or holistic social 

ontologies.  

Both thinkers conceive of cosmopolitanism as being critical. However, in their respective 

formulation of the concept through a principle of totality, Delanty’s absolute universalism and 

Mignolo’s principle of ethnicity, they do not provide of position of critique from the perspective 

of actually existing social space. Furthermore, as discussed in the last chapter, reimagining 

society within a space, single perspective, makes such a transformation process nearly 

impossible. Therefore, the need to provide Watsuji’s social ontology. In remaining theoretically 

within the confines single perspective space does not provide the resources to fully exploit the 

potential of critical cosmopolitanism. As the thesis has already argued rather than providing 

accounts that challenge the practices of life they resort to zero-sum thinking that fails to address 

complex social questions. This is because of their reliance on a perspective of space. 

The last chapter on fūdo argued that in relation to inter-cultural communication a 

rotation away from the vertical relationship of an authorities of tradition to a horizontal 

relationship between interlocutors was needed if it was to address the concerns that matter to 

people. However, the chapter ended by noting that an impartial syntax of self was required if 

inter-cultural communication was to be transformed into intra-cultural critique. Therefore, the 

need to introduce the second stage of Watsuji’s socio-epistemological account, aidagara, to 

which this chapter now turns. 

Through this concept, Watsuji wished to take our descent into hermeneutically 

understanding even further; into the expressions of the everyday. For Watsuji, the hermeneutic 

method, in recognising that it cannot remove us from our climatic and historical ‘burden ‘must be 

somehow destroy it in order to address each society’s limitations (Watsuji T., 1996 
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[1937,1942,1949]:45). In doing so he admits that what is likely to be discovered is the 

particularity of one’s own. However, he argues it is the only way of overcoming the historical and 

climatic conditions, and limitations, of the hermeneutic understanding. he argues, “hermeneutic 

destruction reveals traditions, comes to grips with their respective particularity, and thereby 

gains the clarity to reconstruct the fundamental of a human being’s Sonzai” (Watsuji T., 1996 

[1937,1942,1949]:45). 

As the thesis has already discussed Watsuji was not concerned with the abstract. Rather 

than present the individual as the homo economicus, or as the norm-following and role-playing 

actor of the homo sociologicus, Watsuji was instead concerned with exploring how ethical 

practice is enacted within concrete human relationships. He writes that any ethical consideration 

“which abstracts away from the practical connections between person and person” is inadequate 

in that it overlooks the intercorporeal source of ethical agency (Watsuji 1996:9). As was discussed 

in the previous chapters Sakai’s critique viewed Watsuji’s project as producing a community of 

individuals that was passive and static. Here Sakai is pointing to an interpretation of Watsuji’s 

project that constructs cultural totalities, and which are hermetically sealed. As was argued in the 

last two chapters there is lexical evidence to support this view. However, as was demonstrated in 

chapter three, on emptiness, Watsuji’s vacillation between ontology and the ontic was due to 

his use of nothingness and emptiness as interchangeable concepts. In exploiting a reading of 

Watsuji’s account of emptiness as a deconstructive heuristic tool allowed the previous chapter 

on fūdo to outline an account of intercultural exchange that was epistemically and ontically 

located. 

The aim of this chapter is to outline a syntax for Critical cosmopolitanism. To achieve this 

the chapter will develop the argument as follows. Firstly, the chapter will develop Delanty’s 

account of the cosmopolitan imagination. It specifically draws out his reliance on the work of 

Cornelius Castoriadis. The next section introduces Watsuji’s account of aidagara. Here the 

emphasis will be on three aspects of the concept; relational existence, embodied 

intersubjectivity, and social space. As I have stated this thesis is not a philosophic-historical 

account, so the chapter will not directly address what Sevilla describes as the excesses of Watsuji 

conception of aidagara. However, what will emerge is that Watsuji does support an account that 

recognises critical thought. The final part of the chapter brings together the previous sections to 

examine the positioning of aidagara as a conceptual persona for the use of Critical 

cosmopolitanism that provides for sites of contestation and social creativity. 
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A Self and Delanty’s Cosmopolitan Imagination 

The cosmopolitan imagination is, it is claimed, a force that can help us enter worlds 

beyond our own, through which to understand global issues and problems sympathetically and 

empathetically (Robbins, 1998). As an account of the possibilities of the cosmopolitan 

imagination for social analysis, “[T]he notion of Critical cosmopolitanism sees the category of the 

world in terms of openness rather than in terms of a universal system. It is this that defines the 

cosmopolitan imagination” (Delanty 2006:38). For the cosmopolitan theorist, the imagination 

provides the basis through which “. . . human agency can radically transform the present in the 

image of an imagined future” (Delanty, 2006: 38). It can provide a “site of resistance and 

alterity,” which can interrupt and transform normative orders and ideologies that are oppressive. 

It can provide can find “fissures” within stabilized texts and meanings of how things should be in 

order to create “the possibilities for imagining differently, for a radical politics from ‘elsewhere’” 

(Latimer & Skeggs, 2011: 404). For Delanty, it is in extending the universal project of autonomy 

of Castoriadis that provides the imaginative resources from which to draw on to effect social 

change within the context of globalisation. Before the chapter explores this relationship, it will 

first briefly outline accounts of the social imaginary to better position the account of the 

cosmopolitan imagination that will follow. 

The Social Imaginary 

In contemporary political thought, we meet the central role of the image and the 

imaginary in various forms: from Benedict Anderson’s imagined communities, Arjun Appadurai’s 

global imaginaries, Cornelius Castoriadisʼ social imaginaries. A collective imaginary entails the 

involvement of a very large number of people feeling like they are morally committed to the 

protection and wellbeing of one community. Mills (2000[1959]) offers us what he terms the 

social imagination. For him, the sociological imagination is a “quality of the mind” which “use[s] 

information to develop reason to achieve lucid summations of what is going on in the world and 

of what may be happening within themselves” (2000 [1959]: 5). While positioning the faculty of 

imagination in terms of Cartesian and a “fruitful” form of “self-consciousness” (2000:8), he also 

highlights the relationship between individuals and society: “The sociological imagination helps 

us to grasp history and biography and the relationship between the two within society. . . It is a 

quality of the mind that seems most dramatically to promise an understanding of the 

intimate realities of ourselves in connection with larger social realities” (2000 [1959]: 6- 13). 

Anderson (1983 [2006]) helps us understand this phenomenon at the level of the nation. 

For Anderson, it was the rise of “print capitalism” that was the key factor in entrenching the 

modern idea of nation, and eventually the nation-state. By reading materials about those who 
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fell within the boundaries of the nation, people felt a sense of patriotic connection with those 

many others whom they had never met before located in places they were unlikely to visit 

(Sobré-Denton & Bardhan, 2013: 83). This force of the imagination, according to Anderson, went 

a long way in creating “imagined communities” of disparate groups and people unknown to each 

other who felt somehow bound together as one nation. Therefore, the national imaginary unites 

different layers of the social into a sense of cultural oneness, thereby forming a cultural/national 

maginary (Steger, 2009; 2008). 

Drawing on Anderson’s account of the imagined community of the nation, Charles Taylor 

(2004) argued that social imaginaries are neither theories nor ideologies, but implicit 

‘backgrounds’ that make possible communal practices and a widely-shared sense of their 

legitimacy. The social imaginary offers explanations of how ‘we’—the members of a particular 

community—fit together, how things go on between us, the expectations we have of each other, 

and the deeper normative notions and images that underlie those expectations. This background 

understanding is both normative and factual in the sense of providing us both with the shared 

rationality that organises statements around accepted norms and practices coherently. 

However, theorists such as Robertson have argued that changes in global demographic, 

the sharing of data and information since after World War II initiated a destabilising in the 

workings of the national imaginary to account for the increasingly porous boundaries of nation-

states and the increasing consciousness of the world as a single space (Robertson, 1992). Hannerz 

(1996) has termed this increasing sense of interconnectedness between people and globalizing 

processes as the “global ecumene”. Appadurai (Appadurai, 1996) builds on Anderson’s work. In 

particular, he draws on the notion of the social/national imaginary to offer the notion of the 

transnational imaginary. In his words, national imaginaries, when caught up in the cultural flows 

and disjuncture’s that crisscross nation-states, “direct us to something critical and new in the 

global cultural processes: the imagination as a social practice” (Appadurai, 1996:31. Emphasis in 

original). 

Appadurai’s argument is that much has changed over the last century, especially the last 

few decades, and that the transnational mediascape and technoscape, along with heightened 

migration, is now making it possible for people and institutions to imagine creatively beyond the 

nation-state. People’s imaginations are taking them virtually and into other worlds in 

commonplace and everyday ways (2000: See also Sobré-Denton & Bardhan, 2013:126). Such 

social practices are enabling new kinds of agency and possibilities in various intercultural spaces 

and allowing “people to consider migration, resist state violence, seek social redress, and design 

new forms of civic association and collaboration, often across national boundaries” (2000:6). 
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A Radical Imaginary 

Against the backdrop of globalisation and drawing on Cornelius Castoriadis’ notion of the 

imaginary as the way in which societies symbolically constitute themselves, Delanty defines the 

cosmopolitan imagination not in universal terms but in terms of openness (Delanty 2006: 38). As 

shown above whilst previous accounts of the imaginary had highlighted the societal aspects of 

the imaginary, it was not until the work of Cornelius Castoriadis (1922-1997) that we find an 

emphasis on the inherent creative and radical nature of the imagination. Castoriadis does not 

conceive of the imagination as a merely individual faculty. Castoriadis argues that we are 

immersed in the social imaginary. Imaginaries give meaning to symbols, goods, institutions, and 

are “not so far removed from what Hegel called ‘the spirit of a people’” (Castoriadis, 1987 

[1975]: 128). In re-emphasizing the importance of social context in shaping the free imagination 

of individuals through a process of socialisation by the imaginary significations of society he 

claims to have overcome the problems of the philosophy of the individual. 

According to Castoriadis, all societies possess an imaginary dimension, since they must 

answer certain symbolic questions as to their basic identity, their goals and limits. For Castoriadis, 

every society, collectively, institutes itself by creating its own laws, rules, values and shared 

meaning. It does so by changing its ‘instituted social imaginary’, namely the ‘existing’ truths 

which it embraces and subscribes to: what is sensible, true or false, fair or unfair and of course, 

what is meaningful and what is meaningless. Otherwise put, the definition of the ‘real’ is the 

result of the dialectics between the instituted and the instituting side of the social imaginary. The 

imaginary in this sense is not in contrast to reality, since is itself is something real. His work 

represents a transitional moment from a theory of imagination, as an individual faculty to one of 

the imaginary. He also emphasized the need to rethink the concept of the imagination to answer 

the question of what its potential use in terms of social and political projects is. The merit of 

Castoriadis’ concept of radical social imaginary is to point out that the instituting social imaginary 

is always at the same time instituted. No society could ever exist if the individuals created by the 

society itself had not created it. Society can exist concretely only through the fragmentary and 

complementary incarnation and incorporation of its institution and its imaginary significations in 

the living, talking and acting individuals of that society. 

Therefore, in drawing on Castoriadis the notion of the cosmopolitan imaginary relies on a 

specific meaning of the imaginary or imagination. It appears more like a concept for representing a 

process of interaction that is based on the principle of openness and is leading towards the 

formation of a global public sphere. However, in a world of growing interconnections this is not an 

abstract ideal at the interface of the local and global, the social and individual, of materiality and 

imagination (Meskimmon 2011: 6-7). It is these interconnections that offer the opportunity to 
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explore new ways of living. However, it is aware of the social, economic, and political instability 

that has been brought about through increased globalisation. Therefore, as Bardhan & Sobré- 

Denton note (2015: 89), Delanty’s focus is on the use of the cosmopolitan imagination as a 

continuing process of other and self-transformation, “which can be realized only by taking the 

cosmopolitan perspective of the Other as well as global principles of justice” (Delanty, 2009: 3). 

This signifies an account that enables the transformation of everyday consciousness and 

identities. For Delanty cosmopolitanism can be one such imaginary constituent of society. 

The merit of Castoriadis’ concept of radical social imaginary is to point out that the 

instituting social imaginary is always at the same time instituted. No society could ever exist if the 

individuals created by the society itself had not created it. Society can exist concretely only 

through the fragmentary and complementary incarnation and incorporation of its institution and 

its imaginary significations in the living, talking and acting individuals of that society. However, as 

Bottici (2011; 2014) has highlighted, all that was achieved was to shift the difficulties raised from 

a subject-situated problematic ontology of the subject and the associated unsolvable problem of 

the reality of imagination, onto the similarly challenging ontology context-oriented concept of 

the imaginary. Behind this total rupture of self and society lies the tension between an ‘individual 

imagination’ and the ‘social imaginary’ from which Castoriadis’s account was meant to 

philosophically free us. 

Firstly, it would appear to be a remarkable suggestion from Castoriadis that if the 

‘monadic’ self with the radical possibilities of creativity is a universal of humanity, that it was only 

the ancient Greeks and modern Europeans that have took advantage of such a notion (Gaonkar, 

D. P.,2002: 9). More importantly, Whitehead notes that Castoriadis creates an untenable

metaphysical opposition in placing a gap between the self and society; a problem that his project

was meant to address and overcome. Once we find ourselves within the monadic isolation of the

unconscious, it becomes difficult to explain how communication is possible in the first place

(Whitebook, 1989). Such a proposition, of the monadic nature of the self, repeats the conceptual

problems raised by the thesis in respect of Delanty’s inclusion of the individual in his theoretical

model. Such a conceptual device can be understood as a ‘blob’ of data hanging freely in space. Its

means of communication, not information, with other ‘blobs’ seems to not only be problematic

but abstract in the extreme. If social contexts are assumed to be neutral, that is issues of power,

language domination, etc., and are excluded from any social analysis this raises the spectre of

assimilation of the less powerful by the strong. Therefore, any form of communication would only

be on the terms that are valued the dominant party.

Secondly, Castoriadis’ characterization of the body does not acknowledge the deep way 

in which it is functionally interwoven into biological, cultural, and historical contexts via how it is 
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represented, imagined or has done to it (See Kopf,2001: and Krueger 2008). Though Castoriadis 

argues that people can exist only within and through society, he maintains that there are aspects 

in the individual human being which are ‘not social’ (Castoriadis, 2010: 45). Here rather than 

putting forward an emancipatory account that separates the ‘biological substratum, the animal 

being’, that is our somatic needs, he elevates the ‘mind’ as it is “which is infinitely more 

important” than the biological substratum (Castoriadis, 2007: 184). This implies that the body and 

any radical critique of the body’s role in society lacks the force of reason. Rather, than the lived 

body being our anchored first-perspective on the world it is reduced to a mere assemblage of 

biological parts that have useful capacities. 

Delanty’s relational social ontology, in drawing on Castoriadis, does try to move away 

from abstraction. He is correct to stress the importance of protecting the rights and the 

protection of the individual. However, in maintaining an account of absolute universalism he fails 

to appreciate the interdependency (spatial and temporal) of being human. Delanty’s individual 

inhabits a homogeneous Newtonian/Kantian/Parsonian understanding of space and time 

through which Western social theory has developed its questions and solutions (Domingues, 

1995: 236). As discussed throughout the thesis such an account of space cannot account for the 

multiple interconnections locally or globally. Despite advocating a move away from either/or logic, 

supports a dualistic antagonism between self and society. This is something he did not intend. 

Having laid out the relationship between Delanty’s individual and Castoriadis’s account of 

the imaginary the chapter now briefly outlines Watsuji’s account of aidagara. 

Watsuji on Relational Existence and Embodied Intersubjectivity 

The last chapter stated that Watsuji’s socio-epistemological analysis was made up of two 

parts. The first part, the concept of fūdo, situated the individual not as an atomistic model but as 

a situated within concrete human networks that are embedded in a milieu. In this account 

boundaries are the product of social interaction and co-creativity. If it is fūdo that provides the 

‘background knowledge’ of a community, then it is in aidagara that we play-out our roles. It is 

through aidagara that Watsuji wishes to take our descent into hermeneutical understanding 

even further with the “matters concerning the understanding of the expressions of life” (Watsuji, 

T. 1996 [1937,1942,1949]: 42). As discussed in chapter two, Watsuji offered an etymological

analysis of the term ‘ningen’ as being composed of two characters, nin, meaning ‘person’ and

‘gen’ which Watsuji traces back to its earlier form, aida or aidagara, meaning ‘space’ or

‘between’ which refers to the space or place in which people are located, and in which the

various crossroads of relational interconnection are established. Resembling the conceptual

personae of Delanty’s relational social ontology and Mignolo’s concept of aesthesis, aidagara
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means between individuality and totality—relationality is not identical to a “relational whole”. 

Second, aidagara is both objective and subjective. As objective, as discussed in the previous 

chapter, it must be mediated by actual things—trade relations, education, shared emotions, a 

shared environment, etc. Furthermore, as subjective, these media are not given. Rather, they are 

subject to dynamic reinterpretation and renegotiation—just as cultural products are constantly 

produced and reproduced.  Watsuji’s account of aidagara, with fūdo, illuminates the concealed 

spaces of everyday life, of the act-connections, as James Shields notes (2011). The embedded and 

embodied aesthesis principle contained within aidagara, conceptually highlights how we 

coordinate our inner experience with outer reality through the “nervous system of society” 

(Watsuji T., 1996 [1937,1942,1949]: 160). 

 

For Watsuji it is the understanding of these interconnections as practices that are prior to 

the moment of art and philosophy. Therefore, the task of “hermeneutics [is] to elucidate the 

possibility of knowledge about living connections in the historical world” for its destruction and 

reconstruction (Watsuji, 1996 [1937,1942,1949]: 42). In an argument that foreshadows Ricoeur’s 

intervention into the Gadamer/Habermas debate, he argues that it is in the “hermeneutic 

destruction [that] reveals traditions, comes to grips with their respective particularity, and 

thereby gains the clarity to reconstruct the fundamental of a human being’s Sonzai” (Watsuji,T. 

1996 [1937,1942,1949]: 45). It is only through carrying out such a task, argues Watsuji, that will 

enable a culture to identify and then to overcome its historical and climatic conditions and 

limitations. He will do this through the development of his concept of aidagara.109 However, this 

will not be merely cognitive account. Watsuji stresses how aidagara involves not only situated 

reason, but the body, feelings, the will, and consciousness, and that these are mediated through 

concrete things that are necessarily spatial and temporal. 

 
The following sections of this chapter will introduce three aspects of this theoretical 

construction. These are Watsuji’s accounts of relational existence, embodied intersubjectivity, 

and social space. 

 

109 As would be expected such an interpretation of Watsuji’s materiality is not universal. For instance, in 
Sakai (1997) he criticizes Watsuji’s refusal of materiality: 
“Despite Watsuji’s emphasis on sensuous and human activity, he did not see much of a problem in allying the 
sort of praxis thematically dealt with in The German Ideology with the basically Kantian notion of praxis. 
Consequently, although he coined one of the main philosophemes in his Ethics, “practical relationality in 
[social] action” after Heidegger’s conception of “equipment,” almost no attention is paid to social relations 
that are mediated by equipment. . . . What one might refer to as the materiality of the social is deliberately 
excluded in his ethics” (p.79). However, as Sevilla (2015: 50) notes, Watsuji is clearly presenting an argument 
that derived from his analysis first developed in 1935 in his Climate and Culture in which materiality is a 
central concern. 
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Relational Existence 

As I have argued the aim of Watsuji’s project was to move away from an “individualist” 

view of ethical life and towards a “relational” view of being human. However, this should not be 

understood as arguing for some communal construction. As I noted in the reader’s guide to 

Watsuji’s emptiness, anyone who claims that social reality rested on solely individual or 

communal foundations were, for Watsuji, speaking merely in terms of figments of the 

imagination. As was discussed in that chapter emptiness was meant to overcome the totalising 

effects of hard ontological accounts and the dichotomies that such approaches bring into being. 

However, in proposing such a relational system, Watsuji sees the paradox of individuality and 

totality: 

What I have described as a human being’s existence as betweenness is that 

which renders individuals and societies capable of occurring in their reciprocal negations. 

Therefore, for human beings, we cannot first presuppose individuals, and then explain 

the establishment of social relationships among them. Nor can we presuppose society 

and from there explain the occurrence of individuals. Neither the one nor the other has 

“precedence.” (Watsuji T. 1996 [1937,1942,1949]: 102). 

To explore this paradox Watsuji examines the act of writing. In Western thought the 

conceit continues of the certain existence of the ego, even to the point of lapsing into 

solipsism.110 However, Watsuji shows rather that than sinking into the solipsistic trap of the 

solitary author in a room, that the very method of ethics, as the act of ethical inquiry, is 

relational. In doing so, in exploring ethical questions, Watsuji is arguing that something very 

special is taking place. He states: 

For writing is an expression of words, and words are what have come to shape 

themselves in anticipation of partners who live and talk together. Even though words are 

written in a foreign language and perhaps with the intention of allowing no one else to 

read them, this does not mean that these words have come into being without there 

being partners to talk with, but only that the author is without partners with whom to 

110 There continues a story, inevitably linked to progress and modernity, of the ‘invention’ of the ego, most 
notably in Descartes’ cogito. This goes largely unchallenged. However, Day (2007) points to examples of 
‘subjectivity’ with clear sexual, political religious characteristics and which carry what we, as moderns, would 
understand as emotional interiors, although from ‘premodern’ societies. A relevant example is the poem 
entitled 'On being a concubine' through which the 18th century Vietnamese poet Ho Xuan Huong examined 
her own sexuality and laid claim to both a private subjectivity and an independent, public self. “One wife gets 
quilts, the other wife must freeze. To share a husband - damn it, what a fate! I'd settle for just ten, nay, just 
five times. But fancy, it's not even twice a month! I take it all for rice: some musty rice. I labor as a maid: a 
wageless maid. Had I but known I should end up like this, I would have sooner stayed the way I was.” (Day, 
2007:25). See also (Houng, 1996: 214). 
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talk. (WTZ10, 52 (50)). 

As Sevilla notes, to write is to presume that the work is to be read (Sevilla A. L., 2015: 77). 

This needs an understanding of the relationship between the individual and society as a co- 

creative demand as participants within a shared and intersubjective horizon of knowledge that is 

ontic and epistemic. To do so also assumes that the participants have achieved social integration 

that must contend with the tasks of interpreting their relations to one another. This also needs a 

framing narrative about personal and collective identification, and the justification of the 

demotic, its signifiers and signification. Given this, Watsuji concludes: 

“No matter how much we concern ourselves with the consciousness of I, this 

concern itself implies our going beyond the consciousness of I and being connected with 

others” WTZ10, 52 (50). And, “[T]his relationship is constructed, through and through in 

the betweenness between an author and his readers. Neither can exist prior to and 

independent of the other. They exist only by depending on one another.” WTZ10 55 (52). 

Our everyday experience is not from the point of view of a reader-less author nor an 

author-less reader, but between the author and the reader. He then defines relationality as 

follows: 

We take our departure not from the intentional consciousness of “I” but from 

“betweenness.” The essential feature of betweenness lies in this, that the intentionality 

of the I is from the outset prescribed by its counterpart, which is also conversely 

prescribed by the former. (WTZ10, 53-54 (51)). 

Once again, the reader needs to be mindful of the thesis reading of emptiness. Whilst on 

the one-hand, Watsuji is pointing to the clear fact that when an individual utters a word, or sets 

down a sentence, the act cannot be construed through a Charybdisian or Scyllaian configuration 

of bounded identities of the self or the social. As Sevilla points out (2015: 76), Watsuji is claiming 

that when we make ethical enquires this means that ‘I’ as an individual is asking ethical 

questions. However, we can only make such an enquiry within the context of a collective space. 

Whilst ‘I’ may make the enquiry within the privacy of ‘my’ own mind, ‘my’ enquires can only be 

raised within the context of language which carries our relationality. If we accept that all 

communities have entered such discourses about the nature of being human leads Sevilla to 

conclude that: 

“…while the question is undoubtedly raised by the individual, the question is, in a 

sense, also asked by humankind by communities, by relationships. Ningen is asking about 

ningen—and in ethics, ningen in a sense comes home to itself. And we seek ourselves in 
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our shared expressions—words, literature, paintings, religious practices, political life, and 

so on. With these, Watsuji paints a thoroughly relational picture of human life and its 

ethical quest.” (2015: 76) 

And in pointing to our fundamental relationality vis-à-vis our roles Watsuji notes: 

We can now confirm an obvious everyday fact, that we always act with a certain 

capacity and that this capacity is prescribed by something whole, further that this whole 

is the relationship we construct by means of possessing a certain capacity. Simply 

speaking, we exist in our daily life in the being in betweenness. (WTZ10, 61 (57). 

The idea of “capacity” has a key function in Watsuji’s argument.111 For Watsuji, a 

capacity/role is the meeting point between the individuals and the totality-not in the individual 

being but in betweenness. What this suggests is that life is informed by praxis and thought and is 

constructed and experienced through the body, emotions, memory, cultural knowledge, by what 

is, to use a metaphor, ‘the smoke of culture’. Relational being means being constantly situated in 

these capacities, as both a singular member, and as a part of the whole in one’s “plural” existence 

simultaneously. Once again reminding the reader of the thesis’s reading of emptiness what we 

begin to get is a sign of a relational ontology, a breaking-down of inside-outside of my head 

distinction and moving away from essentialist notions of concepts of the individual, cultural and 

society.112 This suggests a ranking of process over substance, that leads towards an account of 

the study of social practices. The chapter will develop this below. 

However, for the present, in his insistence on the importance of human spatial relations 

in terms of social analysis what he is concerned with “are not objective relations that established 

through subjective unity, as is the case with spatial relations between subject and object. Rather, 

they are act-connections between person and person like communication or association” 

(Watsuji T. 1996 [1937,1942,1949]:10). Such an observation leads to the next step in the chapter. 

For Watsuji argues that it is within these dynamic act-connections that ethics become 

concretized, embodied within various forms of ethical praxis that allow us to manage and 

negotiate human relationships. 

111 Once again, we see an example of Watsuji drawing on his commitment to the relational ontology provided 
through Confucius thought. 
112 There is increasing empirical evidence for a fundamental connectedness of people through their shared 
social networks that accounts to a surprisingly large extent for their behaviour in various domains of life. See, 
Christakis & Fowler, (2009); Semin & Echterhoff, (2011); 
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Embodied Intersubjectivity 

Much of Watsuji’s thinking turns on a phenomenological analysis of the body that 

inhabits and negotiates social space. Recalling the last chapter’s account of fūdo, the body, 

Watsuji acknowledges, is a physical object situated in the world alongside other physical objects, 

“an organism of the sort that physiology expounds” (Watsuji T. 1996 [1937,1942,1949]: 59).113 

As such, the physical body is our point of contact with the world. It is what allows us to interact 

causally with the world, to act but at the same to be acted upon. However, signalling a point 

explored at length by phenomenological thinkers such as Husserl, Sartre, Merleau-Ponty, and 

Levinas, the body is furthermore, and correspondingly, a subjective body: a lived, first-person 

perspective on the world. As Joel Krueger notes, what this translates into phenomenologically is 

that the lived body is not just a container of consciousness such as perception or memory (2013: 

129). Rather, the lived body is much more than this; it is hybrid with an irreducibly “dual 

structure” (Watsuji T. ,1996 [1937,1942,1949]:19). It is simultaneously an object as well as an 

experiential dimension, a bodily subjectivity. As Krueger states, this offers what is perhaps the 

most philosophically intriguing aspect of Watsuji’s account in that the body simultaneously 

realizes both modalities (Krueger 2013:129). That is for Watsuji the body is also social (Krueger, 

2014: 56). 

It is in the ‘activity’ of the subject, and its relationship to aidagara, to which Watsuji wants 

to draw our attention. Whilst for Watsuji, “[W]hether considered theoretically or practically, a 

human body is subjective through and through, so long as it is an element in the activity of a 

subject” (Watsuji T. 1996 [1937,1942,1949]: 65). To further develop his thesis on the 

phenomenological aspects of social space Watsuji appeals to interpersonal interactions and gives 

several phenomenological descriptions. In a passage worth quoting at length, Watsuji asks: 

“Is it true to say, when we meet a friend and exchange greetings, that we take for 

granted that the greeting of our partner is a movement of a physiological body? Is it true 

to say, on seeing my friend run toward me while calling my name, that I pay attention 

only to such things as the vehement movement of muscle and the vibration of vocal 

chords? Everyone knows that this is not the case. In the movements of the human body, 

that is, in its behavior, we catch a glimpse of the expression of an acting subject, rather 

113  In his work, The Body (1987), Yuasa Yasuo, writes that "Watsuji’s concept of betweenness, the subjective 
interconnection of meanings, must be grasped as a carnal interconnection. Moreover, this interconnection 
must not be thought of as either a psychological or physical relatedness, nor even their conjunction." Yuasa 
connects Watsuji’s theory of fūdo to his theory of the body where the person understood as ningen 
embodies its entire spatial locus of the social interconnections and nature. Yuasa develops Watsuji’s idea of 
aidagara further through introducing it to the term basho, the locus of lived space, introduced to modern 
Japanese philosophy by Nishida Kitarō (See Odin, 1996 :397) 
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than the mere object of physiology. Here, in the way in which a human body exists in 

daily life, we see not so much a physiological process as expressions of certain practical 

act-connections. Whether the person whom I asked to help me attain a job says “yes” or 

“no” by shaking her head vertically or horizontally is nonsense from a purely physiological 

standpoint, but it is of great practical significance. Through such practical act- 

connections, the human body is viewed, as it were, as an individual “person” and not as a 

mere biological organism.” (Watsuji T., 1996 [1937,1942,1949]: 60). 

Watsuji argues that this immediate connection with another is possible because the 

physical body is an expressive vehicle that externalizes, via “practical act-connections,” aspects of 

another’s subjectivity in such a way that I have immediate perceptual and emotional access to 

them.114 Though aspects of their subjectivity stay transcendent it is the case that the body, as a 

communicative modality, makes manifest other aspects of subjectivity within the aidagara of 

social interaction (Krueger, 2014: 57). It is the carnally based, practical, everyday action- 

connections gestures and vocal and bodily expressions, that indicates for Watsuji the “subjective 

extendness” of the social self. This as Krueger observes, provides “the material scaffolding both 

structuring the lived space of betweenness (i.e., by making aspects of one’s “inner” subjectivity 

available for direct perception), as well as motivating the back-and-forth dialectic” (2014: 62-63). 

Consequently, if “ningen is fundamentally individualistic and social and that a mere 

solitary person is only an abstraction” (Watsuji T., 1996 [1937,1942,1949]: 175), then it follows 

that “the self-movement of the subject . . . must be an activity affiliated with human 

relationships.” Rather than being a content-holder for consciousness, consciousness as only being 

in the head, Watsuji phenomenological account offers the body as our anchored first perspective 

on the world. These grounds our egocentric frame of spatial orientation through which we are 

also revealed to ourselves as somatic subjects situated in the world. It is through these practical 

114 We can sense of this from Watsuji’s work when he writes about the parents’ grief on hearing of the death 
of their child: “The interpenetration of the consciousness of self and other is conspicuously recognizable in 
emotion…We share the same emotions as others in situations in which the relationship between oneself and 
the other is quite intimate and in which a sense of community is to a considerable extent realized. For parents 
who have lost a child, concern for their child is shared by both. In such cases the independence of the 
consciousness of the ego is almost completely lost sight of”. (Watsuji T. ,1996 [1937,1942,1949]: 70). 
What we can note here is a description of the direct perception view of social cognition, the basis of 
interpersonal understanding consists of empathic perception: an immediate and direct perceptual grasp of 
another person’s feelings and intentions (Kruger 2014).  Joel Krueger has undertaken extensive work on the 
application of Watsuji’s ideas to not only the field of social cognition but also in respect of therapeutic 
interventions in cases of Mental health (Krueger, forthcoming). As he notes, (2014: 246. n,19) Watsuji’s 
analysis is relevant for current cognitive scientific philosophical and debates in social cognition. See accounts 
of “direct perception” in Gallagher S., (2008; 2005).  To give a review of the relevant literature would take the 
chapter beyond its intended remit. However, as Krueger notes “the direct-perception view of social cognition, 
the basis of interpersonal understanding consists of empathic perception: an immediate perceptual grasp of 
another person’s feelings and intentions.” 
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interconnections of acts, of a habitus, that we acquire roles or capacities, neither as abstract 

theoretical beings nor as automatons. Rather, these interconnections function in shaping our 

thinking and feeling as embodied subjects within emotional systems. Furthermore, it is only 

through the participation in these practical interconnections that the subject internalises their 

community and reproduces it. However, in being in aidagara, and following on from the thesis’s 

discussion of fūdo the community has no essence but exists only in the ongoing process of 

interaction and creativity. To argue otherwise is simply to argue from the point of view of the 

imagination (Watsuji T., 1996 [1937,1942,1949]: 22). What this suggests is that all though the 

body is affected through material, social and philosophical relations, it also is a site of 

experimentation with the capacity for cultural, social, and philosophical creativity. And this, as 

shall be discussed in the following sections of the chapter, has important implications for 

cosmopolitan dissensus. 

To develop such a perspective, this chapter has so far outlined Watsuji’s concept of 

aidagara. Keeping the ‘background’ environment of fūdo and emptiness to the fore, what is 

clear from this account is that Watsuji is concerned with corporality and the capacities that arise 

within aidagara. What this account stressed was the hybrid nature of the body and its 

mediation through its relationship to material, cultural, ideational and social relations that affect 

it, but also in its recognition of its subjectivity and the possibility for experimentation. 

Therefore, the next sections of the chapter will examine how the second synthesis of 

Delanty’s relational social ontology and Mignolo’s notion of aesthesis, with their accompanying 

imperative of rights can be structured within such an account of aidagara. To achieve this the 

chapter will first theorise the subject as conceptual persona. Although it utilises the conceptual 

work of Deleuze & Guattari it does so only as a conceptual vehicle as ontologically it shares 

many characteristics with Watsuji’s aidagara. The chapter will then move on to the question of 

whether such a conceptual persona can carry the balance of positive and negative rights, as a 

spectrum of critique, that were incorporated in the first synthesis. Here it will introduce the 

work of Toby Mendelson. The chapter will argue that although useful, that the introduction of 

such a conception of rights would need to be significantly expanded to satisfy the obligations of 

Watsuji two-stage socio-epistemology. This is because the concepts of positive and negative 

rights were advances in social thought that are incapable of recognising space as an affective 

force. 
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Introducing a ‘Conceptual persona’ 

Cosmopolitanism begins with the Self in space.115 However, rather than ‘prove’ a new 

totality this section of the chapter will argue that a conceptual scaffolding emerges from the work 

of aidagara. Furthermore, that can this can accommodate the tension between the cosmopolitan 

self of the critical theorist and the decolonial emergent self. This will entail the development of a 

unit of analysis, conceptual personae, not as the individual or the social, but emergent through 

the co-creative practices of society.116 

The examination of the concept of Self needs to acknowledge that there is no singular 

authoritative idea of Self in the ‘West’ let alone in other parts of the world.117 However, as the 

discussion of the theoretical constructions of Delanty and Mignolo has underlined, to dismiss the 

idea of an ideologically loaded dominant understanding of the Self is naïve at best or dangerous 

at worst. The social imaginary of the “individualism, as a virtue, expressed by values as equality 

and liberty” (Dumont, 1970a: 9; Dumont, 1970b), denies its presence as a cultural ideology to 

any other cultural group (Murray, 1993: 3-23). As eloquently described by Mignolo, though 

resting on principles of ‘equality and liberty’, as an enforced redefinition of Self it has been 

pragmatically content, that is in terms of wealth generation and domination,118 to continue the 

brutalisation of many of the world’s population. However, Mignolo’s claim that being human 

and fulfilling that potential can only be achieved through a society of interconnected selves 

assumes a totality, a totality that is an illusion (Sandel, 1998 [1982]; Taylor, 2015 [1975]).119 This 

reduction to apophenia is an analytical simplification, and by implication its normative 

conclusions, have contributed to profound difficulties within the field of cross-cultural 

communication, the social sciences in general and cosmopolitan social theory in particular. 

115 Understanding the Self is ideal for this as Clifford Geertz noted; “The concept of the person is, in fact, an 
excellent vehicle by which to examine this whole question of how to go about poking into another people's 
turn of mind [and in order to achieve this we must]… ‘rather than attempt to place the experience of others 
within the framework of such a conception, which is what the extolled 'empathy' in fact usually comes down 
to, we must, if we are to achieve understanding, set that conception aside and view their experiences within 
the framework of their own idea of what selfhood is.” (Geertz, 1974, pp. 30-31).  
116 The intention is not to develop such an account in this thesis. That would need another monograph. 
Rather, in the conclusions it will be discussed in terms of possible problems and future research options.    
117 See Roger T. Ames (1994: 3-6) for a discussion of the context of theories of self in respect of ‘Asian’ and 
‘Western’ communities, the construction of self as a cultural endeavour and the prospects for cross-cultural 
learning from such a perspective. 
118 One can add the feminist, the disability rights advocate, the poor, to name just a few points of 
enunciation.  
119 Simon Caney argues that the whole debate between individualist and communalist accounts is 
misconceived (1992). However, see the rejoinder by Stephen Mulhall and Adam Swift (Mulhall & Swift, 1993). 
Charles Taylor identifies 'a lot of cross-purposes, and just plain confusion' in the liberal- communitarian 
debate (1989). For an overview of the idea of Self in Asian societies, see Ames, Dissanayake, and Kasulis, (Eds.) 
(1994). 
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Edward LiPuma’s analysis of Melanesian and Western personhood tries to resolve the 

problems caused by this pattern-forming (LiPuma, 1998). LiPuma points out that our 

understanding of Western individuals and Melanesian dividuals are constructions of our own 

making. More recently Marková, has put it more starkly: 

The concept of Self is a construct. It is not a “natural kind” sited somewhere in 

the human brain. The Western concept of self emphasises individualism and autonomy 

but this view is cultural and no more scientific or truthful or advanced then 

the…collective view of self developed in other cultures and which revolves around family 

or clan rather than the individual (Marková, 2003). 

This is undoubtedly an important insight. In respect of pursuing a more vital 

cosmopolitan and Critical Theory, without the establishment of a common or neutral ground the 

danger, and it is a danger readily remarked on by non-Western theorists, is that this becomes a 

process of assimilation of one philosophy into the other.120 Against the backdrop of the synthesis 

of Delanty’s relational social ontology and Mignolo’s decolonial aesthesis shows such a 

cosmopolitan self would need to be capable of a conscious and self-reflective critical movement. 

In short, it would need to be capable of reclaiming its aidagara. The following sections set out 

how this can be achieved with the resources provided through reading Watsuji. 

Conceptual persona 

In their rejection of both anthropocentrism and the agency/structure dichotomy Gilles 

Deleuze (1925-1995) and his sometime collaborator Félix Guattari (1930-1992) considered the 

capacity of humans and non-humans to affect and be affected (Fox, 2013:5. See also Deleuze G., 

1988:101). From the perspective of a Deleuzian ontology, bodies, and other objects are produced 

through their interconnections and interdependence with other similarly dependent and 

transient bodies, ideas, or social institutions (Fox, 2013: 5). They drew on, though transformed, 

Spinoza’s conception of passions as active forces to desire. This is, for Deleuze & Guattari, the co- 

120 From this perspective, it is understandable that theorists in ‘developing’ countries are calling for the 
establishment of indigenous social sciences based on localized texts etc., that then may be used universally. 
For instance, Michael Feener and Leigh Jenco (2011) state: “are the conditions, both domestic and 
international, under which scholars within and outside the Sinophone academic world can come to move 
Chinese theories and experiences from "local knowledge" to "universal knowledge"? How might regionally or 
culturally situated Chinese discourses (such as Confucianism) serve as sites of intellectual discipline for theory-
making in other locales?” I am mindful of the opportunities for the development of a theoretical position that 
draws from any of the great philosophical or theological practices. Whilst I sympathise with this position my 
concern would be that this would lead to a replication of the domineering and lack of contextuality that has 
rightly taxed post-colonial thinkers in terms of the imposition of Western derived social science. As such, the 
same arguments and concerns that have been raised against the dominance of Western derived social science 
could be applied to the imposition of a system of social thought derived from one or other of the world’s 
great systems of practice. 
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creation of reality through the production and relationship between action, ideas, and 

institutions (Deleuze & Guattari, 1984, pp. 27-30. Cited in Fox, 2013: 6). Again, echoing Watsuji, 

on the plane of immanence, social reality, these Assemblages of relations (Deleuze and Guattari, 

1988: 88), develop at the sub-personal, interactional, and macro-social levels. However, the 

underlying principle productive desire is a creative capacity is fluid and unpredictable: 

There are innumerable planes, each with a variable curve, and they group together or 

separate themselves according to the points of view constituted by personae. Each personae [sic] 

has several features that may give rise to other personae, on the same or a different plane: 

conceptual personae proliferate (Deleuze & Guattari, 2003; 1994]:76). 

In What is Philosophy? Deleuze & Guattari (2003 [1994]) introduce the idea of a 

conceptual personae. Where they say that, “[I]n philosophical enunciations we do not do 

something by saying it but produce movement by thinking it, through the intermediary of a 

conceptual personae” (2003 [1994]: 64-65), they are indicating more than the classic conceptual 

persona. To this latter view, the Socrates of Plato or the Dionysus of Nietzsche, or the neo- 

Hegelian of Hegelianism become something other than what they are historically or 

mythologically. Whilst it would be a correct description of one aspect of Deleuze & Guattari’s 

account, what interests this thesis is how embodied conceptual persona live, are supported, and 

desire transformation through social practices: “Conceptual personae have nothing to do with an 

abstract personification-a symbol or allegory-for they live, they insist. The conceptual persona is 

the becoming or the subject of a philosophy, on a par with the philosopher” (Deleuze & Guattari, 

2003 [1994]; 64). Here philosophy is the creation or construction of concepts that colonise 

"conceptual personae" which run the conceptual technology of society. We all have our different 

roles. The PhD Student, the Professor; the Doctor, the patient; the parent, the child; the disabled, 

the abled; the black, the white; the man, the woman. However, as conceptual personae, we all 

experience this space differently, inside and outside of our heads. It is within that 

multiperspectival space, inside and outside, that knowledge is produced and power is exchanged 

and experienced. Though the complexity and unpredictability of human inter-relationships on the 

plane of immanence co-creates and sustains social institutions, it also holds the seeds for 

transformation (Fox, 2017).121 

121 Here, the reader may reasonably suggest that with Deleuze and Guattari’s emphasis on 
‘déterritorialisation’ (1983), and the idea of a community of ‘humanity’ that they give a basis, like the one 
presented in this thesis, for cosmopolitanism. This is a suggestion examined by John Sellars (2007). As Sellars 
notes, Deleuze and Guattari’s theoretical construction is similar to that offered through Stoic accounts of 
cosmopolitanism. However, this thesis has made it clear that it distances itself from a ‘one- world’ vision of 
cosmopolitanism and globalization. As has been discussed throughout this thesis, especially recalling 
Mignolo’s work, it is ideas such as those of a ‘universal community’ that can be traced to cosmopolitanism’s 
reliance on abstractions. 
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The chapter now turns firstly to the negative critique of Watsuji’s and then to the 

question of whether a post-Watsujian account of aidagara offers such a conceptual vehicle 

capable of creativity. 

Extending subjectivity: Aidagara as Critique 

The aim of the chapter is to put forward a conceptual form of the individual/social matrix 

which integrates the synthesis of Delanty and Mignolo with the concept aidagara. Therefore, 

what resources can be found to carry out this task? As discussed above and in the chapter on 

fūdo, Watsuji’s two-stage principle of social epistemology would agree with Deleuze & Guattari’s 

argument for the rejection of both anthropocentrism and the agency/structure dichotomy. 

Similarly, in Deleuze and Guattari’s model, like Watsuji’s, the body is engaged both biologically 

and socially, being a carrier and expresser of cultural forms. However, is Watsuji’s body creative 

and open to active experimentation? 

As described by Sevilla the negative interpretation of Watsuji’s account leads to the 

excesses of aidagara (Sevilla A. L., 2015: 91). To develop the argument for a conceptual persona 

based on aidagara I will briefly outline these concerns. The reader will recall that for Watsuji all 

relationships are mediated through finite things that are held in common with mergence being 

total. However, this becomes problematic, based on Watsuji’s analysis of emptiness, as this could 

lead to the assimilation of one into the other. Which of course raises questions of autonomy and 

power. For instance, in exploring the relationship between man and wife he writes: 

When a community of two people is formed in this kind of mutual participation, 

this mutual participation permeates into the existence (sonzai) of the two people, and 

that makes them into one communal existence. . . . Every nook and cranny of the two 

persons is formed. In the space between these two, “self “can no longer exist. (WTZ10: 

335-336.  Cited, Sevilla A. L., 2015: 92-93).

Here one may draw the conclusion that this is an account of complete submission. 

However, it really is unclear whether such an account of this relationship is at all possible. 

Though generally supportive of Watsuji even William LaFleur criticized this aspect of his work, 

“This motif of defining social relationships in a way that obviates things that are 

‘confrontational’ or ‘oppositional’ is one that runs throughout the Ethics.”  (LaFleur, 1994:458). 

As Sevilla notes it is unclear as an account of “unity within oppositions” whether it is desirable 

or possible to erase such indelible differences such gender or sexuality. In respect of Mignolo’s 

project such an account would be unacceptable in that it would erase the colonial ontic and 

epistemic difference and the power contained with the relationship between the colonialised 
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and the coloniser. 

Equally, for Watsuji the borders of language define the ethnos. Furthermore, we do not 

communicate to understand each other. We communicate because we already understand each 

other. 

Linguistic activity is the expression of this mutual understanding. Therefore, in 

this there is already a “matter” that is mutually understood, and that “matter” is divided 

and unified within linguistic activity (WTZ10: 529; Cited Sevilla, 2015:94) 

Whilst Watsuji would be right to point to the occasions when we finish each other’s 

sentences, or leave things unsaid, as evidence for such a claim surely this mispresents the power 

of language on two levels. Language can be a means of control and of power, but it can also be a 

means of resistance. This thesis has already discussed how the language of the everyday limits 

consciousness and shapes social reality. In pointing to such a process Farah Godrej shows how 

the language of the public sphere, say racist, effects the consciousness of the individual (Godrej, 

2011). However, language, and its reclamation as Godrej demonstrates, can be an expression of 

dissensus: social reality can be altered through the altering language or the inclusion of new 

theoretical understanding. Again, this critique points to Sakai’s argument that Watsuji assumes 

cultures are seamless wholes. However, I argued in chapters two and three, that textual analysis 

of Watsuji’s work does point to the difficulties that Sakai’s account suggests. This is not to 

dismiss his argument only to point to the ambivalence of Watsuji’s theoretical position and the 

need for a more nuanced analysis such as was presented in chapter three. Therefore, the need 

to introduce emptiness as a deconstructive heuristic tool to recast aidagara so that a creative 

conceptual persona may emerge. 

The Creativeness of Aidagara 

The synthesis of Delanty’s relational social ontology with the notion of aesthesis must be 

accompanied by the imperative of rights as enunciation. Can the thesis’s reading of emptiness 

offer the conceptual persona a means of freedom from and freedom to be, that cannot be 

guaranteed through Watsuji? Drawing on the work of John Stuart Mill (2008), Isaiah Berlin (1967), 

and an interpretation of Nāgārjuna’s emptiness as critique, in a remarkable work of 

cosmopolitan philosophy,122 Toby Mendelson (2013) offers the potential for such a guarantee.  

However, and following Mendelson’s claim of emptiness containing the basis for a 

balance of positive and negative liberty, this must entail that the subject must gain 

122 That is as an act of philosophical cross-cultural communication in which both parties are understood 
through their own terms. 
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independence from not only external coercion, negative liberty and that the structures of society, 

a global society, must provide the conditions that would be required if that self-realisation is to 

be realised, positive liberty (Mendelson, 2013: 138). To develop this argument the chapter now 

turns to Sevilla’s account of the creativity of aidagara. 

Sevilla (2015), makes a convincing case for Watsuji’s Ethics holding a substantial account 

of cultural transformation that potentially expresses a basis for an understanding of positive and 

negative liberty. This argument is based on Watsuji’s distinction between culture and cultural 

production and the overcoming limitations. Briefly, Sevilla argues that Watsuji’s thoughts on 

cultural and cultural production in terms of social change are the significant factor that allows for 

a reading of cultural change: 

As a subjective dynamic tension, culture is the collectivity that precedes 

the opposition between subjects and simultaneously is subjective activity. And 

from there, it simultaneously makes subjects oppose each other and shows itself 

objectively as the medium (baikaisha) of the unity of subjects. Therefore, culture 

means, on one hand, cultural production and also, on the other hand, means 

cultural products or assets (WTZ10, 520: cited Sevilla, 2015:139-140). 

Watsuji sees the creativity of culture being expressed in four ‘disciplines’; language, art, 

science, and religion. These disciplines express the aesthetic, ontological, and religious 

manifestations of the absolute that is expressed through communal values. However, as Sevilla 

states, there is another side to culture-cultural production. Following Watsuji’s formulation and 

application of emptiness, Sevilla argues that for cultural production to express creativity the 

individual must return to the absolute by him/herself. In an example that expresses the need for 

social change, or the addressing of social ills, Watsuji writes: 

When an individual resolutely rebels against something that up to that point had 

held currency, and through strife and sacrifice finally manages to change the 

consciousness of totality, [it can be said that in this case,] that individual had become 

clearly conscious of something that had already been vaguely felt in collective 

consciousness (zentai ishiki), and ahead of the masses had tried to form things toward 

how they ought to be, thus leading collective consciousness to self-awareness. (WTZ11: 

648; Sevilla, 2015:11. Sevilla’s emphasis and added parenthesis). 

What Watsuji is putting forward here is the idea of the individual returning to the 

absolute to lead social change. It is important to note that this functions as a process of 
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individualisation.123 What we get is a sense of the individual’s struggle with individuality, drawing 

further into her own being, through which to contribute to the development of society. 

Furthermore, despite Watsuji’s views on language he sees it as something that is also dynamically 

created: 

In expressing this mutual intelligibility, [and] while bearing the pre-existing 

linkages between subjects, linguistic activity constantly creates the linkages between 

subjects anew. If one pays attention to this working, one can say that linguistic activity is 

the working that creates relationality (aidagara). . .  [It is] a double creative activity that, 

in making language as a meaningful form, creates relationality [as well]. (WTZ10, 531; 

Cited Sevilla: 140. Sevilla’s parenthesis). 

 
Watsuji recognises that etymological changes occur through the transformation of old 

words and their meanings. Additionally, Sevilla is correct to stress that Watsuji is also claiming 

that through this process the limits of social reality can be transformed. However, despite being a 

very strong sign that Watsuji’s account can offer a means of creativity for the conceptual 

personae, it is relying on the problematic account of emptiness that the thesis has already 

criticised. The right to create cannot be guaranteed here. 

 
As stated above, what interests this thesis is the description of Deleuze & Guattari’s 

account of how embodied conceptual persona desire transformation through social practices. In 

proposing the conceptual persona of the synthesis of Delanty’s individual and Mignolo’s 

principle of aesthesis the point was to overcome the imposition of an account of the 

decontextualized individual as an ultimate unit of concern but also to move away from 

essentialist notions of tradition that endangered individuality.124 As the reader will recall the idea  

of “capacity” has a key function in Watsuji’s argument. As the meeting point between the 

individual and the totality it suggests that practice informs life. However, as the discussion of 

fūdo revealed, when the chapter revisited Watsuji’s example of the mutuality of sharing coldness, 

there is a tendency for Watsuji to downplay the heterogenous and differentiated nature of 

society. However, the introduction of the thesis’s reading of emptiness to fūdo as a heuristic 

device, utilising Mendelson’s description of culture as an ‘empty whole’, acknowledges the 

123 Watsuji writes: “Where an individual who revolted against a family or a state, finds himself based in the 
Absolute, then by what right can a family or a state, as finite wholes, demand the negation of this individual? 
Even the prosperity of the state, insofar as the state is but a finite group of human beings, is not given priority 
over the dignity of an individual who originates in the Absolute.” (WTZ10 130 (123); Cited Sevilla 2015: 11) 
124 However, it is important to restate that Delanty’s cosmopolitan account, even if objections to his claim to 
have overcome Eurocentrism are set aside for the moment, is based on a genuine desire for individuality to be 
supported and that institutional coercion is curtailed. Equally, Mignolo’s account of loci of enunciation and 
aesthesis point towards the repression and oppression of communities worldwide. Repression that has often 
been justified through the imposition of exported notions of subjectivity. Both claims have validity.  
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particularities of both Delanty’s and Mignolo’s ultimate unit of concern, though it does so 

through undermining their subjectivity-their respective notion of social reality. However, as was 

discussed in chapter one the creativity of the critical cosmopolitan accounts of Delanty and 

Mignolo are severely curtailed through their reliance on temporal accounts that do not 

acknowledge social heterogeneity beyond their own conceptions of social reality. Therefore, can 

an account that balances the tensions between negative and positive liberties be provided 

through the work of emptiness? 

 

Toby Mendelson argues that such an account can be provided through drawing on the 

work on the work of Isaiah Berlin, John Stuart Mill and Nāgārjuna. As many will recall Mill 

famously argued in On Liberty that: 

 

“The object of this Essay is to assert one very simple principle...That principle is, 

that the sole end for which mankind are warranted, individually or collectively, in 

interfering with the liberty of action of any of their number, is self-protection. That the 

only purpose for which power can be rightfully exercised over any member of a civilised 

community, against his will, is to prevent harm to others...In the part which merely 

concerns himself, his independence is, of right, absolute. Over himself, over his own body 

and mind, the individual is sovereign” (Mill, 1989: 13). 

 
This has become commonly known as the principle of negative liberty. The core of the 

argument is that the only purpose that an external institution can justifiable exert power over an 

individual is if, and only if, it is to prevent harm to another. To do otherwise is to violate the 

fundamental freedoms of the individual. As Mendelson notes (2013: 123), such a claim is 

predicated in two fundamental claims. Firstly, is the claim of that there exists an autonomous 

and distinct agent, that may be distinguished from historico-socio conditions. Secondly, is the 

claim that there exist various social and institutional bodies that could intervene in the choices 

that the individual could make. Again, following Mendelson, Mill has two primary concerns in 

respect of external phenomena. Firstly, Mill is concerned with the everyday unreflective 

conventions of society. Secondly, he is concerned with the powers of the State. Therefore, for 

Mill political freedom primarily connects the autonomy of the agent with restrictions on the 

exercise of external phenomena on it. 

Mendelson finds such an account of negative liberty in Nāgārjuna on two counts (2013: 

131). For Mendelson, negative liberty would need to be recognised for a follower of the 

Nāgārjunian125 position to pursue their subjective transformation. Following this, this would entail 

125 It should be noted that Mendelson’s argument is predicated on the idea of a Nāgārjunian State. This thesis, 
however, is arguing that the principled account that Mendelson draws from Nāgārjuna of positive and 
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freedom from the imposition by a State or non-State actor of a particular view of reality. This may 

also be framed more positively as the basic freedom to choose any view of reality. Therefore, 

freedom from such forms of state or external intervention is a necessary precondition for 

subjective transformation. At this level, negative liberty must be protected as a necessary 

condition for the opportunity of effective self-realisation (Mendelson 2013: 126-127). Secondly, 

that such a necessary condition would entail that the possibility of epistemic critique must also be 

preserved. 

Turing to positive liberty, Mendelson draws on Plato, (2013: 132), to go beyond Berlin’s 

formal liberal account of positive liberty. Berlin had argued that: 

 
“The ‘positive’ sense of the word ‘liberty’ derives from the wish on the part of the 

individual to be his own master. I wish my life and decisions to depend on myself, not on 

external forces of whatever kind. I wish to be the instrument of my own, not of other 

men’s acts of will........I wish, above all, to be conscious of myself as a thinking, willing, 

active being, bearing responsibility for his choices and able to explain them by reference 

to his own ideas and purposes,” (Berlin 1967: 161; Cited Mendelson 2013: 132). 

 

For Berlin, such a formulation simply defines the concept of positive liberty as ‘the 

freedom to’.126 That is that any meaningful account of political freedom can only occur if agents 

do realise or have the opportunity of express and realise their subjective abilities. Here positive 

liberty indicates that individuals or communities have the freedom to realise their own 

potentialities or abilities. Therefore, as Mendelson notes, political constraint is not solely 

connected to a negative account of freedom from external constraint but is also connected to 

the unrealisation of individual capabilities potentialities. Therefore, such constraints occur at a 

level internal to the agent, as an individual or a community rather than in relation to the 

methods of external constraint that underpin the concept of negative liberty. 

Here Mendelson is drawing on Plato’s understanding of subjective constraint and 

potentiality in terms of the imbalance and balance of the psyche which for him is closely 

associated to the imbalance and balance of the polis. For Plato, the potential of the subject 

requires the overcoming of internal constraint. Secondly, he argues that external structures, the 

State, community, etc., must be structured in such a way that they enhance the possibility for the 

negative liberties is applicable more broadly for social theory. 
126 Mendelson writes (2013: 132) that “Berlin writes as an avowed liberal, and his essay on liberty is an explicit 
defence of negative liberty against positive liberty.” However, this paints a somewhat conventional picture of 
Berlin’s position. Berlin always took care to explain that negative and positive liberty “overlap” (2002 [1957]: 
169) or “cannot be kept wholly distinct” (2002 [1969]: 36), and he was clear that his two concepts of liberty 
have to coexist and cannot be substituted for each other: “I am not offering a blank endorsement of the 
‘negative’ concept as opposed to its ‘positive’ twin brother, since this would itself constitute  precisely the 
kind of intolerant monism against which the entire argument is directed” (2002 [1969]: 50, n. 1). 
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individual to reach their potential. And lastly, this leads to the implication that the social115 ideal 

can realise this in both the structural basis of society and within the individual (Mendelson 2013: 

233-234).

As with Mill’s concept of negative liberty, Mendelson finds equivalence within 

Narajguna’s work of positive liberty.127 However, he also finds a balance between the negative 

and positive liberty. This is based on a fundamental proposition: 

“That is, the conception of positive liberty as a political value arises directly out of 

the metaphysical claim that all things are empty and dependently co-arisen, once the 

entailments of that claim are examined politically” (Mendelson 2013: 139). 

This he breaks down to three specific points. First, the reader will recall that at the level 

of the agent, emptiness, as a cognitive guide, is meant to overcome the dualism between a 

‘false’ understanding of self, a reification that fails to acknowledge the co-dependent arising 

nature of that self, and an authentic self. Second, that such a self-realisation is itself dependent 

on external structures and conditions. And finally, that if self-realisation is to be a normative 

ideal, then it must be embedded within the structures and conditions of a society and not just a 

matter of individual pursuit (Mendelson 2013: 138-139). Therefore, based on the overarching 

good of self-realisation, Mendelson argues that a balance is struck through conceiving of 

negative liberty as a necessary principle which would mitigate any tendency towards 

homogeneity128 as: 

“…the goal of self-realisation can only be achieved by allowing individual agents the 

freedom to choose their own views and live according to them, any imposition upon them 

which violates that would be [a] contradiction to that goal.” (Mendelson 2013: 140-

Emphasis in original). 

Conclusions 

As the chapter outlined above the cosmopolitan imagination of Delanty’s relational social 

ontology is dependent on Castoriadis’s radical imaginary. However, as the chapter demonstrated 

such an account leaves a gap between the individual and society that restricts the individuals’ 

epistemic freedom and hence creativity. This facilitates an account of the radical imaginary that is 

dependent on the social conventions of the time. It is abstract, disembodied, and lacks the means of 

enunciation for creativity outside of those conventions. 

127 To develop his account of positive from Nāgārjuna he mainly extrapolates through the ‘Ratnāvalī’. 
Nāgārjuna (2007). 
128 Again, it is important to note that Mendelson is writing here in the context of a ‘Nāgārjunian 
totalitarianism’. 
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The account of the societal imagination developed through this chapter is built on three 

components. First, it is set against the backdrop of Watsuji’s account of socio-epistemology. Second, 

in its integration of the conceptual persona it breaks down the barrier between in-here and out-

there and recognises the role of capacities and that these are governed through conventions. Third, 

with its integration of emptiness, with the accompanying account of positive and negative liberties, 

it provides an account of a radical social imagination that breaks the bounds of social conventions. 

The space for societal analysis, as presented here, draws in and integrates the manifold loci of 

enunciation, including the body, social practices, time and physical space, beyond singularities such 

as the individual, democracy, globalisation, or the social. Such a space is ontologically prior to the 

reason, the discourse, of a culture and its institutions, and makes communicative exchange 

conceivable and fecund. Rather than rely on instrumental or utilitarian accounts of reason such an 

account of social knowledge becomes ontological rather than epistemological and undercuts Reality 

through the enunciation of the real through heterogeneous sensibility. Here the body is not merely 

a contingent aspect of selfhood but is integral to identity which cannot be thought of as separate 

from mind; the body is thus an ethical and epistemological site. We are not just minds and bodies 

but mind/bodies that experience our lives through the aesthesis of aidagara. Thus, as an embodied 

perspective such an account of the social imagination has the capacity to undermine the dominant, 

spatial configuration, through enunciating what has been silenced. To offer a place of critique 

outside of the dominant accounts of our time. Therefore, the next question is: How is this to be 

achieved? 

Through the inclusion of the conceptual persona, the relational social ontology and 

aesthesis, provides “…the access to a perception of the world different from the utilitarian and 

instrumental one. It is an intuitive knowledge that deconceptualizes the world and allows access to 

a cosmological vision capable of establishing connections between its different manifestations 

(Perniola 2013: 79). What this reading of Watsuji’s account of emptiness and aidagara as a 

conceptual persona also highlight is a recognition of alienation as a constitutive and creative aspect 

of subjectivity, such that ‘alienation’ is built into the very definition of the subject and social 

structures. Keeping in mind the discussion in chapter three, on emptiness, concerning the issue of 

transcending aidagara to gain a position of self and societal transformation, this chapter’s 

discussion of the balance between negative and positive liberty provides the opportunity of self-

realisation to reconfigure knowledge. Equally, this accommodates the insight that there are spaces 

within space through which to articulate a wish to be and that the structures and conditions of 

society must support this. The function of the social imagination proposed here contributes a space 

to imagine other than. This gathers multiplicity but not at the cost of individual experience and does 

not totalize the boundaries between and within communities and individuals. Through introducing 

self and society from the perspective of a non-dualistic heterogeneous framework in which ‘I’ 
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acknowledge my role in your life and its opportunities, provides a means to appreciate the created 

and creating, and therefore refutable, recursive nature of individuality and relationality which 

scaffold the interdependent material space of self, other and the world. This provides imaginative 

latitude to the lens of social theory. In recognizing the social imagination as a function of non-

dualistic heterogeneity account of space that is at once created and creating but which is also a site 

of expanding one experience of otherness and self, it is possible to find expressions of openness and 

transformation, that are not foreclosed by temporality, i.e. modernity and which offer the 

opportunity to reimagine the world: cosmopolitanism.  

The account of critical cosmopolitanism presented in this thesis is positioned as a critical 

decolonial cosmopolitan social theory. Such a model of critical cosmopolitanism firstly invokes 

emptiness as an epistemic principle. In providing a post-foundational basis it is capable of 

overcoming the significant epistemological criticisms of cosmopolitanism that were identified in the 

introduction.  As discussed at length the inclination of cosmopolitan theorists to invoke a normative 

principle raises the issue of curtailing the critical edge of the cosmopolitan imagination. The 

synthesis of Delanty’s and Mignolo’s work with that of Watsuji, which carries with it the 

introduction of a relational sociological account, offers an opportunity to destabilise the ‘West’s’ 

and modernity’s subjectivity. By doing so provides a starting point to re-examine notions such as 

democracy, capitalism and globalisation, from a perspective of non-conceptual Eurocentric thought. 
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Conclusions: The failure of thought 

Introduction: 

On the 14th June at the Prague European Summit 2017, the Czech Republic’s Minister of 

Foreign Affairs, Lubomír Zaorálek, gave a remarkable speech (Wintour, 2017; Zaorálek, 2017). He 

began the speech by conceding that he was speaking to a room full of the elite and that “[Europe] 

was segmenting … in which different categories of Europeans are growing further apart. There is 

a Europe of Erasmus educated people who reap the benefits from economic integration and 

freedom of movement. And those who struggle against stagnating wages and teeter to the 

precipice of poverty. For whom economic integration is an existential threat.”129 This, as he notes, 

carries with it threats to social cohesion and threats to political stability. Here he noted the 

failure of the inside of Western politics. This, he argued, was caused by the failure of politics to 

discuss the concerns raised by globalisation. This was because at times he felt that the main 

problem was ourselves.  

Therefore, what was required to address such concerns was the establishment of a “new 

equilibrium between Market liberalisation and social justice for all Europeans.” The underlying 

point here was that the projects of globalisation and the EU have been carried out with an eye to 

the project rather than deeply considering the effects on local communities and the lives of the 

people in those communities.130 However, he also noted that this was only one side of the 

debate concerning radicalism and discontent. To explore the other side of radicalism and 

discontent Zaorálek drew on the works of the Czech philosopher Jan Patočka (1907-1977) and 

Zbigniew Brzezinski (1928-2017). As he explained for Patočka radicalism is a modern openly 

progressive gesture and the point was how to acknowledge it and harness it. “For the first time 

in history”, citing Patočka, “we have huge amount of people, conscious, more and more 

educated, informed, equipped with new expectations. This… like mass of people, unstoppable 

energy, uncontrollable movement…world of lifting barriers… between countries and 

civilisations… a new openness on this planet… at the same time the propensity to violence 

chaos… the question is how to harness this movement of this power.” Speaking of Brzezinski this 

represents “a waking that we are facing now…we should be focussed on the non-Western 

world’s newly politically aroused masses. Long repressed political memories are fuelling in the 

large part the sudden and very explosive awakening energised by Islamist extremist in the 

Middle East. But what is happening in the Middle East today might be just as the beginning of a 

vital phenomenon to come out of Africa, Asia and even the pre-colonial peoples of the Western 

129 My transcription. 
130 Other more policy driven accounts have recently argued that the uneven social aspects of globalisation 
within Western societies needs to be addressed. In particular, see Baldwin, (2016: 225-241). 
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hemisphere in the years ahead… [this] something new, this delayed political self-assertion 

enhanced by delayed outrage and grief…which is surfacing for revenge…what we are facing now 

is the return of our colonial past.” It is with a view to these changes that Zaorálek raised his 

concerns. The relationship between inside and outside, the past and present, and the how the 

changes of the last thirty y e a r s  have effected the space, and the spaces in between that we 

live in and how we have responded to these changes, that has motivated this research. It is a 

question of what story about ourselves do we want to tell ourselves. 

This chapter will proceed as follows. First, it will outline the limitations of the thesis. Here 

it draws attention to what qualifying or restraining factors have needed to be put in place for the 

thesis to be manageable. Most notably of these qualifications concerns the development of 

aspects of thesis that would require separate monographs in themselves. Next the chapter 

provides an initial presentation of the findings of the thesis. After this presentation, the chapter 

will present how the thesis has developed presenting its findings alongside existing studies. The 

next section will outline the contributions to academic knowledge that the thesis represents. The 

penultimate section will briefly outline future research opportunities. The final section will be 

concluding remarks for the thesis. 

The Scope and Limitations of the Research 

Firstly, the concerns of this research. This thesis engages in what Ascione (2016)   

describes as a re-evaluation of global sociology’s conceptual and terminological premises because 

of the effects of colonialism, globalisation and the possibilities of geopolitics of knowledge. 

Likewise, Delanty argues that something like a global network of critical thinking is ultimately what 

defines social theory in the world (Delanty, 2006: xxiv). Whilst in Murphy 2015 paper it was 

suggested that Watsuji provides the answers to the ills of the cosmopolitan imagination, in              

developing the research it has become apparent that Watsuji’s project, and that of my own, could 

only develop further through invoking a critique of Watsuji’s thought itself. To take the research 

beyond Watsuji. His account, his paradigmatic whole, does not satisfactorily provide a means to 

adequately address the critique provided of critical cosmopolitan social theory. However, the 

thesis has demonstrated that Watsuji was a cosmopolitan thinker, though a cosmopolitan thinker 

that challenged the absolute universalism of Eurocentric thought.  

As may be clear from what I have written in this thesis so far, and especially from the 

theoretical model of Critical cosmopolitanism that I have set out, the argument that I make in this 

thesis is not centrally about any single one of the three thinkers that I draw on. Rather the aim is 

to argue that Watsuji’s ideas, when viewed together with the outcome of double critique of 

Delanty/Mignolo, provides the basis for a positive view of understanding global/local conditions. 

Admittedly, as discussed above his adoption of nothingness and emptiness as an ontological 
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category does lead to some confusion. However, when set against the background of a reasonable 

reading of his work what emerges is a system of thought capable of escaping the confines of his 

own social consciousness through the recognition of any system of thought’s limitation. In 

removing the significant influence of nothingness as a ground reality provides the heuristic 

account of emptiness to provide the space for transcendence and social/self critique. In addition, 

in distancing his thought beyond the boundaries of liberal or communitarian accounts he provided 

a means for social theory to engage in a genuinely transcultural and global activity. Drawing on the 

relational sociologies of Buddhism and Confucianism, in stressing the independent and 

interconnected nature of the human condition, provides a location to develop a more positive and 

humanistic social thinking beyond instrumental rationality. This also allowed the individual, 

individual transformation back into social theory. 

Such a consideration brings me to my next point of what this thesis is not about. This 

thesis is also not about Watsuji Tetsurō. This is not a historical-philosophical account of Watsuji. 

This thesis is a critical engagement with his ideas and with those derived from a critical 

engagement with critical cosmopolitan social theory both ‘Western’ and decolonial. This is 

important and reflects my previous concerns about the nature of social and philosophical 

scholarship centred on the work of Kyoto school thinkers. As will presented further into this 

chapter there has been important scholarship undertaken on Watsuji and other Kyoto thinkers. 

However, the majority have held the problem of Japanese consciousness within its margins. The 

work on Watsuji is no different. Rather than engage with that scholarship this thesis is aimed at 

drawing on the theoretical creativity that emerges when the work of these authors from different 

perspectives and traditions are introduced to each other on a level ground: cosmopolitanism. 

This thesis is not a thesis on Buddhism, or Buddhist accounts of social theory. Whilst 

there have been prominent accounts of Buddhist social theory (See Hattam 2004; Loy 2003), this 

thesis makes no claims to a Buddhist world-view. As the reader will have read in the preceding 

chapters, though Watsuji was a lay Buddhist he engaged with and drew on philosophical thought 

from around the world. Likewise, this thesis does not base itself in one field of view, or 

perspective, but draws on multiple perspectives through which to enable an engagement with 

the critical cosmopolitan imagination. If it can be said to have a perspective, it is that monological 

a n d  zero-sum perspectives on reality are deeply flawed when we encounter social analysis or 

more importantly, reality.  

The thesis has offered some potentially intellectually stimulating findings that it has not 

been able to fully address. To have done so would have taken it beyond its remit. For instance, 

the double critique of Delanty’s and Mignolo’s critical theories does offer the scope for more 

research as in doing so it has revealed the limitations within both accounts. However, what has 
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interested the author most was the destabilisation of the Western identity that the critique, 

drawing Mignolo’s critique, revealed. Far from an account of modernity and progress it does 

suggest a fragility and an emotional and psychological inability to recognise and accept one’s 

history and its effect on the other. In the decolonial project the other confronts the self with 

culpability and responsibility in an idiom and vocabulary that the self cannot define, mediate, or 

command. An authentic cosmopolitanism needs to be accompanied with the recognition that 

one needs to address one’s own culpability; one needs not only acknowledge the Self when 

acting, but also to represent the being-in-the-world of the Other, however painful that may be 

to accept. Through not adopting such a model the debate is not allowed to develop into one 

that moves beyond the subjectivity of the Self and to allow for the incorporation and 

contestation within the debate of social, historical, political, and emotional contexts that informs 

the light and shadow of any society. Likewise, in terms of matters within the West such a 

proposition offered in the thesis of spaces within space supporting the enunciation of the 

destabilised self could lead to a recognition of the terms in which it understands the 

accoutrements of modern life such as gender, the state, the community, how resources are 

distributed and what it is to be an individual. 

The next section will provide an initial summary of the thesis’s findings. 

Research findings 

The primary task of the thesis was to answer the following question: To what extent can a 

synthesis of the joint resources of Gerard Delanty, Walter Mignolo and Watsuji Tetsurō address 

the critique of cosmopolitanism? The epistemological principle that has motivated this thesis was 

that through exploring the concept of Critical cosmopolitanism from the combined perspectives 

of the thinkers presented here would allow for creativity and innovation. This is not to suggest 

that the approach here represents the notion of presenting the lowest common dominator. On 

the contrary, the expectation was that bringing together these three thinkers, with my own 

perspective, would provide an alternative view through which to see the world and then to 

provide a means to reimagine it from the bottom up. 

While it may be the perception that Delanty and Mignolo represent conflicting accounts 

of the Critical cosmopolitan imagination, that of modernity and its underside fighting for notice 

within the world’s imagination, the intuition that drove this thesis was that both represented 

different assumptions about the world and about the root causes of its problems. Rather than 

being a mere academic antinomy this would provide access to a broader scope of perspectives 

and therefore solutions within a changing and complex world. Watsuji, as was noted in the 

introduction, is not generally regarded as a cosmopolitan. However, it was the introduction of 
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Watsuji into the conceptual mix that allowed the thesis to begin to undercut Delanty’s and 

Mignolo’s social realities. 

In the introduction, the thesis argued that cosmopolitanism in general was faced with 

several theoretical and empirical difficulties. To briefly recap these were that in formatting the 

cosmopolitan project through ‘Western’ concepts and values its apparent concern for ‘otherness’ 

in an increasingly globalised world stands in palpable contrast with its failure to look beyond 

Western intellectual resources in any meaningful way. In re-embedding Western values and 

concepts, the nature of an essential humanity, within a global social theory, cosmopolitanism, as 

it is presently understood, also fails in its own self-reflexivity. That is to identify that groups from 

and within diverse heritages, ethnicities, classes, and regions may express the same language, 

have the same concepts, but experience these differently. That its reliance on a monadic 

understanding of humanity, at the level of conceptual abstraction, it does not account for 

everyday experience and learning: in the space of actual social relationships. In doing so it lifts 

the individual out of spatially constructed relationships of power and downplays conflictual 

aspects within and outside social systems. 

It was against this background that the introduction posited a synthesis of the works of 

Delanty, Mignolo, and Watsuji. Delanty takes his point of departure from the diverse kinds of 

modernity and processes of societal change. The critique of thought and practice given by 

Mignolo does draw our attention to the face of the other and the localised, creating and created 

effects of the production of knowledge. In doing so is to appeal to the other, the oppressed, 

from which to think about the social and political world. And who cannot be moved by such 

appeals? Who cannot acknowledge that a social science or philosophical position needs to 

recognise the suffering of the world’s marginalised through which to ground any claims of 

validity.  

Watsuji is a much more nuanced and complex thinker to classify as easily. Many of 

Watsuji’s reflections on the nature of being human were developed in the context of a dialogue 

with Martin Heidegger’s Being and Time. However, whilst it would be accurate to state that 

Watsuji did implement the phenomenological approach of European thinkers he nonetheless 

remained attached to his Buddhist and Confucius heritage. As the thesis has discussed we can see 

this clearly in his use of the concept of emptiness, but also in the relational model of society that 

he introduced from Confucianism. Emptiness appears in Watsuji’s scheme as double negation. 

From Watsuji’s perspective any social analysis that rests on the dualities of individuality or society 

can only ever be provisional and reductive. Though the thesis has already discussed Watsuji’s 

application of emptiness it is important to note that for him emptiness should be understood as 

holding the created as well as creative aspects of existence and therefore the possibility of 
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change. And in developing the Confucius inspired aspects of his work, Watsuji suggests an 

account of relational sociology that has the capability to engage, enrich and be enriched through 

dialogue with similar relational social ontologies from around the globe. 

Therefore, the findings that this thesis has reached are as follows. First, none of the 

thinkers provided in this thesis can overcome the criticisms of cosmopolitanism outlined above. 

The fundamental problems are as follows: 

• Delanty’s account lacks the ability for cultural translation beyond the vertical 

notions of culture through the prism of a one-world vision of globalisation. His 

singular epistemic perspective reduces the multiplicity of life to abstraction and is 

disembodied. The adoption by Delanty of Castoriadis’ account of the imagination 

establishes a gap between the individual and society. As such Delanty ‘s model is 

unable provide a point of critique outside of existing social structures and 

conditions. The proposal of a critical account of reimagining the world from the 

same perspective of space that caused the issues in the first place undermined 

the project. 

• Mignolo theoretical totalising of the world forces him into abstraction with the 

inability to account for difference. Like Delanty, Mignolo offers a singular 

perspective. Mignolo’s account establishes a gap between the differentiated 

individual and society. Mignolo’s account rests on a vertical appreciation of 

tradition and does not provide a position of critique in everyday social space. 

• Watsuji’s ambivalence in respect of ontology and emptiness leads to the creation 

of totalities. Though Watsuji did not provide an account of the imagination his 

work would create a passive view of society and therefore result in establishing 

a gap between self and society. 

To breakdown the answer to the question directly. This follows the units of the triadic model. 
 

• The relative universalisms of Mignolo and Watsuji are incapable on their own of 

overcoming the objections to cosmopolitanism. However, through the 

introduction of the ontic background of kairotic space and a rereading of 

emptiness the thesis finds that it can offer an account that can, (i) address the 

concerns of homogenous space and offer a point of critique, (ii) rather than rely 

on vertical accounts of tradition the thesis argued that it was capable of 

providing horizontal loci of enunciation. (iii) In doing so, in moving the analytical 

focus away from traditions, that are always idealised, to individuals exposed to 

the tensions and opportunities that are offered by a tradition allows for ‘many 

voices to be heard from the same place’. This focuses on what matters to people 
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rather than these concerns being subsumed to the principles of a project, such 

as globalisation or cosmopolitanism. 

• The synthesis of Delanty’s relational social ontology and Mignolo’s principle of

aesthesis, the conceptual personae, is on its own incapable of overcoming the

objections to cosmopolitanism. This was due to the individual components being

based on totalising assumptions. The thesis developed the conceptual persona

through Watsuji’s relational ontology, aidagara, to provide an embodied and

socially immersed point of enunciation. It then introduced the interpretation of

Nāgārjuna’s account of positive and negative liberties to provide

a point of critique. This allowed the thesis to argue that the developed

conceptual personae can: (i) bridge the gap identified in both Delanty’s and

Mignolo’s account of the theoretical relationship between the individual and

society, (ii), to incorporate the body into the field of analysis, (iii) to offer an

account of social space that provides a point of critique from outside the

dominant modes of social, economic and political conventions.

• Furthermore, what the overall analysis demonstrated was an account of the

social imaginary that was not a product of social conventions, globalisation or

cosmopolitan projects, but which was a product of the interaction between

these and situated individuality.

Against the backdrop of the account of socio-epistemology of Watsuji, here 

cosmopolitanism is defined as an approach to social theory that identifies the creativity offered 

through the tensions of individuality and social relationships, and that this is universal in nature, 

though this universality is spatially relative not absolute. The recognition of this offers the 

possibility of critical transformation beyond the dominant mode of understanding social reality. 

Therefore, the answer to the research question is that the synthesis of Delanty. Mignolo, 

and Watsuji can address to a significant extent the objections to cosmopolitanism. 

The next section will turn to how the thesis has gone about addressing the research. 

The Research 

The purpose of the thesis has been to develop an account of conceptually non- 

Eurocentric Critical cosmopolitan social theory. An obvious, and possibly less ambitious choice for 

the thesis to make, decision to make was that one theorist provided a better insight into the 

nature of social reality than the other two. However, the analysis has demonstrated that all three 

provide valuable insights that are useful in the construction of an alternative account of Critical 
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cosmopolitan theory. What emerges through this synthesis of ideas is an approach to Critical 

cosmopolitanism that recognises the tension of individuality and social relationships as creative, 

in the recognition of that that the possibility of critical transformation exists, and that this is 

universal in nature, though this universality is spatially relative not absolute. 

In respect of the question of cosmopolitanism offering new ways of imagining the world 

the thesis proposed a two-fold strategy to overcome the epistemological problems that have 

already been identified. First, a significant conclusion was that it would be difficult if not 

impossible to reimagine the world through the realm of singular perspective of space. After all, it 

was this account of social spatial relationships that was the cause of the need to reimagine the  
world in the first place 

Against such an ontic background chapter one introduced a double critique in the form of 

Delanty’s and Mignolo’s accounts of Critical cosmopolitanism. Both theorists, from different 

perspectives, aim to identity ‘gaps’ within the framework of societal reason. This chapter had set 

itself two tasks. The first task was to set out the two critical accounts of cosmopolitan social 

theory. Both theorists offer triadic models. Delanty’s rests on the individual as the ultimate unit 

of analysis, that this is absolute, with these two-component’s bringing about, at the global level, 

the cosmopolitan imagination. Mignolo’s model offered the socially embedded ethnic identity 

traumatised through colonialism, that this was relative or loci of enunciation, and that the 

connections between similar communities develops the cosmopolitan imagination. 

What the thesis demonstrated was that both accounts could only be partial. Rather than 

providing a mechanism for acknowledging the incompleteness of our conventional reality such 

accounts were shown to be incapable of stepping outside of their own social-space. In so doing 

both accounts resist the exploration of existing social relationships and individuality posited on 

that space. Further, this also excludes any meaningful form of social creativity as it is posited from 

within the social space of what it is trying to critique. 

However, it is important to stress again that the benefit of bringing these thinkers into 

the same theoretical space is that they provide different perspectives through which to view 

social reality. Therefore, the point was to extract from their work contributions that could be 

useful for the development of the thesis. The second task that the chapter had been set was the 

establishment of conceptual vehicles through which to develop the thesis. The first part of the 

model is Mignolo’s loci of enunciation, or relative universalism. This is an important contribution 

as it not only highlights ontic and epistemic aggression and its effects on the subject, but also 

focuses attention on the production and consumption of knowledge. However, I argued that such 

an account did not accommodate the analysis of actual existing relationships which have been 

theoretically positioned within a kairotic framework. Therefore, the need to position it in a 
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synthesis within a social ontology and epistemic principle capable of transcending both 

individualistic or holistic social ontologies. 

The second component of the model consisted of a synthesis between Delanty’s 

relational social ontology and Mignolo’s notion of aesthesis. Delanty’s relational social ontology   

does attempt to move away from abstraction and is important in stressing the importance of  

individuality which is lacking in Mignolo. However, within Delanty’s model spatially constructed  

relationships of power are underemphasized. Equally, it downplays conflictual aspects within and  

outside of social systems. In respect of this Mignolo’s contribution of the relational space of  

aesthesis is particularly important in stressing the dangers of ontic and epistemic violence and that 

the claim that reason and reasoning are universal. As such, it is possible to encapsulate such a  

synthesis as a conceptual persona. Whilst this would be a significant development theoretically in  

respect of this thesis’s aim of developing a critical cosmopolitan account capable of addressing the  

 critique identified in the introduction it would be insufficient. This is because the individual parts 

of the model still rest on assumptions of totalities. Therefore, the need to introduce a non-  

dualistic epistemic principle and more robust social ontology. 

Based on cosmopolitanism’s acknowledged claim to ‘reimagine’ the world which must, by 

necessity, mean the transformation of self, its self-realisation, these considerations led on to the 

assertion that a Critical account of Cosmopolitanism must be epistemically predicated on an 

epistemic principle that necessarily must be empty. Rather than provide epistemic principles that 

fail to acknowledge the matrix of co-dependency within ideals of self and other, this would 

require predicating the cosmopolitan imagination on units of analysis, the individual and social, 

that recognise their co-dependent arising nature, through which to allow thought to reflect upon 

itself critically. However, the problem was identified that the individual was predetermined, or at 

least possibly predetermined within the matrix of aidagara. Therefore, in the adoption of 

Lieberman’s account of aidagara as presenting an opportunity of transcendence this allowed the 

chapter to develop both a negative and a positive form as critique. 

To return to Delanty and Mignolo such an epistemic principle satisfies their overall aims. 

In respect of Delanty it provides a mechanism to protect individuality. In respect of Mignolo it 

acknowledges that socio-historical contexts, that continue to this day, do restrain the ability of 

‘colonised’, marginalised peoples to find self- realisation. However, this, as was pointed out is 

epistemically reciprocal. For in doing so it undermines any reification of essential natures and 

claims to authority. With this epistemic principle in place the thesis then moved on to an 

engagement with the results of the double critique of the first chapter and with Watsuji’s 

concepts of fūdo and aidagara.  

The fourth chapter developed Mignolo’s account of the loci of enunciation through a 
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conversation with the first component of Watsuji’s socio-epistemology, fūdo. The aim of this 

chapter was to outline an account of the loci of enunciation that is not dependent on 

‘tradition’ and to offer an account of a methodology for Critical cosmopolitanism that is 

capable of recognising this. The concepts of the loci of enunciation and fūdo are an attempt 

to move away from absolute notions of universalism and to set out a paradigm of cross- 

cultural translation and communication. However, as the chapter found due to the totalities 

inherent within both paradigms they are incapable of moving beyond a totalising view of 

society. In respect of Mignolo an irony is that if he were to theoretically ‘offer up’ his account 

to ‘modernity’ then he would find that he would destabilise modernity’s subjectivity which 

would lead to the possibility of exciting opportunities for new ways of understanding 

subjectivity.  

However, the analysis of Watsuji and Mignolo’s accounts did lead to the possibility of 

outlining a methodology and empirical system for Critical cosmopolitanism.  

Drawing out the practice aspects of Watsuji’s and Mignolo’s work allowed the chapter to 

argue that a modification of Jenco’s socio-epistemology method for cultural analysis 

presented the opportunity to rotate the axe of enunciation away from the vertical accounts 

to one that was focused on the horizontal axes, the axes of everyday practice, through 

which to hold intercultural conversations. In respect of the method of a multi-perspectival 

locus of enunciation such an account of knowledge production and enunciation would 

appear to be responsive to the need for those living in the ‘spaces within space’ to be able 

to articulate their perspective on the space in which they live. However, as the chapter 

stated this still left the analytical frame on the general level of the social. Therefore, the 

need to introduce the second synthesis of Delanty’s relational social ontology and 

Mignolo’s notion of aesthesis to bring the theoretical perspective to the level of the 

situated individual. 

The fifth chapter’s task was the development of the ‘conceptual persona’ through an 

engagement with the second stage of Watsuji’s socio-epistemology, aidagara, could take 

place. The function of the conceptual persona was to present a conceptual form of the 

individual/social matrix derived from the synthesis of Delanty and Mignolo which was 

capable of intra and inter cultural communication and critique. To develop the argument the 

thesis engaged with Delanty’s account of the imagination. In particular it focussed on his 

application of Castoriadis’ account of the radical imaginary. For Delanty, extending the 

project of autonomy of Castoriadis, the imagination for social change is found in the 

temporal movement of progress in the social context of globalisation. 

However, as was discussed in the chapter, Castoriadis’ model, and by extension 
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Delanty’s model, was untenable due to the metaphysical gap between the self and society; a 

problem that Castoriadis’ project was meant to address and overcome. As the chapter 

observed, once we find ourselves within the monadic isolation of the unconscious, it 

becomes difficult to explain how communication is possible in the first place. Such a 

proposition, of the monadic nature of the self, repeats the conceptual problems that were 

raised in respect of Delanty’s inclusion of the individual in his theoretical model in chapter 

one. 

To overcome this gap between the self and society, as well as to present a point of 

critique for the individual and society, the chapter introduced a reading of aidagara that 

incorporated the thesis’s adoption of emptiness as a heuristic device. What this reading of 

Watsuji’s account of the concepts of emptiness and aidagara also highlighted was the 

recognition of alienation as a constitutive and creative aspect of subjectivity. In the 

adaptation of Mendelson’s account of Nāgārjunian positive and negative liberty were 

repositioned to provide, within the whole conceptual framework, and points to an account 

of critique positioned outside of the social conventions of Reality. As discussed in respect of 

Lieberman’s presentation of transcendence in aidagara, to transcend merely means to be 

attentive to the contradictions within society. The cosmopolitan connectors would not 

based on subjective-objective accounts of cognitivism or ideal accounts of ethnic or gender, 

but on situated enunciations of an awareness of aidagara from heterogeneous societies. 

Such an approach suggests empirical-causal relationships between previously unrelated 

events, structures, perceptions, and actions that may provide avenues for future research.  

The cosmopolitan imagination 

In After Cosmopolitanism Rosi Braidotti, Bolette Blaagaard and Patrick Hanafin call for an 

understanding of cosmopolitanism that is more focussed on the material reality of our social and 

political situation and less focused on the linguistic and semantic analyse of its metaphorical 

effects (2013: 3). In their view cosmopolitanism transforms itself to “a cosmopolitics by adopting 

embedded and embodied perspectives” that begin as it is experienced (2013: 4). As the critique 

outlined in the thesis has illustrated, the reliance on the Western categories and history of 

development excludes multiple sources of meaning from which to draw on through which to 

illuminate the human condition. This is an increasingly indefensible position; if ever it was 

defensible. However, whilst the world is shifting, once again, the language of the political and the 

social can only look to its past for inspiration. 

The role of the imagination in global cultural contexts is increasingly being described in 

terms of individual and collective agency and critical possibilities. This work of the imagination 

involves accommodating the claim that cultural groups are not distinct but interrelated and 
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overlapping, and that the global and local are entangled in each other. Such accounts also make 

the claim for the need for continuous negotiation and renegotiation of cultural interaction. 

However, as this thesis has demonstrated the epistemic problem with the cosmopolitan 

imagination. What emerged through the analysis of Delanty’s account, but more specifically his 

reliance on Cornelius Castoriadis, was that theoretically there was a gap between the individual 

and society. This appears problematic in respect of dissent and the imaginative capacities of the 

self as it would appear to leave the self to be dictated to by societal institutions. These could be 

the state or corporations. The problem here is that whoever controls the means of discourse has 

power over consciousness. Mignolo too sees the creative possibilities incumbent in the 

cosmopolitan imagination. However, in his concept of border thinking the opportunity for change 

occurs at the epistemic and ontic border between the marginalised and modernity. However, in 

his creation of totalities based on the ethnic ideal he fails to provide mechanisms of individual 

creativity. Further, in creating global totalities rules out creative endeavours with ‘Western’ 

thought that is distrustful of the social conventions of global reality. Both accounts This are 

problematic in respect of dissent and the imaginative capacities of the self as it would appear to 

leave the self to be dictated to by societal institutions. These could be the state or corporations. 

The problem here is that whoever controls the means of discourse has power over consciousness. 

The approach towards the cosmopolitan imagination offered in this thesis is comprised of 

two stages. First, in the chapter on the loci of enunciation the analytical frame was rotated from 

the vertical relationship of an authorities of tradition to a horizontal relationship between 

interlocutors. Though remaining sensitive to the asymmetries of power, inter-culturally and intra- 

culturally, this would not take for granted notions of shared traditions but seek an expressive, 

embodied syntax through which to locate the reciprocal recognition of interlocutors to open up 

the possibility of other ways of thinking that produces a form of interculturality beyond the 

normativity of modernity. The second step, the syntax of such an imagination, was obtained 

through the post-Watsujian account of aidagara. In introducing the conceptual persona, situated 

within aidagara as an account of aesthesis, provides for a non-dualistic, embodied and socially 

immersed relational social ontology, account of social space that provides a point of critique from 

outside the dominant modes of social, economic and political conventions. In establishing such a 

conceptual persona bridges the gap between the self and society. And what would be the 

connectors between these diverse and multi-layered communities. The connectors would be ‘ 

‘. That is an intentional gap left for the communities and the individuals within communities to fill 

in themselves. It would be dependent on the unique circumstances in which they find 

themselves. What the thesis has suggested is that by introducing an alternative account of space, 

embodied and capable of enunciating the exchange of power, and when accompanied by an 

analytical framework that focuses on the horizontal axes of societal analysis, that ‘people’ will 
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articulate what matters to them. In doing so, when released from the confines of the same 

account of space of the dominant narrative as well as the liberating efforts of the Critical Theorist 

then people globally may find the potential for transdemocratic alliances between different 

peoples, platforms, and parties-but this will be on their own terms. 

Future research 

Cosmopolitan Democracy 

Within the context outlined above, and from the perspective of a non-dualistic account of 

Critical Cosmopolitanism, the focus of this research would be to explore how such an account could 

provide the basis for democratic reform from outside the narrative of today’s considered fiction: 

neo-liberalism. Whilst methodologically cosmopolitanism would claim to reject the logic of exclusive 

oppositions, the logic of zero-sum, in terms of its research commitments it is dedicated to accepting 

the limitations of its own social consciousness. That is, rather than being an attitude of ‘openness’ 

and form of dialog capable of acknowledging the agonistic dimension of the social, as well as the 

contingent nature of any type of social order, the cosmopolitan, as understood in the standard 

narrative, is reliant on its own bias and prejudice. Therefore, to facilitate a descent into 

hermeneutical knowledge through which to then ascend to critique requires the formulation of 

space differently from the singularity of ‘a citizen’ that represents an occurrence of the human 

tendency to apophenia: the tendency towards pattern formation as a representation of reality as 

Real.  

In developing such an account, it rejects Critical Cosmopolitanism Theory’s emphasis on the 

cognitive order of modernity, or accounts of identity, and both accounts inability to provide a 

normative concept. Both create artificial schemes that resist the exploration of existing social 

relationships and the possibility of exploring realistic solutions to real-world problems. In drawing 

on the relational social ontology developed here to develop a normative emphasis. Of course, there 

is the concern of the normative nature of cosmopolitanism. As has been displayed in recent events 

in the United States of America and in European the concerns of many voters have been one of 

rejection of the ‘cosmopolitanisation’ of the economy and their politics. For them, the globalisation 

agenda has led to the creation of a two-tier system-the elites do well while for the socio-

economically disadvantaged this has led to economic existential threats. However, as theorists we 

are obligated to continually reassess our methods and the concepts that are our working tools. In 

the light of this globalisation, the spread of ideas, and the acknowledgement of the malevolent role 

of orientalism in respect of the acceptance of ‘other’ ideas have allowed for what Foucault 

described as the “the critical work of thought itself” that this thesis engages with. However, it must 

be strongly noted that this thesis does not make the claim that say Asian thought, alone, can 
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provide a final place for the social sciences in general or cosmopolitan social theory in particular. 

Even Watsuji did not make that claim. All that this thesis claims is that the work of Watsuji is 

capable of contributing to the discussions and debates concerning cosmopolitanism and relational 

social theory.  

Focusing further it aims to advance the account of subjectivity developed there through the 

double critique of Delanty’s critical account and Mignolo’s Decolonial project. The critique given in 

here points towards a dialectical shaping of subjectivity; that of progress and negation through 

which to provide a normative focus. This is an interpretation beyond liberal or communitarian 

accounts of social space. Within such a framework the three aspects of the cognitive, the subjective, 

the objective, and intersubjectivity are destabilized. The focus, therefore, of this part of the 

research will be on the notion of the individual as a unit of democratic analysis and its relationship 

to institutions. It will argue that as a primary unit for the development of democratic thought it is 

problematic on two counts. In its abstractness, it does not offer an account of actual social space 

and how this shapes identity and meaning, both socially and individually. Secondly, the unit of the 

individual purposefully sets up barriers between self and institutions. Therefore, any radical 

democratic alternative needs to address the social convention of “Who do we think we are?” and 

how the answer to that question shapes our relationship between (to) ourselves and the 

institutions that shape meaning in the world. Drawing on the critical account developed in my 

doctoral research will allow the research programme to focus on how politics, and political 

narratives, emerge in-between as a socio-epistemological framework. Here the relational social 

would be at the apex of a conceptual triangle above the economy and the political.  

The Practice of Critical cosmopolitanism 

The chapters on the loci of enunciation and aidagara strongly suggest that practice 

theory would be an ideal vehicle through which to develop future research. Practice theory can 

best be understood as a cluster of theories within the tradition of types of cultural theory 

(Reckwitz, 2002: 245).131 However, as Nicolini (2009: 196) reminds us that it is, “…because of its 

131 The term ‘theories of practice’ was introduced by Sherry Ortner (1984). In the context of developments 
within the field anthropology.  As she describes it, “‘practice’ is rather a new key symbol of theoretical 
orientation [ ...]. This is neither a theory nor a method in itself, but rather, [ ...] a symbol, in the name of which 
a variety of theories and methods are being developed” (Ortner, 1984, p. 127). Though not an exhaustive list 
as a sign of the methodology and theoretical diversity of practice theories can be illustrated through the 
broad list of theorists identified as Practice theorists. Bourdieu project of a ‘praxeology’ since Outline of a 
Theory of Practice (1977), Giddens ‘theory of structuration’ (1979; 1984), Judith Butler’s ‘performative’ gender 
studies (Butler, 1990), and Latour’s science studies (1993 [1991]). Its diversity does show that practice 
theories do provide a theoretical perspective that has been found to be useful for ‘loci of enunciation’ that 
would have been otherwise silenced in respect of the production of knowledge. However, as Gabrielle Spiegel 
(2005: 25) points out, “the very looseness and theoretical incoherence [of practice theory], may prove to be 
of benefit, carving out a space where the differential concerns of a broad group of historians, anthropologists, 
sociologists, and philosophers can find a common space within which to 
address each other.” 
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multifaceted and complex nature, practice can never be captured by a single method or 

reproduced through one single style of writing.” Despite this caveat a principle claim of practice 

theories is that the social, the political and the cultural, are founded primarily in implicit 

knowledge, and that this is embodied, mediated and enacted through human and artificial 

artefacts (Schatzki 2001: 2; See also, Bueger, 2014: 386). As Reckwitz notes (2002: 251), 

‘practice’, as in practice theory, represents a regular procedure that is carried out and 

interconnected with the contextual knowledge in the “form of understanding, know-how, states 

of emotion and motivational knowledge”. What distinguishes the approach of practice theories 

from the two classical figures of the ‘homo economicus’ and the ‘homo sociologicus’, that 

understand themselves as dialectical opposed (Reckwitz, 2002: 248), is that both classical 

approaches, as Reckwitz notes, exhibit a “blind spot”. That is both accounts dismiss the implicit or 

unconscious knowledge that enables the symbolic organisation of reality. As the discussion in the 

previous chapters has demonstrated such a socio-epistemological principle would be 

accommodating to the theoretical outlooks of both Mignolo and Watsuji, and that of the thesis.  

As Reckwitz argues, (2010: 117), practice theorists see practices as carriers of 

materiality. This is that it is not only bodies that internalize practices, but also material artefacts 

and technologies. Whilst other culturalist approaches are inclined to reject the materiality and 

embodiment of the world practice theorists see practices as carriers of materiality. Here, and 

the reader should be minded to the previous chapter on fūdo it is not only bodies that 

internalises practices but our physical environment and technologies that are also the carriers of 

practices. Where differences do slightly emerge between practice theorists and Watsuji and 

Mignolo is in practice theorists account of multiplicity. Practice theorists see the world as being 

comprised of multiple and overlapping orders. As the thesis has demonstrated, an initial reading 

of both Watsuji and Mignolo suggest that both lack the theoretical resources to sufficiently 

accommodate difference. However, given the introduction of the thesis’s reading of emptiness 

as a heuristic device, along with the adaptation of Jenco’s methodology, offers an opportunity 

to develop such an account through the loci of enunciation. 

Concluding remarks 

In part this is a thesis about the stories that we tell ourselves as individuals, communities 

and as a species. And social and political thought does represent forms of considered fiction. As 

with all genres of fiction it asks from its audience the suspension of disbelief. It asks its readers to 

willingly ignore obvious untruths and fantastic elements in the literature to enjoy and legitimise 

the story. The discourse of the political and the social is formed within a cultural context and its 

prominence and legitimacy is dependent of how broadly this is shared. And that makes sense. A 
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human is “essentially a story-telling animal” (MacIntyre, 1984: 216), and storytelling “may be the 

way through which human beings make sense of their own lives and the lives of others” 

(McAdams, 1996: 207. Emphasis added). However, as the thesis has tried to convey those stories 

are never self-enclosed. They are shared, mutated, passed round within and across different 

communities and different times. Each time a story passes through a body to another, from eye 

to eye, it changes and provides different meanings and signifiers: they include and exclude at 

once. The function of the narrative is to create identity at all levels of human social life. However, 

these are never monolithic but are flattened reflections of a deeper reality. They are like 

holograms that reflect to one viewer a view of reality but to another viewer the view of reality 

also changes. These make use of symbols and myths and serve as vehicles for making ourselves 

intelligible through which to include and to exclude. It is through these narratives that cultural, 

social, and political legitimacy and institutions is founded. These are intra and inter-constitutive 

establishing the opportunities, tensions, desires and creativity of life through, across and beyond 

the boundaries of self, other and the world. This thesis has argued that for all the proclamations 

of the cosmopolitan imagination towards world openness and acceptance of the other to 

reimagine the world, that if that it is told from the perspective of an abstract entity that cannot 

accommodate the multiplicity of being human, then it can never provide a realistic social 

alternative. A theme that runs through this thesis is to try to account for how the stories that we 

tell ourselves mutate but can be reconciled to change how ‘I’ experience and act in the world. 

The critical cosmopolitanism that emerges through this thesis aims to provide a more 

localized account, inhabited by people, in which varied influences encounter and fuse, but which 

does not ascribe priority to any one influence. It also suggests that diversity can be found in the 

world despite the homogenizing processes of globalization. Though the thesis draws our attention 

to a critique of globalization and neoliberalism, it also stresses that it is not only institutions that 

need to be reformed, but also the social relationships that provide the praxis of actual existing 

power. In identifying a cosmopolitan view of the world as a plural and as ‘hetero-spatial-

temporal’ place, the thesis has aimed to provide the grounds to identify connectors based on a 

‘relational universalism’ as embodied and embedded, diverse and individual. The use of Delanty’s 

and Mignolo’s work to expand the social ontology of Watsuji, places emphasis on the social, in 

the relationship between social forces and the individual, to provide a unique critical perspective. 

In this view, society, understood in terms of the relationship between individuality and 

relationships, is at the apex of the conceptual triangle in which the resources of the state and the 

economy are there to support it. As such, it provides a framework to enunciate a post-neo-

liberalism that identifies, first, the societal obstacles to critical self-determinacy and which then 

leads on to structural changes. As I hope I have made clear this presents a form of Critical 

cosmopolitanism not necessarily practised in a politically centred way. Rather it functions 
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through flows of knowledge from the acknowledgement of ‘I’s’ incompleteness, to then express a 

better understanding of not only the societies in which we live, but also of our own dependent, 

diverse, and incomplete lives. 
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Appendix: A Taxonomy of Cosmopolitan Dispositions in the Academic 
Literature 

This appendix is designed to firstly position the developing field of critical cosmopolitan 

social theory against the backdrop of the history of Cosmopolitanism in Western thought. It also 

aims to set the fundamental tenets of Buddhism and how they are applicable to the cosmopolitan 

imagination. For the standard narrative, we can observe three phases in its development; the 

ancient Greeks, the renaissance, and the moderns beginning with thinkers such as Kant (Schlereth, 

1977, pp. xxiv-xxv). However, before the ancient Greeks, Buddhism had formulated an argument for 

the singleness of humanity along similar lines. The Buddhist account is introduced as it directly bears 

on the work of Watsuji. Though there are similarities in the ‘Western’ and ‘Buddhist’ accounts the 

emphasis in this section will be on drawing out the differences between the ‘standard narrative’ of 

cosmopolitanism and the Buddhist account. 

The Standard Narrative 

Diogenes of Sinope, the founder of Cynic philosophy, when asked where he belonged, is 

reported to have replied, “I am a citizen of the world.” The core of the Cynic philosophy was to live 

in concord with the “law of nature” outside of conventional societal models. However, the idea of 

the Cosmopolis only begins to emerge in Stoic philosophy during the Greek and Roman Empires of 

the Mediterranean world. In fact, cosmopolitanism for the anarchist-laden Cynics had “no trace of 

an ideal community amongst men” as it later would have in Stoic and Kantian cosmopolitanisms 

(see Nussbaum 1997; Fine & Cohen, 2002). What we begin to see with the emergence of the Stoic 

account of cosmopolitanism is the abstractness of the cosmopolitan order that draws the periphery 

to the centre. Whilst Diogenes condemned a universalism of social order through which to control 

populations, Zeno and later Marcus Cicero would engage with concepts such as Rationality132 to 

construct exclusive communities based on Roman citizenship and to justify the expansion of Roman 

law and Empire (Douzinas 2007: 152--8). By extending the universal over the particular suggests an 

exacting form of determinism, a determinism that was absent in Diogenes claim to be a citizen of 

the world and, as I described earlier, his hermeneutic suspicion of everyday social mores. Of course, 

this also suggests that the abstractness of universal reason becomes the justification for self-

sanctioning action by the state or other societal actors. 

Early Christianity is commonly seen as a secondary cosmopolitan source, with its stress on 

the equality of all human beings before a transcendent God. However, it was not until the 13th and 

14th centuries that this Christian interpretation of Greco-Roman universalism began to flourish 

132 The capital letter is intended and indicates the transition from ways of reasoning to a way of universal 
Reason. 
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again in Europe (Carter 2001; Heater 1990). Yet, it was only as a consequence of the epistemic and 

ontological revolution, in Europe, initiated by Descartes and Spinoza that Enlightenment thinkers 

began to substitute the transcendent God that underpinned Christian conceptions of 

cosmopolitanism with the transcendence of history, science and the modern subject (Vaughan-

Williams, 2007: 44). Following on from the Greco-Roman and Renaissance formulations of 

cosmopolitanism, this third generation of cosmopolitans assimilated the previous features of the 

ideal while grappling with its further implications in science, politics and economics (Schlereth 1977: 

xxv). Above all it is the work of Immanuel Kant that began the cultivation of the cosmopolitan ideal 

and who has had a lasting effect on the its development within ‘Western’ social thought (Fine and 

Cohen, 2002; Held, 1995; Nussbaum, 1997; Vertovec and Cohen, 2002; Beardsworth, 2011; 

Douzinas, 2007; Brown & Held, 2010; Delanty, 2009; Nussbaum, 2010).  

Kant had sought a solid basis for cosmopolitanism to meet the criticisms directed against his 

predecessors such as the Abbé de St Pierre and Rousseau. A common understanding of Kantian 

cosmopolitanism rests on his account of hospitality, that is, the welcoming of distant strangers     in 

ones' home, as the individual embodiment of his otherwise macro-politically oriented 

cosmopolitanism. For Kant, all men have a right to reciprocal hospitality anywhere in the world, 

“…by virtue of their right to communal possession of the earth’s surface” (Kant 1990: 106). And as a 

moral being each individual has a duty to obey and understand the bonds and principles that unite 

him or her with other humans (Vaughan-Williams 2007: 44). On this interpretation, the borders of 

political communities do not bound moral duties, but are universally applicable. 

However, as Hans Reiss has argued, the Kantian account of politics forms part of a 

multifaceted ontology of morality, since, “the principle of universality demands that our social and 

political institutions should be governed and our public conflicts settled in a universal manner” 

(Reiss 1990: 20). In turn, this requires the existence of universally valid law, which should govern the 

realm of the political. Kant found such a basis in a teleological theory of nature. For Kant, the 

principal purpose of nature was a “universal cosmopolitan existence” through which all the “original 

capacities of the human race may develop”. Whilst the individual human being and community may 

believe that they are pursuing their own projects they are all along being “unwittingly guided in 

their advance along a course intended by nature” (Kant 1992: 41); the particular is subsumed into 

the universal. Following on from the Stoics, for Kant, it is nature, or a particular conception of 

nature, that incorporates concrete life projects into the abstractness of universal accounts of history 

and the human condition (Papastephanou, 2002). 

Kant’s cosmopolitanism reveals itself through a complex web of seven systematically 

discrete senses of cosmopolitanism; knowledge, morality, education, history, the order of ‘nature’, 

local legal order and federal/global legal order. In the next section I outline the clusters of 

connotations and associations of contemporary cosmopolitanism. To do so I will use Delanty’s 
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(2009: 54-68) argument that the shift from a 'classical' to a 'contemporary' cosmopolitanism has left 

cosmopolitanism being represented by a taxonomy containing moral, political and cultural 

phenomenon.133 While these connotations necessarily intertwine, and overlap such taxonomy 

serves as a suitable method in classifying the significant dimensions of a cosmopolitan disposition. It 

will draw out and highlight the limits of the present debate through focusing on the idea of a 

conceptual Eurocentrism concealed as universalism. It will argue that despite some contemporary 

cosmopolitan theorists’ endeavours to address aspects of this weakness in the present debate also 

reveals a series of more general problems with cosmopolitanism, as presently understood, as an 

ideal. 

The moral tenets of a cosmopolitan disposition 

Drawing on this Stoical heritage and Kant’s appropriation of it (Brown 2009: 8), in 

contemporary debates on cosmopolitan moral thought we find a return to Kant inspired by the 

principle that Kant’s writings are as applicable to our own age as to his own. The starting point for 

such a cosmopolitan analysis goes back to Kant’s ‘right of universal hospitality’ which spells out the 

principle that all human beings, by virtue of their potential as world citizens, have a right to 

hospitality. To this characteristic belongs Delanty's expectation that the cosmopolitan should 

have the capacity of “positive recognition of the Other” (Delanty 2009: 86) and Beck's 

demand for “cosmopolitan empathy” as part of the wider cosmopolitan outlook (2006: 7). It is a 

subject that directly raises the question that Seyla Benhabib (2004) aptly terms the rights of others. 

However, this account of moral identity has not gone without criticism. Hilary Putnam, in his 

response to Nussbaum, argues that just as tradition without reason is blind, so too reason without 

tradition is empty (Putman 1996: 96). Putnam proceeds to suggest that the notion of universal 

reason as something independent of all traditions is indefensible. Putman’s point is that any appeal 

to universal notions of rationality, appeals that devalue local heritages and traditions that function 

in the formation of human identity, must be rejected. Benjamin Barber echoes Putnam when he 

writes, “Diogenes may have regarded himself a citizen of the world, but global citizenship demands 

of its patriots’ levels of abstraction and disembodiment most women and men will be unable or 

unwilling to muster, at least in the first instance” (Barber B. 1996: 34). Abstraction and 

disembodiment point to the thinness of cosmopolitan identity unsupported by a more robust sense 

of reason. Moreover, Barber also points to the idea that moral motivation may not be sufficiently 

served by purely considering abstractions. Sissela Bok (1996: 38-44) pursues this idea further when 

she claims that the Kantian conception of rationality endorsed by Nussbaum would fail to recognize 

133 This taxonomy omits the idea of economic cosmopolitanism, the aim of establishing a global free market 
with all being potential free trading partners, and legal cosmopolitanism, being committed to a concrete 
political ideal of a global order, However, this is outside of the remit of this thesis; see (Kleingeld, 1999; Pogge, 
1992). 
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the role that partiality plays in moral life. The overall conclusion reached is that such an intellectual 

position falters due its insistence on the bounded and implicitly unchanging nature of reason and 

inheritances from the past. 

But, is this dichotomy real where the local is jettisoned in absolute favour of the universal or 

vice versa? As Webb, Bose, and Tagore (Webb 2015; Bose 2006; Tagore 2008), among others have 

noted this account of reason, and its relationship to moral identity, is far from the sole contender to 

the idea of reason and reasoning. Through the work of Webb, Bose, and Tagore, we see that it is 

possible to articulate an understanding of reason that is universal through its engagement with the 

local and through which different communities can learn from each other. In this way, critical 

transformation is possible, in a way that respects historical, cultural, and societal development, 

rather than the imposition of one tradition onto another. Furthermore, this also highlights an 

awareness to the fact that no culture is complete with access to universal knowledge and that all 

cultures can learn from each other. 

The political tenets of a cosmopolitan disposition 

Usually, political cosmopolitanism refers more or less directly to the kind of formal, 'from 

above' and the application of neo-Kantian principles for cosmopolitan democracy. This normative 

approach was signalled by Held’s Democracy and the Global Order ([1995]2010) which took up 

Kant’s vision in Perpetual Peace to argue for the apparently utopian possibility of cosmopolitan 

citizenship (see also Archibugi et al. 1998). In such views, inquiries on cosmopolitanism revolve 

around forming principles for the “protection and nurturing of each person's equal significance in 

'the moral realm' of humanity” (Held 2010: 69). Cosmopolitanism, as a democratic theory, captures 

the insight that, especially in a globalizing and increasingly interconnected world, the results of 

collective decisions taken in each polity affect parties outside the boundaries of that polity, such 

that the demand for the accommodation of the interests of those affected by such decisions risks 

rendering territorial boundaries morally arbitrary (Habermas, 1999). As such cosmopolitans display 

an awareness of both 'global risk society' (Beck 2006) and the 'interconnectedness of different 

political communities' (Held 2010). 

Other approaches seek to avoid changes in the national sphere and settle for change in the 

architecture and conduct of international institutions as a necessary means for establishing global 

justice (Pogge 2008). The aim of this is to foster new forms of supranational and transnational 

governance as well as developing a robust global civil society (Held D. 1995; Archibugi, et al., 1998; 

Kaldor 2002; Rumford 2013). Nash (2006) suggests that the international human rights system can 

only set the ground for the development of a more cosmopolitan world order if ordinary people can 

identify themselves with the values that constitute this system. 
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However, according to Danilo Zolo any cosmopolitan project must in practice be autocratic, 

hegemonic and violent, for cosmopolitanism is an outgrowth and ideological   reflection of global 

capitalism, which remains its enabling condition (Zolo 1997; Hardt & Negri 2000; also, see Pagden 

2000: 6). From this perspective cosmopolitanism is the latest phase of capitalist modernity, 

operating on a global scale; here is a new term to disguise an old form of Western engagement with 

the Rest. In an exploration of the moral history of cosmopolitanism Anthony Pagden (2000) 

demonstrates convincingly that European ideas of cosmopolitanism developed in tandem with the 

rise of European empires. Similarly, he writes that it was European Enlightenment cosmopolitans 

who often advanced moral justifications for later exercises in European imperialism. While Pagden 

may be highlighting the political conditions under which cosmopolitanism came to be imagined, 

Craig Calhoun (2003b) argues that liberal cosmopolitans often fail to recognise the social and 

economic preconditions of their own discourse. That is that they fail to escape the confines of their 

own social consciousness. He argues that liberal cosmopolitanism is misrepresented as freedom 

from social belonging rather than a special sort of belonging, or as a view from nowhere or 

everywhere rather than one from a particular social space. It is in this vein that Cheah (2006) 

criticizes Habermas’s (2001) vision of a cosmopolitan global public sphere, which remains oblivious 

of the neoliberal logic of global capitalism. Similarly, Pollock (2000) offers a critical reading of 

neoliberal notions of Cosmopolitical coexistence. 

However, Pollock’s point is subtler than a straight-forward condemnation of the 

cosmopolitan project. His point is that it raises important issues when we are aware that some 

people in the past have been able to be universal and particular, without making either their 

particularly ineluctable or their universalism compulsory. Pollock’s point is that alternative forms of 

cosmopolitan and vernacular practices are at least conceivable (Pollock, 2000; see also Webb 2015 

for a deep discussion of pre-liberal forms of cosmopolitanism).  

The cultural tenets of a cosmopolitan disposition 

Continuing from Pollock’s argument the most promising accounts of cosmopolitanism, as 

opposed to the largely formalist moral and political accounts, come from cultural and 

anthropological theorists. As Nigel Rapport notes, there is more than one way of being 

cosmopolitan, and non-anthropological literatures on cosmopolitanism have not taken sufficient 

account of this (2012a). Whilst the debate surrounding the moral and political concepts has drawn 

mainly from Western resources Scott Malcolmson (1998) has observed that ‘cosmopolitan’ values 

and orientations characterize other cultural traditions. This is the explicit intent of Arjun 

Appadurai’s statement (cited in Robbins 1998: 1) that contemporary ‘cosmopolitan’ experiences do 

not necessarily derive from Western models or authority, and also James Clifford’s claim (1998: 363-

365) that there exist ‘plural discrepant cosmopolitanisms.’ The cultural tenets of a cosmopolitan
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disposition can be divided into three separate but interrelated realms. Firstly, there is the most 

evident tenet of displaying a “willingness to engage with the Other” (Hannerz 1990: 236; cf. Appiah 

2006). To this first notion of cultural cosmopolitanism belong Szerszynski & Urry's (2002) curiosity, 

appreciation and openness about many places, peoples and cultures and the willingness to take 

'risks by virtue of encountering the other’ and Gilroy's (2004) demotic cosmopolitanism displayed by 

those who “find civic and ethical value in the process of exposure to otherness” (2004: 75). This 

then leads to a second point that to the cultural sphere of cosmopolitanism belong also certain 

aspects of cultural reflexivity, irony and knowledge. Merton (1968) stressed the sensation of 

belonging to 'Greater society' and Schueth & O'Loughlin (2008) and Pichler (2012) have emphasised 

the identification with the category of 'citizen of the world' or feeling a 'belonging to the world as a 

whole'. Gilroy (2004) and Delanty (2009) hold that the capacity to relativise one's own culture and 

to mutually evaluate different cultures are core dynamics in the cosmopolitan disposition. Whilst 

Turner (2002) and Smith (2007) put emphasis on irony and distance to one's local culture. In this 

sense, Szerszynski & Urry (2002) highlight the ability to map one's own society and its culture in a 

geographical and historical setting and Kendall et al. (2009) emphasise the capacity of 'cultural 

code-switching' (2009: 111). Thirdly, it is argued that cosmopolitanism is often expressed in “banal, 

often commercially exploited, processes” (Jansson & Andersson 2011: 4) and as a non-reflexive 

habitus (Holton 2009). For Szerszynski & Urry (2002) this includes the mere consumption of many 

places and cultures. Holton, in turn, emphasises the possibility of a cosmopolitan openness as a 

taken-for-granted feature of everyday life fostered by globalisation and other latent structures 

enabling ‘cosmopolitan conversation' (2009: 32).  

As Kendall (2009), Pollock (2000) and Rapport (2012) have noted there are 

cosmopolitanisms rather than one single form of cosmopolitanism. It is this characteristic of 

cosmopolitanism that this thesis draws on. Less widely reported, or theoretically explored, 

iterations of non--European cosmopolitan thought are recognized in the diverse ancient works of 

numerous Egyptians, Hebrews, Chinese, Ethiopians, Assyrians, and Persians, where moral duties 

beyond the immediate community were advocated (see Brown & Held, 2010:3--4; for a wide 

ranging discussion of non-Western and pre-modern forms of cosmopolitanism see Webb 2015; for 

an excellent discussion of the southern African cosmopolitan philosophy of Ubuntu see Ngcoya, 

2015).  

The Buddhist paradigm 

This thesis is not an exposition of a Buddhist account of cosmopolitan social theory. 

However, the non-Western cosmopolitan argument of interest comes from Siddhartha- Gautama, 

The Buddha, as it informs the thought of Watsuji. Buddhism, represents a conceptual paradigm of 

holistic non-dualism, the interdependence of subject and object, that asserts the non-duality of 
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inner (personal) and external change, a feature that differentiates it from other compatible forms of 

social activism (See Loy 2003; Hattam, 2004; Arnold 2005; Ward, 2013) for discussions of Buddhist 

social theory).134 The aim of this knowledge-wisdom is the temporal and ultimate cessation of 

suffering (Dukkha), which is a state that is referred to as enlightenment. Often the Buddhist view is 

introduced in terms of the ‘Four Noble Truths’135, understood within the tradition to be the 

Buddha’s first discourse after his own enlightenment. 

 As discussed above much of the contemporary debate concerning cosmopolitanism, at 

least in the Western tradition, comes to us from the Stoics via Kant (Brown, 2009; Nussbaum, 1997). 

However, from the Buddhist perspective the stoical, Kantian and contemporary emphasis on 

individuation, that is firstly understood as a selecting self who determines principles by inventing 

them (Kristjansson, 2010: 187)136 and then who “has to engage in some or other intellectual 

‘detour’ to bridge the gap between what can be immediately experienced about the other person 

and that person’s psychological states” (Asch 1952) is delusional. Such an account can lead to the 

idea of assimilation of self into other. Whilst the Stoics, and all who followed, emphasized the 

rational nature of ‘Man’ [sic], Buddhism’s emphasis on the non-duality of being, and our 

interdependence, emphasizes the development of all aspects of being-in-the-world.137  

This interdependence involves seeing oneself not as primarily separate from others, rather, 

as belonging in a network of relationships. In this it offers a unique approach to the hermeneutics of 

suspicion as it is in the “deconstruction and reconstruction of the sense of self is necessary to 

become aware of the most deceptive of meta-narratives: the one we normally do not perceive 

134 Formulated around 500 B.C.E. by Siddhartha-Guatama, the Buddha, the Sangha of Bhikkus (almsmen) and 
Bhikkunis (almswomen), the community of Buddhist monks and nuns was open to anyone. Race, caste, 
wealth, or sex, were irrelevant. Of course, in the popular imagination the Buddhist tradition is portrayed as a 
peaceful and non-violent movement. However, one could also point to the suffering of the Muslim 
community in Myanmar by the Buddhist community to engage that view. See Hayward (2014) for a discussion 
of the nascent nationalism within the dominant Buddhist tradition in Myanmar. As this section of the thesis 
will make explicit below it is not an argument for a Buddhist form of cosmopolitanism only one that 
incorporates the entanglement between different forms of thought to present an alternative account of 
cosmopolitan social theory. That said, it would be remiss of me not to be clear that I do not hold that 
Buddhism presents an unchallengeable account of the human condition, for instance in respect of gender. See 
Sirimanne (2016), who puts forward the argument that Buddhism does not have a reformist agenda or an 
explicit feminist theory.  
135 The first noble truth asserts that the human condition is by its very nature dukkha, or suffering which can 
be understood to refer to the constantly repeated feeling that something is lacking, or incomplete in our lives. 
Somehow, there is something not quite right, therefore we strive to continually fill the gap. For a Buddhist, an 
examination of the cause for this profound dissatisfaction leads to the second noble truth, the truth of the 
origin of suffering, understood as ‘desire’, ‘craving’ or ‘grasping’. Such awareness then leads to an 
understanding of a ‘sane, awake quality within us’ that ‘manifests itself only in the absence of struggle’ and so 
we discover the third noble truth: the truth of non-striving or the cessation of suffering. Such a realisation 
then leads us to examine the need to continue to practice ‘letting go’, to practice some disciplined way of 
working on our minds, of practicing meditation: the fourth noble truth (Hattam, 2004: 18; Loy, 2002). 
136 Of interest in terms of the argument that the ‘West’ invented, or discovered, the individual self, see Huynh 
Sang Thong, ed., quoted in Thong (1996). See also Day (2007: 19-36). 
137 See McCarthy, 2010, for a discussion of the possibility of Buddhist ethics, in particular Watsujian ethics, 
for an ethics of care. 
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because it is our ordinary, everyday reality—the “real world” we take for granted but in fact is 

constructed” (Loy 2003:4). Rather than an act of imperious cosmopolitan consensus the Buddhist 

argument plunges into the hermeneutical depths of ‘what is?’, to then ascend to ‘what is possible?’ 

While the Stoics gave a conditioned account of heterogeneity and otherness, based on 

contingency of birth, from the Buddhist perspective the acceptance of difference and otherness, the 

impartial pre-distribution of assets and privileges, of the acknowledgement of others freedoms, of 

community in multiplicity, is not conditional. Whereas the Stoicism of Chrysippus limited citizenship 

in the cosmos to those who in fact live in agreement with the cosmos and its law, Buddhism begins 

with the idea that we all hold the capability for Buddha-nature (humanity). It is this account of 

humanity which informs Watsuji’s work and which this thesis will argue offers the potential to 

provide an alternative and unique perspective to the debate concerning the development of a non-

Eurocentric cosmopolitan social theory. 

This section has outlined a companion to the standard narrative of cosmopolitanism. 

The argument offered here is that from the Stoic’s, through Kant, and through to 

contemporary accounts, that an underlying premise of cosmopolitanism has been the notion of 

universalism that subsumes the particular. Here, in a form that draws the periphery to the centre, 

cosmopolitanism as a law of nature operates as a view from above in a way that abstracts from the 

concrete existence of reality. However, in providing an alternative account of cosmopolitanism this 

appendix has argued that there exists an account that grounds our ‘humanness’ and our 

interconnectedness with other and the world in the everyday reality of our lives. Of course, as has 

been mentioned throughout this thesis, Buddhism is not alone in this respect. Rather than providing 

a view from above this account begins with our horizontal relationships. Finally, this appendix has 

argued that rather than represent a ‘quietist’ tradition, in Weber’s famous formulation, that 

Buddhism, with its acknowledgement of the construction of social reality, represents an alternative 

approach to the hermeneutics of suspicion.  

 

 

 

 

 

 

 

 
 
 
 
 

166



Bibliography 

Adam, B. (1994). Time and Social Theory. Cambridge: Polity Press. Adorno, T. (1977). Telos. The 

actuality of philosophy, 120-133. 

Agger, B. (1998). Critical Social Theories: An Introduction. Boulder: Westview Press. 

Allen, A. (2016). The End of Progress: Decolonizing the Normative Foundations of Critical Theory. 

New York: Columbia University Press. 

Aman, R. (2014). Impossible Interculturality? Education and the Colonial Difference in a 

Multicultural World. LiU-¬tryck: Linköping. 

Ames, R. T., (1994). Introduction to Part One. In, Ames, R. T., W. Dissanayake, & T. P. Kasulis (Eds.), 

Self as Person in Asian theory and practice. New York: State University of New York Press.  

and Theory, 47.5, pp. 428–439. 

Anderson, B. (1983 [2006]). Imagined Communities. London: Verso.  

Anzaldúa, G. (1999). Borderlands/ La Frontera: The New Mestiza. San Francisco: Aunt Lutte Books. 

Apffel-Marglin, F., & Marglin, S. A. (1996). Decolonizing Knowledge: From Development to Dialogue. 

Oxford: Clarendon Press.  

Appadurai, A. (1996). Modernity at Large. Minneapolis: University of Minnesota Press.  

Archibugi, D., Held, D., & Köhler, M. (Eds.). (1998). Re-imagining Political Community: Studies in 

Cosmopolitan Democracy. Stanford, CA: Stanford University Press. 

Arisaka, Yoko. (1993). Haiku, Nishida, and Heidegger: Toward a New Metaphysics of Experience"  

(1993  manuscript). 

Arisaka, Yoko. Beyond “East and West”: Nishida’s Universalism and Postcolonial Critique. The 

Review of Politics 59:3, Summer 97, pp. 541-560. Reprinted in Border Crossings: Toward a 

Comparative Political Theory. Fred Dallmayr, (Ed). Lexington Books Lanham: 1999. pp. 236-252. 

Arnason, J. (2003). Civilisations in Dispute: Historical Questions and Theoretical Traditions. Leiden: 

Brill.  

Arnold, D. A. (2005). Buddhists, Brahmins, and Belief: Epistemology in South Asian Philosophy of 

Religion. New York: Columbia University Press.  

Arrowsmith, R. R. (2011). Modernism and the Museum. Oxford: University of Oxford.  

Asch, S. (1952). Social psychology. Englewood Cliffs, NJ: Prentice-Hall. 

Ascione, Gennaro. (2016) Science and the Decolonization of Social Theory: Unthinking Modernity. 

London: Palgrave. 

Baek, J. (2011). Re-conceptualizing Critical Subjectivity and Identity in Critical Regionalism: 

Phenomenological Inputs. ARCHITECTURAL RESEARCH, 13(2), 23-30. 

Baldwin, R. (2016). The Great Convergence: Information Technology and the New Globalization. 

167



London, England: The Bleknap Press of Harvard University Press. 

Barad, K. (2007). Meeting the Universe Halfway: Quantum Physics and the Entanglement of Matter 

and Meaning. Durham: London: Duke University Press. 

Barber, B. (1996). Constitutional Faith. In J. Cohen (Ed.), For Love of Country? (pp. 30-37). Boston: 

Beacon Press.  

Barber, M. D. (1998). Ethical Hermeneutics: Rationalism in Enrique Dussel's Philosophy of 

Liberation. New York: Fordham University Press. 

Bardhan, N., & Sobré-Denton, M. (2015). Interculturality, Cosmopolitanism, and the Role of the 

Imagination: A Perspective for Communicating as Global Citizens. In M. Rozbicki (Ed.), Perspectives 

on Interculturality: The Construction of Meaning in Relationships of Difference (pp. 131-160). 

London: Palgrave.  

Bauman, Z. (2003, February). Utopia with No Topos. History of the Human Sciences, 16(1), 11-25.  

Beck, U. (2006). The Cosmopolitan Vision. Cambridge: Polity Press. 

Becker, A. L. (1982). Beyond Translation: Esthetics and language description. In Heidi Byrnes (Ed.) 

Georgetown University round table on languages and linguistics: 124-138.  

Bellah, R. (1964). Japan’s Cultural Identity: Some Reflections on the Work of Watsuji Tetsurō. The 

Journal of Asian Studies, 24(4), 573-594.  

Benhabib, S. (1992). Situating Self; Gender, Community and Postmoderism in Contemporary Ethics. 

Cambridge: Polity Press.  

Benhabib, S., Butler, J., Cornell, D., & Fraser, N. (1995). Feminist Contentions: A Philosophical 

Exchange. London: Routledge.  

Berlin, I. (2002 [1958]). Introduction, In Berlin, Liberty. Oxford: Oxford University Press, pp. 3-54. 

Berlin, I. (2002 [1958]). Two concepts of Liberty, In Berlin, Liberty. Oxford: Oxford University Press, 

pp. 166-217. 

Bernier, B. (2006). National Communion: Watsuji Tetsurô’s Conception of Ethics, Power, and the 

Japanese Imperial State. Philosophy East & West, 56(1), 84-105.  

Berque, A. (2013). Thinking Through Landscape. (A.-M. Feenberg-Dibon., Trans.) London: Routledge. 

Berque, Augustin. (2004). Offspring of Watsuji’s theory of milieu (Fûdo). Geojournal, (60), 389- 396.  

Best, S., & Kellner, D. (1991). Postmodern Theory: New York: Guilford: Critical Interrogations.  

Bhabha, H. K. (1994). The Location of Culture. London: Routledge. 

Bhambra, G. K. (2009). Postcolonial Europe or Understanding Europe in Times of the Postcolonial. In 

C. Rumford (Ed.). The Sage Handbook of European Studies, (pp. 69-85). London: Sage. 

Bhambra, G. K. (2016). Whither Europe? Postcolonial versus Neocolonial Cosmopolitanism. 

Interventions: International Journal of Postcolonial Studies. Volume 18, 2016, pp. 187-202. 

doi:10.1080/1369801X.2015.1106964 

Bleiker, Roland and Emma Hutchinson. Understanding emotions in world politics: reflections on 

168



method Working Paper 2007/5, Department of International Relations, RSPAS, Australian National 

University Canberra. 

Bohman, J. (2004). Toward a critical theory of globalization: Democratic practice and 

multiperspectival inquiry. Concepts and Transformation, 9(2), pp.121–146. 

Bok, S. (1996). From Part to Whole. In J. Cohen (Ed.), For Love of Country: Debating the Limits of 

Patriotism. Martha Nussbaum with respondents (pp. 38–44). Boston: Beacon. 

Bose, S. (2006). A Hundred Horizons: the Indian Ocean in the Age of Global Empire. Cambridge, MA: 

Harvard University Press. 

Bosworth, A. (2014). A Comparison of Dual and Non-Dual Logic in a Dialectical Method of Analyzing 

Towards Transcending Intractable and Polarized Political Conflicts. Global Journal of HUMAN-

SOCIAL SCIENCE, 14(2), pp. 42-49. 

Bottici, C. (2014). Imaginal Politics: Images Beyond Imagination and the Imaginary (New Directions 

in Critical Theory). New York Chichester, West Sussex: Columbia University Press. 

Bourdieu, P. (1977). The Outline of a Theory of Practice. (Nice, R., Trans.) Cambridge: Cambridge 

University Press. 

Braidotti, R., Bhavnani, K. K., Holm, P., & Ping-chen, H. (2013). The Humanities and changing global 

environments. In Unesco, World Social Science Report 2013 Changing Global Environments: 

Changing Global Environments (pp. 506-508). Paris: Unesco Publishing. 

Braidotti, Rosi. Bolette Blaagaard and Patrick Hanafin. (2103) After Cosmopolitanism. A Glasshouse 

Book (Routledge): Abingdon. 

Breckman, Warren. (2013) Adventures of the Symbolic: Post-Marxism and Radical Democracy . 

Foreword by Dick Howard. (Columbia Studies in Political Thought/Political History.) New York:  

Columbia University Press. 

Brivio, C. (2009). The Human Being: When Philosophy Meets History: Miki Kiyoshi, Watsuji Tetsurô 

and their Quest for a New Ningen. Netherlands: Wöhrmann Print Service. 

Browitt, J. (2004). (Un)common Ground? A Comparative Genealogy of British and Latin American 

Cultural Studies. In S. King, & J. Browitt (Eds.), The space of culture: critical readings in Hispanic 

studies (pp. 54-80). Newark: University of Delaware Press. Retrieved July 12, 2015, from  

http://www.class.uh.edu/mcl/faculty/zimmerman/lacasa/Estudios%20Culturales%20Articles/Jeff%2

0Browitt.pdf 

Brown, G. W. (2009). Grounding Cosmopolitanism: From Kant to the Idea of a Cosmopolitan 

Constitution. Edinburgh: Edinburgh University Press. 

Bueger, C. (2014). Pathways to practice: praxiography and international politics. European Political 

Science Review, 6(3), 383-406. 

Bueger, C., & Gadinger, F. (2014). International Practice Theory: New Perspectives. Basingstoke: 

Palgrave Macmillan. 

169

http://www.class.uh.edu/mcl/faculty/zimmerman/lacasa/Estudios%20Culturales%20Articles/Jeff%20Browitt.pdf
http://www.class.uh.edu/mcl/faculty/zimmerman/lacasa/Estudios%20Culturales%20Articles/Jeff%20Browitt.pdf
http://www.class.uh.edu/mcl/faculty/zimmerman/lacasa/Estudios%20Culturales%20Articles/Jeff%20Browitt.pdf


Burton, David. (1999). Emptiness Appraised. A Critical Study of Nagarjuna's Philosophy. London: 

Curzon. 

Butler, Judith (1990). Gender Trouble. London: Routledge. 

Calhoun, C. (2003a). The Class Consciousness of Frequent Travelers: Towards a Critique of Actually 

Existing Cosmopolitanism. In D. Archibugi (Ed.), Debating Cosmopolitics (pp. 86-116). London: Verso. 

Calhoun, C. (2003b). 'Belonging' in the cosmopolitan imaginary. Ethnicities, 3(4), 531-553. 

Canclini, N. G. (2014 [1999]). Imagined Globalization. (G. Yúdice, Trans.) Durham; London: Duke 

University Press. 

Caney, Simon, 2005: Justice beyond borders: A global political theory, Oxford: Oxford University 

Press. 

Caney, Simon, 'Liberalism and Communitarianism: A Misconceived Debate', Political Studies, 40 

(1992), pp. 273-89.  

Caraus, T., & Lazea, D. (2015). COSMOPOLITANISM WITHOUT FOUNDATIONS? (T. Caraus, & D. D. 

Lazea, Eds.) Bucharest: Zeta Books. 

Carr, E. (1946). The Twenty Years Crisis (2nd ed.). London: Macmillan. 

Carter, A. (2001). The Political Theory of Global Citizenship. London and New York: Routledge. 

Caruth, Cathy. (201 [1996]). Unclaimed Experience: Trauma, Narrative, and History. John Hopkins 

University Press. 

Castells, Manuel. (2000) "The contours of the network society", Foresight, Vol. 2 Issue: 2, pp.151-

157, https://doi.org/10.1108/14636680010802591 

Castoriadis, C. (1987 [1975]). The Imaginary Institution of Society. (K. Blamey, Trans.) Cambridge, 

MA: MIT Press.  

Cazdyn, E. (2015). Enlightenment, Revolution, Cure: The problem of Praxis and the Radical 

Nothingness of the Future. In Nothing: Three Inquiries in Buddhism (pp. 105-184). Chicago and 

London: University of Chicago Press.  

Cestari, M. (2010). Between Emptiness and Absolute Nothingness: Reflections on Negation in 

Nishida and Buddhism. (J. W. Raud, Ed.) Frontiers of Japanese Philosophy 7. Classical Japanese 

Philosophy, 320-346.  

Cheah, P. (2006). Cosmopolitanism. Theory, Culture & Society, 23(2–3), 486– 496.  

Clammer, John. (2018). Nature, Culture and the Debate with Modernity: Critical Social Theory in 

Japan, in A. K. Giri (ed.), Social Theory and Asian Dialogues. Singapore: Palgrave Macmillan.  

Clammer, John. Transcending Modernity? Individualism, Ethics and Japanese Discourses of 

difference in the Post-War World. Thesis Eleven, Volume: 57 issue: 1, page(s): 65-80 

Clifford, J. (1998). Mixed Feelings. In P. C. Robbins (Ed.), Cosmopolitics: Thinking and Feeling Beyond 

(pp. 362-370). Minnesota: University of Minnesota Press. Cohn, B. S. (1996). The command of 

language and the Language of Command. In Colonialism and Its Forms of Knowledge: The British in 

170



India. Princeton, NJ: Princeton University Press.  

Cox, R. (1986). Social forces, states and world orders: beyond international relations theory’. In R. 

Keohane (Ed.), Neorealism and Its Critics (pp. 204–254.). New York: Columbia University Press.  

Dale, P. (1995) The Myth of Japanese Uniqueness. London: Routledge. 

Dallmayr, F. (2006). Encounters between European and Asian social theory. In G. Delanty (Ed.), 

Handbook of Contemporary European Social Theory (pp. 372-380). Abingdon, Oxon: Routledge. 

Davis, B. W. (2014). Conversing in Emptiness: Rethinking Cross-Cultural Dialogue with the Kyoto 

School. Royal Institute of Philosophy Supplement, 74, pp. 171-194.  

Daye, D. (1975). Major Schools of the Mahāyāna: Mādhyamika. In C. S. Prebish (Ed.), Buddhism: A 

Modern Perspective (pp. 76-96). Pennsylvania: The Penn State University Press. 

Delanty, G (2014) Not all is lost in translation: world varieties of cosmopolitanism. Published 

online,14 May 2014, Cultural Sociology.  

Delanty, G. (2000). Citizenship in a Global Age: Society, Culture, Politics (Buckingham: Open 

University Press.  

Delanty, G. (2006). Introduction: Social theory in Europe today. In G. Delanty (Ed.), Handbook of 

Contemporary European Social Theory (pp. xvi-xxv). Abingdon, Oxon: Routledge.  

Delanty, G. (2006). The cosmopolitan imagination: critical cosmopolitanism and social theory. British 

Journal of Sociology, 57(1), 25-47.  

Delanty, G. (2009a). The Cosmopolitan imagination: The Renewal of Critical Social Theory. 

Cambridge: Cambridge University Press.  

Delanty, G. (2009b). The Foundations of Social Theory. In B. S. Turner (Ed.), The New Blackwell 

Companion to Social Theory (pp. 19-37). Oxford: Blackwell Publishing Ltd.  

Delanty, G. (2012). The idea of Critical cosmopolitanism. In G. Delanty (Ed.), Routledge Handbook of 

Cosmopolitanism Studies (pp. 38-49). Abingdon, Oxon: Routledge.  

Delanty, Gerard, & Aurea Mota. (2017). Governing the Anthropocene: Agency, governance, 

knowledge. European Journal of Social Theory, vol. 20, 1: pp. 9-38.  

Deleuze, G., & Guattari, F. (1983). Anti-Oedipus: Capitalism and Schizophrenia. (R. Hurley, S. Mark, 

& H. R. Lane, Trans.) Minneapolis: University of Minnesota Press.  

Deleuze, G., & Guattari, F. (2003 [1994]). What Is Philosophy? (H. Tomlinson, & G. Burchell, Trans.) 

London: Verso.  

Dessaix, R. (1996). Night Letters. Sydney: Macmillan.  

Dewey, J. (1958). Experience and Nature. Dover Publications. 

Dhanda, A., & Parashar, A. (2009). Introduction: Decolonisation of Knowledge: Whose 

Responsibility? In A. Dhanda, & A. Parashar (Eds.), Decolonisation of Legal Knowledge (pp. xi- xxxv). 

London: Routledge. 

Dharwadker, V. (2001). Cosmopolitanism in Its Time and Place. In V. Dharwadker (Ed.), 

171



Cosmopolitan Geographies: New Locations in Literature and Culture (pp. 1-14). New York: 

Routledge.  

Dietrich, E., & Fields, C. (2015). Science generates limit paradoxes. Axiomathes, 25(4), 409-432.  

Dilthey, Wilhelm. (1985 [1887]) Wilhelm Dilthey Selected Works, Volume V. (RUDOLF A. MAKKREEL 

FRITHJOF RODI, Eds.), Princeton, New jersey: Princeton University Press.  

Dilworth, D. (1974). Watsuji Tetsurō (1889-1960): Cultural Phenomenologist and Ethician. 

Philosophy East and West, 24(1), 3-22.  

Diversi, M., & Moreira, C. (2009). Betweener Talk: Decolonizing Knowledge Production, Pedagogy, 

and Praxis. Walnut Creek, CA: Left Coast Press, Inc.  

Domingues, J. (1995). Sociological Theory and the Space-Time Dimension of Social Theory. Time & 

Society, 4(2), 233-250.  

Douzinas, C. (2007). Human Rights and Empire: the political philosophy of cosmopolitanism. 

Abingdon: Routledge Cavendish. 

Drabinski, J. (2011). Levinas and the Postcolonial: Race, Nation, Other. Edinburgh: Edinburgh 

University Press.  

Dumont, Louis. (1970a). The Individual as an Impediment to Sociological Comparison and Indian 

History” in Religion, Politics and History in India: Collected Papers in Indian Sociology, The Hague: 

Mouton.  

Dumont, Louis. (1970b). Homo Hierarchicus: The Caste System and Its Implications, Chicago: 

University of Chicago Press.  

Durkheim, E. (1897[1997]). Suicide. A Study in Sociology. New York: Free Press.  

Dussel, E. (1985[1980]). Philosophy of liberation. (A. Martinez, & C. Morkovsky, Trans.) New York: 

Orbis Books.  

Dussel, E. (1993). Eurocentrism and Modernity (Introduction to the Frankfurt Lectures). Boundary 2-

The Postmodernism debate in Latin America, 20(3), 67-76.  

Dussel, E. (1999). “SENSIBILITY” AND “OTHERNESS” IN EMMANUEL LÉVINAS. PHILOSOPHY TODAY, 

SUMMER 1999 (126), 1. Retrieved 03 14, 2014, from 

http://biblioteca.clacso.edu.ar/ar/libros/dussel/artics/sensi.pdf  

Dussel, E. (2002). ‘World-System and ‘Trans’ Modernity’. Nepantla. Views from South, 2(3), 221- 

245. 

Eco, U. (1999). Serendipities: Language and Lunacy. London: Orion Books. 

Eisenstadt, S. (1986). The Origins and Diversity of the Axial Civilisations. New York: Suny Press.  

Eisenstadt, S. (2003). Comparative Civilisations and Multiple Modernities, Vols. 1 and 2. Leiden: Brill.  

Elias, N. (1978 [1939]). The Civilizing Process. Oxford: Blackwell. Elias, N. (1992 [1987]). Time: An 

Essay. Oxford: Blackwell. 

Eno, R. (2015) (Version 2.21) The analects of Confucius An Online Teaching Translation. 

172

http://biblioteca.clacso.edu.ar/ar/libros/dussel/artics/sensi.pdf


http://www.indiana.edu/~p374/Analects_of_Confucius_(Eno-2015).pdf. Last accessed 3/05/2018. 

Escobar, A. (2004). The Latin American modernity / coloniality research program: Worlds and 

knowledges otherwise. Cuadernos del CEDLA, 16, 31-67.  

Fanon, F. (2008 [1952]). Black Skin, White Masks. (R. Philcox, Trans.) New York: Grove Press.  

Feenberg, Andrew. (1995). The Problem of Modernity in the Philosophy of Nishida. In, J. Heisig and 

J. Maraldo, (Eds.), Rude Awakenings: Zen, the Kyoto School and the Question of Nationalism, 

University of Hawaii, pp. 151-173. 

Fine, R. (2006). COSMOPOLITANISM: a social science research agenda. In G. Delanty (Ed.), Handbook 

of Contemporary European Social Theory (pp. 242-256). Abingdon: Routledge. 

Fine, R., & Cohen, R. (2002). Four Cosmopolitan Moments. In S. a. Vertovec (Ed.), Conceiving 

Cosmopolitanism: Theory, Context, and Practice (pp. 137-164). Oxford: Oxford University Press. 

Fitz, Hope K. (2011). A Comparison of Confucius’ Notion of Jen/Ren as Inner-Humanity and Human-

Heartedness with Gandhi’s View of Ahimsa as Compassion. Dialogue and Universalism Volume 2, 

Number 1. 

Flax, J. (1990). Thinking Fragments: Psychoanalysis, Feminism, and Postmodernism in the 

Contemporary West. Berkeley, California: University of California Press.  

Flores, M. J. (2010). Cosmopolitan Liberalism: Expanding the Boundaries of the Individual. Palgrave 

Macmillan. 

Foucault, M. (2011). The Courage of the Truth Lectures at the Collège de France. Palgrave 

Macmillan.  

Fox, N. (2013). Creativity, anti-humanism and the 'new sociology of art'. Journal of Sociology, 1– 15. 

doi:10.1177/1440783313498947.  

Fox, N. (2017, 5 29). A sociology of creativity: the Deleuzian canvas. Retrieved from 

https://humuscreativity.files.wordpress.com/2015/09/a-sociology-of-creativity-v2.pdf 

Fraser, N. (1989). Unruly Practices: Power, Discourse, and Gender in Contemporary Social Theory. 

Minneapolis: University of Minnesota Press.  

Fuente, Eduardo de la. (2013). Why Aesthetic Patterns Matter: Art and a “Qualitative” Social 

Theory. Journal for the Theory of Social Behaviour. Article first published online: 27 AUG 2013. 

Fukuyama, Francis. (1995). Trust: The Social Virtues and the Creation of Prosperity. New York: Free 

Press. 

Galison, P. (1997). Image and Logic. A Material Culture of Microphysics. Chicago: Chicago University 

Press.  

Gallagher, S. (2005). How the body shapes the mind. Oxford: Oxford University Press.  

Gallagher, S. (2008). Direct perception in the intersubjective context. Consciousness and Cognition, 

17(2), 535–543 

Gallie, W. B. (1955-56). Essentially Contested Concepts. Proceedings of the Aristotelian Society, 56, 

173

http://www.indiana.edu/%7Ep374/Analects_of_Confucius_(Eno-2015).pdf


167-98.  

Gaonkar, D. P. (2002). Toward New Imaginaries: An Introduction. Public Culture, 14, 1-19.  

Garfield, J. (1995). The Fundamental Wisdom of the Middle Way. Translation and Commentary of 

Nāgārjuna's Mūlamadhyamakakārikā. Oxford: Oxford University Press.  

Garfield, J. (2005). Empty Words: Buddhist Philosophy and Cross-cultural Interpretation. Oxford: 

University of Oxford Press.  

Geleta, E. B. (2014). The politics of identity and methodology in African development ethnography. 

Qualitative Research, 14(1), 131-146. 

Giddens, Anthony, (1979). Central Problems in Social Theory. Action, Structure and Contradiction in 

Social Analysis. London: Macmillan. 

Giddens, Anthony, (1984). The Constitution of Society. Outline of the Theory of Structuration. 

Cambridge: Polity Press.  

Gilbert, J. (2006) Cultural imperialism revisited: Counselling and Globalisation. International Journal 

of Critical Psychology, Special Issue: Critical Psychology in Africa, 17, 10-28. 

Gilroy, P. (2005). A New Cosmopolitanism. Interventions: International Journal of Postcolonial 

Studies, 7(3), 287–292.  

Godrej, F. (2011a) Cosmopolitan Political Thought: Method, Practice, Discipline. Oxford: Oxford 

University Press.  

Godrej, F. (2011b). Spaces for Counter-Narratives: The Phenomenology of Reclamation. Frontiers: A 

Journal of Women Studies, 32(3), 111-133. 

Gordon, L. R. (2010). Fanon on Decolonizing Knowledge. In E. A. Hoppe, & T. Nicholls (Eds.), Fanon 

and the Decolonization of Philosophy (pp. 3-18). Lanham, MD: Lexington Books.  

Grosz, E. (1994). Volatile Bodies. Bloomington: Indiana University Press.  

Habermas, J. (2001). Postnational Constellation: Political Essays. Cambridge: Polity.  

Hall, D. L. & Ames, R. T. (1998). Thinking from the Han: Self, truth, and transcendence in Chinese 

and Western culture. Albany: State University of New York Press. 

Hall, D. L., & Ames, R. T. (1987). Thinking through Confucius. Albany: State University of New York 

Press. 

Hall, S. (1992). Race, culture and communications: Looking backward and forward at cultural 

studies. Rethinking Marxism, 5, 10-18. 

Hannerz, U. (1996). Transnational Connections: Culture, People, Places. London: Routledge.  

Hansen, C. (1989). Language in the heart-mind. In R. E. Allison (Ed), Understanding the Chinese 

mind: The philosophical roots (pp. 75--124). Hong Kong: Oxford University Press. 

Hardt, M., & Negri, A. (2001). Empire. Cambridge MA and London: Harvard University. 

Harootunian, H. D. (2000). Overcome by Modernity: History, Culture and Community in Interwar 

Japan. Princeton: Princeton University Press.  

174



Hattam, R. (2004). Awakening-Struggle: Towards Buddhist Critical Social Theory. Flaxton: 

PostPressed.  

Hayward, M. J. (2014). Contesting Buddhist Narratives: Democratisation, Nationalism, and 

Communal Violence in Myanmar. (D. Ernest, & M. Mietsner, Eds.) Honolulu: East West Center. 

Heater, D. (1990). Citizenship: The Civic Ideal in World History, Politics and Education. London and 

New York: Longman.  

Hegel, G. (1976). Phenomenology of Spirit. (A. Millar, Trans.) Oxford: Oxford University Press.  

Heidegger, M. (1973 [1962]). Being and Time. (J. Macquarrie, & E. Robinson, Trans.) Oxford: Basil 

Blackwell.  

Held, D. (1995). Democracy and the Global Order: From the Modern State to Cosmopolitan 

Governance. Stanford, CA: Stanford University Press. 

Held, D. (2010). Cosmopolitanism: Ideals, Realities and Deficits. Cambridge: Polity Press.  

Holton, R. J. (2009). Cosmopolitanism: New Thinking and New Directions. Hampshire: Palgrave 

Macmillan. 

Honneth, A. (2000). The Possibility of a Disclosing Critique of Society: The Dialectic of Enlightenment 

in Light of Current Debates in Social Criticism. Constellations, 7, 116–127.  

Hoppe, E. A., & Nicholls, T. (2010). Fanon and the Decolonization of Philosophy. Lanham, MD: 

Lexington Books. 

Horkheimer, M. (1972). Critical Theory: Selected Essays. New York: Seabury Press.  

Huntington, C. (1989). The Emptiness of Emptiness. A Study of Early Indian Mādhyamika. Honolulu: 

University of Hawaii Press.  

Hutchings K (2004) World politics and the question of progress. In: Redescriptions: Yearbook of 

Political Thought and Conceptual History. SoPhi, pp. 211–34. 

 Inglis, D. (2014). Cosmopolitanism’s sociology and sociology’s cosmopolitanism: retelling the history 

of cosmopolitan theory from Stoicism to Durkheim and beyond. Distinktion: Scandinavian Journal of 

Social Theory, 15(1), 69–87.  

Inglis, David. (2014). Tonnies Today: A Living Legacy in the Sociology of Globalization', in Pendenza 

M (eds) Classical Sociology Beyond Methodological Nationalism, Leiden: Brill, 42-64.  

Irigaray, Luce. 1999 [2002] Between East and West: From Singularity to Community. New York: 

COLUMBIA University Press. 

Irvine, A. B. (2011). An Ontological Critique of the Trans-Ontology of Enrique Dussel. SOPHIA, 50, 

603-624.  

Ives, C. (1994). Ethical pitfalls in imperial Zen and Nishida philosophy: Ichikawa Hakugen’s critique. 

In J. W. Heisig & J. C. Maraldo (Eds.), Rude awakenings: Zen, the Kyoto School, and the question of 

nationalism (pp. 16–39). Honolulu: University of Hawai’i Press. 

Jackson, P. T. (2008). Foregrounding ontology: dualism, monism, and IR theory. Review of 

175



International Studies, 34, 129–153. 

Jansson, A., & Andersson, M. (15-17 June 2011). Mediatization at the Margins: Cosmopolitanism, 

Network Capital and Spatial Transformation in Rural Sweden. Paper presented at International 

ACSIS Conference, Norrköping.  

Jenco, L. K. (2007). "What does heaven ever say?" a methods-centered approach to cross-cultural 

engagement. American Political Science Review, 101(4), 741-755. 

Kalmanson, L. (2010). Levinas in Japan: The Ethics of Alterity and the Philosophy of No-Self. 

Continental Philosophy Review, 43(2), 193–206.  

Kangas, A., & Salmenniemi, S. (2016). Decolonizing knowledge: neoliberalism beyond the three 

worlds. Distinktion: Journal of Social Theory, 1-17. 

Karlsson, Johan. Democrats without borders: A critique of transnational democracy, University of 

Gothenburg: 2008.  

Kasulis, P. T. (1994). Researching the Strata of the Japanese Self. In R. T. Ames, W. Dissanayake, & T. 

P. Kasulis (Eds.), Self as Person in Asian theory and practice. New York: State University of New York 

Press.  

Kasulis, Thomas P. (1981) Zen Action/zen Person. Honolulu: University of Hawaii Press. 

Kellner, D. (1989). Critical Theory, Marxism and Modernity. Baltimore. Baltimore: John Hopkins 

University.  

Kelly, G. A. (Autumn, 1976). Politics & Philosophy in Hegel. Polity, 9(1), 3-18. 

Kendall, G., Woodward, I., & Skrbis, Z. (2009). The Sociology of Cosmopolitanism: Globalization, 

Identity, Culture & Government. New York: Palgrave McMillan.  

Kern, J. H. (1896). Manual of Indian Philosophy. Oxford.  

Konishi, Sho. (2013). Anarchist Modernity: Cooperatism and Japanese-Russian Intellectual Relations 

in Modern Japan. (Harvard East Asian Monographs, no. 356.). Cambridge, Mass.:  Harvard University 

Asia Center, distributed by Harvard University Press. 

Kristjansson, K. (2010). The Self and Its Emotions. Cambridge: Cambridge University Press.  

Krueger, J. (2013). Watsuji's Phenomenology of Embodiment and Social Space. Philosophy East and 

West, 63(2), 127-152. 

Krueger, J. (2014). The space between us: embodiment and intersubjectivity in Watsuji and Levinas. 

In Kalmanson L, Garrett F, Mattice S (Eds.), Levinas and Asian Philosophy (pp. 53-78). Pittsburch: 

Duquesne University Press.  

Krueger, J. (2018). Watsuji's phenomenology of aidagara: An interpretation and application to 

psychopathology. In Tetsugaku Companion to Phenomenology and Japanese Philosophy. (Eds. 

Taguchi and Altobrando): Springer.  

Kuzminski, A. (2008). Pyrrhonism: How the Ancient Greeks Reinvented Buddhism. Lexington Books. 

LaFleur, W. (1978). Buddhist Emptiness in the Ethics and Aesthetics of Watsuji Tetsurô. Religious 

176



Studies, 14, 237-250.  

LaFleur, W. (1990). A Turning in Taishô: Asia and Europe in the Early Writings of Watsuji Tetsurô. In 

J. T. Rimer (Ed.), In Culture and Identity: Japanese Intellectuals during the Interwar Years (pp. 234-

256). Princeton: Princeton University Press.  

LaFleur, W. (1994). An Ethics of As-Is: State and Society in the Rinrigaku of Watsuji Tetsurô. In L. 

Vandermeersch (Ed.), La société civile face à l'État dans les traditions chinoîse, japonaise, coréenne 

et vietnamienne (pp. 464-543). Paris: Études thématiques 3, École franç.  

Lafleur, William. “Buddhist Emptiness in the Ethics and Aesthetics of Watsuji Tetsurō,” Religious 

Studies 14 (1978): pp. 237–50. 

Lam, B. (2017). Boxed in: life inside the 'coffin cubicles' of Hong Kong – in pictures. The Guardian. 

Retrieved 7 6, 2017, from https://www.theguardian.com/cities/gallery/2017/jun/07/boxed-life-

inside-hong-kong-coffin-cubicles-cage-homes-in-pictures 

Latimer, J., & Skeggs, B. (2011). The politics of imagination: keeping open and critical. The 

Sociological Review, 59(3).  

Latour, Bruno. (1993 [1991]). We have never been modern. (Trans; Catherine Porter). Cambridge, 

MA: Harvard University Press.  

Latour, Bruno. (2005). Reassembling the Social: An Introduction to Actor-Network Theory. Oxford: 

Oxford University Press. 

Lazarus, N. (2005). The politics of postcolonial modernism. In A. Loomba, S. Kaul, M. Bunzl, A. 

Burton, & J. Esty (Eds.), Postcolonial studies and beyond (pp. 423-437). Durham: Duke University 

Press. 

Lefebvre, H. (1974). The Production of Space. (D. Nicholson-Smith, Trans.) Oxford: Blackwells. 

Lenkersdorf, C. (1996). Los Hombres verdaderos: Voces y testimonios de los tojolabales. Mexico: 

Siglo XX1. 

Levinas, E. (1990) Difficult Freedom: Essays on Judaism, S. Hand, trans. (London: Athlone Press).  

Levinas, E. (2002 [1974]). Otherwise Than Being, or Beyond Essence [utrement qu’être, ou au- delà 

de l’essence]. (A. Lingis, Trans.) Pittsburgh: Duquesne University Press.  

Liederbach, Hans Peter. (2012). Watsuji Tetsurô on Spatiality: Existence Within the Context of 

Climate and History. Accessed 12/05/2016 from: 

https://www.kwansei.ac.jp/s_sociology/attached/0000021707.PDF 

LiPuma, E. (1998). Modernity and forms of personhood in Melanesia. In M. A. Strathern (Ed.), 

Bodies and Persons: Comparative Views from Africa and Melanesia (pp. 53–79). Cambridge: 

Cambridge University Press. 

Loy, D. (2003). The Great Awakening: a Buddhist social theory. Somerville, MA: Wisdom 

Publications.  

Lugones, M. (2003). Pilgrimages/Peregrinajes: Theorizing Coalition Against Multiple Oppressions. 

177

https://www.kwansei.ac.jp/s_sociology/attached/0000021707.PDF


Boulder; London; New York: Rowan and Littlefield. 

Luo Zhitian. 2008. “From ‘Tianxia’ (All Under Heaven) to ‘The World’: Changes in Late Qing 

Intellectuals’ Conceptions of Human Society.” Social Sciences in China XXIX/2: 93-105. 

Lyotard, J.-F. (1984 [1979]). The Postmodern Condition: Report on Knowledge. (G. Bennington & B. 

Massumi, Trans.) Manchester: Manchester University Press.  

MacIntyre, A. (1984). After virtue: A study in moral theory (2nd ed.). Notre Dame, IN: University of 

Notre Dame Press. 

Maffesoli, M. (1996). The Time of the Tribes: The Decline of Individualism in Mass Society. London: 

Sage.  

Mahbubani, K. (2017, 5 21). It’s A Problem That America Is Still Unable To Admit It Will Become #2 

To China. THEWORLDPOST-A partnership of HuffPost and The Berggruen Institute. Retrieved 5 21, 

2017, from http://www.huffingtonpost.com/kishore-mahbubani/g20-china-globalization- 

growth_b_11727004.html.  

Malcomson, S. L. (1998). The varieties of cosmopolitan experience. In P. C. Robbins (Ed.), 

Cosmopolitics - Thinking and Feeling Beyond the Nation (pp. 233-245). Minneapolis: University of 

Minnesota Press.  

Maraldo, J. C. (2002). Between Individual and Communal, Subject and Object, Self and Other: 

Mediating Watsuji Tetsurô’s Hermeneutics. In M. Marra (Ed.), Japanese Hermeneutics: Current 

Debates on Aesthetics and Interpretation (pp. 76-86). Honolulu: University of Hawaii Press.  

Marinopoulou, Anastasia. (2017). Critical theory and epistemology: The politics of modern thought 

and science. Manchester: Manchester University Press.  

Marková, I. (2003). Constitution of the Self: Intersubjectivity and Dialogicality. Culture and 

Psychology, 9(3), 249-259. 

Maruyama, Masao. (1966). Thought and Behaviour in Modern Japanese Politics. London: Oxford 

University Press. 

Masayuki Shimizu. (1999). “Watsuji Rinrigaku to Nippon no kaishaku Watsuji’s Ethics and His 

interpretation of Japan,” in Sato et al., ed., Yomigaeru Watsuji Tetsurō Reviving Watsuji Tetsurō） 

Kyōto: Nakanishi-ya-shuppan. 

Matsumoto, Koji. (1991). The Rise of the Japanese Corporate System. London: Kegan Paul. 

Mayaram, S., (2009), ‘Rereading global cities: topographies of an alternative cosmopolitanism in 

Asia’, in Mayaram, S. (ed.), The Other Global City, 1–32, New York: Routledge. 

Mayeda, G. (2006). Time, Space and Ethics in the Philosophy of Watsuji Tetsurô, Kuki Shûzô, and 

Martin Heidegger. New York: Routledge.  

McAdams, D. P., Hoffman, B. J., Day, R. and Mansfield, E. D. (1996), Themes of Agency and 

Communion In Significant Autobiographical Scenes. Journal of Personality, 64: 339–377.  

McCarthy, E. (2010). Ethics Embodied: Rethinking Selfhood through Continental, Japanese, and 

178

http://www.huffingtonpost.com/kishore-mahbubani/g20-china-globalization-


Feminist Philosophies. Lanham: Lexington Books. 

McCarthy, T. (2009). Race, Empire, and the Idea of Human Development. Cambridge: Cambridge 

University Press.  

McLaren, P. (1989). Life in Schools: An Introduction to Critical Pedagogy in the Foundations of 

Education. London: Longman.  

McSorley, K. (2015). Cosmopolitanism and the body. In A. Marinopoulou (Ed.), Cosmopolitan 

Modernity (pp. 203-220). Bern: Peter Lang International Academic Publishers. 

Mendelson, T. (2013). Nāgārjuna’s Philosophy of Emptiness and Political Philosophy: Liberty in 

Action. Melbourne: PhD thesis, School of Historical and Philosophical Studies, Faculty of Arts, The 

University of Melbourne. Retrieved 5 14, 2017, from https://minerva- 

access.unimelb.edu.au/bitstream/handle/11343/39771/311428_MENDELSON%20file%20propert 

ies.pdf?sequence=1  

Mendieta, E. (2009). From Imperial to Dialogical Cosmopolitanism. Ethics and Global Politics, 2(3), 

241-258.  

Mercier, H., & Sperber, D. (2017). The Enigma of Reason: A New Theory of Human Understanding. 

Harvard: Allen Lane.  

Merleau-Ponty, M. (1988). In Praise of Philosophy and Other Essays (Studies in Phenomenology and 

Existential Philosophy. (J. Wild, J. M. Edie, & J. O'Neill, Trans.) Evanston, IL: North Western 

University Press.  

Merton, R. K. (1968). Social theory and social structure. New York: Free Press.  

Mignolo, W. (2000a). The Many Faces of Cosmo-Polis: Border Thinking and Critical cosmopolitanism. 

Public Culture, 12(3), 721-748.  

Mignolo, W. (2000b). Local Histories/Global Designs: Colonality, Subaltern Knowledges, and Border 

Thinking. Princeton, New Jersey: Princeton University Press.  

Mignolo, W. (2001). Local histories and global designs: An interview with Walter Mignolo. Discourse, 

22(3), 7-33.  

Mignolo, W. (2002). The Many Faces of Cosmo-polis: Border Thinking and Critical cosmopolitanism. 

In C. A. Breckenridge, S. Pollock, H. K. Bhabha, & D. Chakrabarty (Eds.), Cosmopolitanism (pp. 157-

187). Durham, North Carolina and London: Duke University Press.  

Mignolo, W. D. (2007). Delinking: The Rhetoric of Modernity, the Logic of Coloniality and the 

Grammar of De-Coloniality. Cultural Studies, 21(2), 449-514. 

Mignolo, W. D., & Tlostanova, M. V. (2006). Theorizing from the Borders: Shifting to Geo- and Body-

Politics of Knowledge. European Journal of Social Theory, 9(2), 205-221.  

Mignolo, W., & Schiwy, F. (2003). Transculturation and the Colonial Difference. Double Translation. 

In T. M. Streck (Ed.), From Translation and Ethnography: The Anthropological Challenge of 

Intercultural Understanding. University of Arizona Press. 

179



Mill, J. (2008). On Liberty. (S. Collini, Trans.) Cambridge: CUP.  

Miller, D. (2002). Cosmopolitanism: A Critique. Critical Review of International Social and Political 

Philosophy, 5(3), 80-85.  

Mills, C. (2000[1959]). The Sociological Imagination. Oxford: Oxford University Press.  

Milstein, B. (2015). Commercium: Critical Theory from a Cosmopolitan Point of View. London: 

Rowman & Littlefield International Ltd. 

 Mohanty, C. (2003). Feminism without Borders: Decolonizing Theory, Practicing Solidarity. Durham 

& London: Duke University Press.  

Mol, A. (2010). Actor-network theory: sensitive terms and enduring tensions. Kölner Zeitschrift für 

Soziologie und Sozialpsychologie, 50(1), 253–269. 

Morgensen, S. L. (2011). Spaces between Us: Queer Settler Colonialism and Indigenous 

Decolonization. Minneapolis: University of Minnesota Press.  

Morrow, R. A. (2013). Defending Habermas Against Eurocentrism: Latin America and Mignolo's 

Decolonial Challenge. In T. Bailey (Ed.), Global Perspectives on Habermas (pp. 117-136). London: 

Routledge.  

Mouffe, C. (Summer 2007). Artistic Activism and Agonistic Spaces. ART & RESEARCH: A Journal of 

Ideas, Contexts and Methods, 1(2), 1-5.  

Moya P (2001) Chicana feminism and postmodernist theory. Signs 26(2): 441–83.  

Moya, P. (1997). Postmodernism, 'Realism' and the Politics of Identity: Cherrie Moraga and Chicana 

Feminism. In M. J. Alexander, & C. T. Mohanty (Eds.), Feminist Genealogies, Colonial Legacies, 

Democratic Futures (pp. 125-150). New York: Routledge.  

Mulhall, Stephen and Adam Swift, 'Liberalisms and Communitarianisms: whose Misconception?', 

Political Studies, 41 (1993), pp. 650-56.  

Murphy, M. (2015). The Critical cosmopolitanism of Watsuji Tetsurō. European Journal of Social 

Theory, 18 (4), 507-522.  

Murray, D. W. (1993, Mar). What is the Western Concept of the Self? on Forgetting David Hume. 

Ethos, 21(1).  

Nagami, I. (1981). The Ontological Foundations in Tetsurô Watsuji’s Philosophy: Kû and Human 

Existence. Philosophy East and West, 31(3), 282-296.  

Nāgārjuna. (1999). Nāgārjuna’s Middle Way: Mūlamadhyamakārikā. (M. Siderits, & S. Katsura, 

Trans.) Boston: Wisdom Books. 

Nāgārjuna. (2007). ‘Ratnāvalī’ in Nāgārjuna’s Precious Garland. Trans & commentary, J. Hopkins. 

Snowlion: Ithaca.  

Nakamura, Hajime. (1991) Ways of Thinking of Eastern Peoples: India, China, Tibet, Japan. Revised 

English translation Philip P. Wiener. Delhi: Motilal Banarsidiss Publishers. 

Nakane, Chie. (1971). Japanese Society. (London: Weidenfeld & Nicolson. 

180



Nandy, A. (1987). Cultural Frames for Social Transformation: A Credo. Alternatives, 12, 113–116. 

Nandy, A. (1994). The Illegitimacy of Nationalism: Rabindranath Tagore and the Politics of Self. 

Delhi: Oxford University Press. 

Nandy, A. (1995). The Other Within: The Strange Case of Radhabinod Pal’s Judgement on Cupability. 

In, The Savage Freud and other essays on possible and retrievable selves, (pp. 53-80). New Jersey: 

Princeton University Press.  

Nandy, A. (1998). DEFINING A NEW COSMOPOLITANISM: TOWARDS A DIALOGUE OF ASIAN 

CIVILISATIONS. In K.-H. Chen (Ed.), Trajectories: Inter-Asia Cultural Studies (pp. 142-149). London: 

Routledge.  

Nash, K. (2006). Political Culture, Ethical Cosmopolitanism and Cosmopolitan Democracy. Cultural 

Politics, 2(2), 193–212. 

Ndlovu-Gatsheni, S. J., & Zondi, S. (2016). Decolonizing the University, Knowledge Systems and 

Disciplines in Africa. Durham: Carolina Academic Press.  

Nelson, B. (1976). On Orient and Occident in Max Weber. Social Research, 43(1), 114-129. Nelson, B. 

(1981). On the Roads to Modernity. New York: Rowman & Littlefield. 

Neumann, Iver B. (2002) Returning practice to the linguistic turn: the case of diplomacy. Millennium: 

Journal of International Studies, 31 (3). pp. 627-651.  

Ngcoya, M. (2015). Ubuntu: Toward an Emancipatory Cosmopolitanism?  International Political 

Sociology, 9, 248–262.  

Nhat Hanh, T. (1999). The Heart of the Buddha's Teaching: Transforming Suffering into Peace, Joy 

and Liberation. New York: Broadway Books.  

Nicolini, D. (2009). Articulating practice through the interview to the double. Management Learning, 

40(2), 195–212.  

Nisbet, R. (2006). Sociology as an art form. New Brunswick: Transaction.  

Nishida Kitaro .(1965). "Nihonbunka no Mondai" ("The Problem of Japanese Culture"). Nishida 

Kitaro Zenshu, vol. 14. Tokyo: Iwanami Shoten 

Nussbaum, M. C. (1997). Kant and Stoic Cosmopolitanism. Journal of Political Philosophy, 5(1), 1- 

25. 

Odin, S. (1993). The Social Self in Japanese Philosophy and American Pragmatism: A Comparative 

Study of Watsuji Tetsurō and George Herbert Mead. Philosophy East and West, 42(3), 475-501.  

Odin, S. (1996). The Social Self in Zen and American Pragmatism. New York: State University of New 

York Press.  

Oke, N. (2009). Globalizing Time and Space: Temporal and Spatial Considerations in Discourses of 

Globalization. International Political Sociology, 3, 310–326. 

Ortner, Sherry B. Theory in Anthropology since the Sixties. Comparative Studies in Society and 

History, Vol. 26, No. 1 (Jan. 1984), 126-166. 

181



Pagden, A. (2000). Stoicism, Cosmopolitanism, and the Legacy of European Imperialism. 

Constellations: An International Journal of Critical and Democratic, 7(1), 3-22. doi:10.1111/1467- 

8675.00167  

Papastephanou, M. (2002). Kant's cosmopolitanism and human history. HISTORY OF THE HUMAN 

SCIENCES, 15(1), 17–37.  

Papastephanou, M. (2012). Thinking Differently About Cosmopolitanism: Theory, Eccentricity, and 

the Globalized World. Boulder: Paradigm. 

Pappas, G. F. (2017). The Limitations and Dangers of Decolonial Philosophies: Lessons from 

Zapatista Luis Villoro. Radical Philosophy Review, 1-31.  

Parekh, B. (2000). Rethinking Mutliculturalism: Cultural Diversity and Political Theory. Cambridge, 

MA: Harvard University Press.  

Parkes, Graham. (1991). The Early Reception of Nietzsche’s Philosophy in Japan. In Graham Parkes 

(ed), Nietzsche and Asian Thought. University of Chicago Press. 

Parkes, Graham. (1997). “The Putative fascism of the Kyoto School and the political correctness of 

the modern academy”, Philosophy East and West, 47 (3): pp. 305–336. 

Parkes, Graham. (2009). Heidegger and Japanese Fascism An Unsubstantiated Connection. Pli: The 

Warwick Journal of Philosophy 20 (2009): 226–48. 

Parsons, Talcott. (1937). The Structure of Social Action. New York: The Free Press.  

Parsons, Talcott. (1977) ‘Some Problems of General Theory in Sociology’, pp. 229–69 in Social 

Systems and the Evolution of Action Theory. New York: Free Press.  

Perniola, M. (2013). 20th Century Aesthetics: Towards a Theory of Feeling. (M. Verdicchio, Trans.) 

London: Bloomsbury.  

Pichler, F. (2012). Cosmopolitanism in a Global Perspective: An International Comparison of Open-

Minded Orientations. International Sociology, 27(1), 21-50.  

Pieterse, J. N., & Parekh, B. (1995). The Decolonization of Imagination: Culture, Knowledge and 

Power. London: Zed Books. 

Pilgrim, Richard. (1985). Japanese Religion. Englewood Cliffs, N.J.: Prentice Hall.  

Pin-Fat, V. (2015). Cosmopolitanism without foundations. In S. G. Padmanabhan (Ed.), Politics and 

Cosmopolitanism in a Global Age (pp. 83-102). New Delhi: Routledge.  

Piovesana, Gino K. (1969). Contemporary Japanese Philosophical Thought, New York: St. John's 

University Press. 

Pollock, Sheldon, Homi K. Bhabha, Carol A. Breckenridge, and Dipesh Chakrabarty. (2000). 

Cosmopolitanisms. Public Culture 12(3): 577–589. 

Poster, M. (1989). Critical Theory and Poststructuralism: In Search of a Context. London: Cornell 

University Press.  

Price, M. (2017 [2016]). UN/SHARED SPACE: The dilemma of inclusive architecture. In J. Boys (Ed.), 

182



Disability, Space and Architecture: A Reader (pp. 155-172). Abingdon, Oxon: Routledge. 

Priest, G. (2009). The Structure of Emptiness. Philosophy East and West, 59(4), 467-480.  

Priest, G., & Garfield, J. (2002). Nāgārjuna and the limits of thought. In G. Priest, Beyond the Limits 

of Thought (pp. 249–270). Oxford: Clarendon Press.  

Putman, H. (1996). Must We Choose between Patriotism and Universal Reason? In J. Cohen (Ed.), 

For Love of Country: Debating the Limits of Patriotism. Martha Nussbaum with respondents. (pp. 

91–97). Boston: Beacon. 

Rainsborough, M. (2016). Rethinking Kant's Shorter Writings: Kant's Philosophy of History. In R. V. 

Jiménez, R. Hanna, R. Louden, J. R. Rosales, & N. S. Madrid (Eds.), Kant's Shorter Writings (pp. 473-

492). Cambridge: Cambridge Scholars Publishing.  

Ranicère, J. (2004). The Politics of Aesthetics. (G. Rockhill, Trans.) London: Continuum. 

Rapport, N. (2012a). "Anyone," the Cosmopolitan Subject of Anthropology. Berghahn Books. 

Rapport, N. (2012b). The Cosmopolitan World. In R. Fardon, O. Harris, & T. Marchand (Eds.), The 

SAGE Handbook of Social Anthropology (pp. 523-537). London: Sage Publications.  

Read, H. (1955). Icon and idea: The function of art in the development of human consciousness. 

Cambridge, Mass.: Harvard University Press.  

Reckwitz, Andreas. (2002). Toward a Theory of Social Practices: A Development in Culturalist 

Theorizing. European Journal of Social Theory 5(2): 243–263.  

Reckwitz, Andreas. (2005). Toward a theory of social practices: a development in culturalist 

theorizing. In Gabrielle M. (Ed). Practicing History: New Directions in the Historical Writing after the 

Linguistic Turn. New York: Routledge (Rewriting Histories).  

Reiss, H. (1990). Kant: Political Writings. (H. Reiss, Ed.) Cambridge: Polity Press.  

Ricoeur, P. (1981). Hermeneutics & the Human Sciences. (J. B. Thompson, Ed., & J. B. Thompson, 

Trans.) Cambridge & Paris: Cambridge University Press & Editions de la Maison de Science de 

l'homme.  

Robbins, B. (1998). Introduction Part I: Actually existing cosmopolitanism. In P. Cheah, & B. Robbins 

(Eds.), Cosmopolitics: Thinking and feeling beyond the nation (pp. 1-19). Minneapolis, MN: 

University of Minnesota Press.  

Roberts, H. (2004). Cynic Shamelessness in Late Sixteenth-Century French Texts. The Modern 

Language Review, 99(3), 595-607.  

Robertson, R. (1992). Globalization: Social Theory and Global Culture. London: Sage.  

Ruggie, J. (1993). Territoriality and Beyond: Problematizing Modernity in International Relations. 

International Organization, 47(1), 139-174.  

Ruggie, J. G. (2000). Constructing the World Polity. London: Routledge.  

Ruggie, J. G. (2002 [1998]). Constructing the World Polity: Essays on international 

institutionalization. London: Routledge.  

183



Rumford, C. (2013). The Globalization of Strangeness. Palgrave Macmillan.  

Saadawi, N. E. (1998 [1983]). Memoirs from the Women's Prison. (M. Booth, Trans.) Berkeley: 

University of California Press.  

Said, E. (1978). Orientalism. New York: Pantheon.  

Said, E. (1983). The World, the Text and the Critic. Cambridge, MA: Harvard University Press. 

Said, E. (1993). Culture and Imperialism. New York: Vintage. 

Saito, A. (1984). Buddhapālita-mula-madhyamaka-vrtti. Australian National University.   

Sakai, N. (1993). Return to the West/Return to the East: Watsuji Tetsuro's Anthropology and 

Discussions of Authenticity. In M. Miyoshi, & H. Harootunian (Eds.), Japan in the World (pp. 237- 

270). Durham, NC: Duke University Press. 

Sandel Michael J. (1982 [1998]). Liberalism and the Limits of Justice. Cambridge University Press. 

Sandelands, L. (1998). Feeling and Form In Social Life. Lanham, MD: Rowman & Littlefield. 

Santina, P. D. (2002). Causality and Emptiness: The Wisdom of Nāgārjuna. Singapore: Buddha 

Dharma Education Association.  

Schlereth, T. (1977). The Cosmopolitan Ideal in Enlightenment Thought: Its Form and Function in the 

Ideas of Franklin, Hume, and Voltaire, 1694-1790. Notre Dame: University of Notre Dame Press.  

Schueth, S., & J. O'Loughlin. (2008) 'Belonging to the World: Cosmopolitanism in Geographic 

Contexts', Geoforum Vol. 39: p.926-941.  

Sellars, J. (2007). Deleuze and cosmopolitanism. Radical Philosophy: Philosophical journal of the 

independent Left. Retrieved 03 18, 2017, from  

https://www.radicalphilosophy.com/article/deleuze-and-cosmopolitanism  

Sen, A. (2006). The argumentative Indian: Writings on Indian History, Culture and Identity (2nd ed.). 

London: Penguin Books.  

Seth, S. (2004). Reason or Reasoning? CLIO OR SIVA? Social Text, 22(1).  

Seth, S. (2013). “Once Was Blind but Now Can See”: Modernity and the Social Sciences. 

International Political Sociology, 7, 136–151.  

Sevilla, A. L. (2015). Exporting the Ethics of Emptiness: Applications, Limitations, and Possibilities of 

Watsuji Tetsurô's Ethical System. [Dissertation]. Japan: Graduate University of Advanced Studies.  

Sevilla, A. L. (2017). Watsuji Tetsurô’s Global Ethics of Emptiness: A Contemporary Look at a Modern 

Japanese Philosopher. Cham, Switzerland: Palgrave Macmillan.  

Shapin, S. (1996). The Scientific Revolution. Chicago: University of Chicago Press.  

Sheard, C. M. (Mar.,1993). Kairos and Kenneth Burke's Psychology of Political and Social 

Communication. College English, 55(3), 291-310. 

Shields, J. M. (2011). The Art of Aidagara: Ethics, Aesthetics, and the Quest for an Ontology of Social 

Existence in Watsuji Tetsurō's Rinrigaku. Asian Philosophy, 19(3), 265-283.  

Shields, James Mark. (2011). Critical Buddhism: Engaging with Modern Japanese Buddhist Thought 

184

http://www.radicalphilosophy.com/article/deleuze-and-cosmopolitanism


Farnham, Surrey, and Burlington VT: Ashgate. 

Shigemi, I. (2013). Japanese Philosophers Go West: The Effect of Maritime Trips on Philosophy in 

Japan with Special Reference to the Case of Watsuji Tetsurō (1889- 1960). Japan Review, 25, 113- 

144.  

Shonin, E., Singh, N., Van Gordon, W., & Griffiths, M.D. (2015). There is only one mindfulness: Why 

science and Buddhism need to work together. Mindfulness, 6, 49-56.  

Shotter, John. (1993). Cultural Politics of Everyday Life: Social Constructionism, Rhetoric and 

Knowing of the Third Kind. Toronto: University of Toronto Press. 

Simmel, Georg and Everett C. Hughes. (1949). The Sociology of Sociability. American Journal of 

Sociology Vol. 55, No. 3 (Nov., 1949), pp. 254-261 

Simpson, L. C. (2014). Critical Interventions: Towards a Hermeneutical Rejoinder. In M. Xie (Ed.), The 

Agon of Interpretations: Towards a Critical Intercultural Hermeneutics (pp. 252-274). Toronto and 

London: University of Toronto Press.  

Sirimanne, C. R. (2016). Buddhism and Women-The Dhamma Has No Gender. Journal of 

International Women's Studies, 18(1), 273-292. 

Skrbis, Z., & Woodward, I. (2013). Cosmopolitanism: Uses of the Idea. London: Sage.  

Smith, L. T. (1999). Decolonizing Methodologies: Research and Indigenous Peoples. New York and 

London: Zed Books.  

Smith, W. (2007). Cosmopolitan Citizenship: Virtue, Irony and Worldliness. European Journal of 

Social Theory, 10(1), 37-52.  

Sobré-Denton, M., & Bardhan, N. (2013). Global Citizens: Cultivating Cosmopolitanism for 

Intercultural Communication. New York: Routledge. 

Sousa Santos, B. de. (2014). Epistemologies of the South: Justice against Epistemicide. London: 

Routledge.  

Sousa Santos, Boaventura de, Joao Arriscado Nunes and Maria Paula Meneses. (2008). Introduction: 

Opening Up the Canon of Knowledge and the Recognition of Difference. In, Sousa Santos, de 

Boaventura (Ed), Another Knowledge is Possible: Beyond Northern Epistemologies (pp. xviii-Lxxii). 

New York: Verso.  

Spariosu, M. (2014). Some Prospects of Intercultural Hermeneutics in a Global Framework. In M. Xie 

(Ed.), The Agon of Interpretations: Towards a Critical Intercultural Hermeneutics (pp. 187- 209). 

Toronto: London: University of Toronto Press.  

Spiegel, Gabrielle. (2005). Introduction. In Gabrielle Spiegel(Ed), Practicing History: New Directions 

in the Historical Writing after the Linguistic Turn. New York: Routledge (Rewriting Histories). 

Spivak, G. C. (1988). Can the Subaltern Speak? In L. Grossberg, & C. Nelson (Eds.), Marxism and the 

Interpretation of Culture (pp. 271-313). Urbana: University of Illinois Press.  

Steger, M. B. (2008). Neo-isms: What’s New about Political Ideologies in the Global Age. Global 

185



Studies Journal, 139-47.  

Steger, M. B. (2009). Globalisation and Social Imaginaries: The Changing Ideological Landscape of 

the Twenty-First Century. Journal of Critical Globalisation Studies (1), 9-30.  

Strydom, P. (2010). Immanent Transcendence: Critical Theory's Left-Hegelian Heritage. Retrieved 8 

12, 2016, from academica.edu: 

https://www.academia.edu/6085904/Reconstructive_Explanatory_Critique_On_Axel_Honneths_  

Strydom, P. (2011). Contemporary Critical Theory and Methodology. London and New York: 

Routledge. 

Sugimoto, Y (2012) Kyōsei: Japan’s cosmopolitanism. In: Delanty, G (ed.) Routledge Handbook of 

Cosmopolitanism Studies. London: Routledge, pp. 452–462. 

Swale, Alistair D. (2009). The Meiji Restoration: Monarchism, Mass Communication and 

Conservative Revolution. Palgrave Macmillan UK. 

Szerszynski, B., & Urry, J. (2006). Visuality, Mobility and the Cosmopolitan: Inhabiting the World 

From Afar. British Journal of Sociology, 57(1), 113–31.  

Tagore, S. (2008). Tagore’s Conception of Cosmopolitanism: A Reconstruction. University of Toronto 

quarterly, 77(4, fall), 1070-1084.  

Tan, C. (2015). Beyond rote-memorisation: Confucius' concept of thinking. Educational Philosophy 

and Theory, 47(5), 428—439. 

Tan, C. and Tan, L. (2016) A Shared Vision of Human Excellence: Confucian Spirituality and Arts 

Education, Pastoral Care in Education, 34.3, pp. 156–166. 

Tan, Charlene. (2013). Confucius. London: Bloomsbury.  

Tan, Charlene. (2016). A Confucian Conception of Critical Thinking. Journal of Philosophy of 

Education. 51. 10.1111/1467-97.  

Tatsuo, Arima. (1969). The Failure of Freedom: A Portrait of Modern Japanese Intellectuals. 

Cambridge: Harvard University Press.  

Taylor, C. (2004). Modern Social Imaginaries. Durham, NC: Duke University.  

Taylor, Charles. (1989), 'Cross-Purposes: The Liberal-Communitarian Debate', in Nancy Rosenblum 

(ed.), Liberalism and the Moral Life. Cambridge, MA: Harvard University Press. 

Taylor, Charles. (2015 [1975]). Hegel and Modern Society. Cambridge University Press 

Taylor, P. (1999). Modernities: A Geopolitical Interpretation. Cambridge: Cambridge Polity Press. 

Thiong'o, N. W. (1981). Decolonising the Mind: The Politics of Language in African Literature. 

Suffolk, UK: Boydell.  

Tetsuo Najita and H. D. Harootunian, "Japanese Revolt against the West: Political and Cultural 

Criticism in the Twentieth Century," in Peter Duus, ed., The Cambridge History of Japan Six 

(Cambridge: Cambridge University Press, 1993): pp.711-774 

Thomas, N. J. (2014). The Multidimensional Spectrum of Imagination: Images, Dreams, 

186

http://www.academia.edu/6085904/Reconstructive_Explanatory_Critique_On_Axel_Honneths_


Hallucinations, and Active, Imaginative Perception. Humanities, 3(2), 132-184. 

Thong, H. S. (1996). An Anthology of Vietnamese Poems from the Eleventh Through the Twentieth 

Centuries. (H. S. Thong, Ed., & H. S. Thong, Trans.) New Haven, CT and London: Yale University Press. 

Tlostanova, M. (2017). Postcolonialism and Postsocialism in Fiction and Art: Resistance and Re- 

existence. Basingstoke: Palgrave Macmillan.  

Tobin, J.J. (ed) (1992). Remade in Japan: Everyday Life and Consumer Taste in a Changing Society. 

New Haven: Yale University Press. 

Toscano, Alberto. (2012). Seeing it Whole: Staging Totality in Social Theory and Art. The Sociological 

Review, 60(S1), pp. 64-83. 

Touraine, A. (1985). An Introduction to the Study of Social Movements. Social Research, 54(4), 749-

787.   

Turner, B. (2002). Cosmopolitan Virtue: Globalization and Patriotism. Theory, Culture & Society, 

19(1), .45-63.  

UNESCO. (2013). World Social Science Report 2013 Changing Global Environments: Changing Global 

Environments. Paris: Unesco Publishing.  

Vaughan-Williams, N. (2007). Beyond a Cosmopolitan Ideal: the Politics of Singularity. International 

Politics, 44, 107-124.  

Vazquez, R., & Mignolo, W. (2013). Decolonial AestheSis: Colonial Wounds/Decolonial Healings. 

Periscope. Retrieved 6 8, 15, from https://socialtextjournal.org/periscope_article/the-decolonial- 

aesthesis-dossier/ 

Venn, C. (2006). The Postcolonial Challenge Towards Alternative Worlds. London: Sage. 

Ward, E. (2013). HUMAN SUFFERING AND THE QUEST FOR COSMOPOLITAN SOLIDARITY: A 

BUDDHIST PERSPECTIVE. Journal of International Political Theory, 9(2), 136-154.  

Watsuji Tetsurō Zenshū, (1991-1992). 27 volumes, (ed). Abe Yoshishige, et al. (Tokyo: Iwanami 

shoten).  

Watsuji, T. (1918). Guzo Saiko. Tokyo: Iwanami. 

Watsuji, T. (1988 [1935]). Climate and Culture: A Philosophical Study. Originally published as Fûdo 

ningen-gakuteki kôsatsu. (G. Bownas., Trans.) Tokyo: Monbushō, 1961 Reprinted in 1988 by 

Greenwood Press.  

Watsuji, T. (1996 [1937,1942,1949]). Watsuji Tetsuro's Rinrigaku: Ethics in Japan. (S. Yamamoto, & 

R. E. Carter, Trans.) Albany: State University of New York. 

Webb, A. K. (2015). Deep Cosmopolis: Rethinking World Politics and Globalization. Abingdon: Oxon: 

Routledge.  

Whitebook, J. (1989). Intersubjectivity and the Monadic Core of the Psyche: Habermas and 

Castoriadis on the Unconscious. 27, No. 86. Revue européenne des sciences sociales, 86(27), 225-

244. Retrieved 5 18, 2016, from

187



Https://www.jstor.org/stable/40369870?seq=1#page_scan_tab_contents  

Wiener, A. (2014). A Theory of Contestation. Heidelberg New York Dordrecht London: Springer.  

Wintour, P. (2017, 6 15). Growing awareness of colonial past fuels radicalisation, says Czech 

minister. The Guardian. Retrieved 6 15, 2017, from 

https://www.theguardian.com/world/2017/jun/15/growing-awareness-of-colonial-past-fuels- 

radicalisation-says-czech-minister  

Wiredu, K. (1995). Conceptual Decolonization in African Philosophy. Ibadan, Nigeria: Hope 

Publications.  

Wood, D. (2017). Decolonizing Knowledge: An Epistemographical Mise en Place. Tabula Rasa: 

Revista de Humanidades, 26, 1-21. Retrieved 2 18, 2017, from 

https://www.academia.edu/31494242/Decolonizing_Knowledge_An_Epistemographical_Mise_e 

n_Place  

WOONS, M. & S. WEIER (Eds.) (2017). Interview with Walter D. Mignolo. In Critical Epistemologies of 

Global Politics (pp. 11-25). Bristol, England: E-International Relations.  

Wu, Jeffrey. 2001. “The Philosophy of As-Is: The Ethics of Watsuji Tetsurō.” Stanford Journal of East 

Asian Affairs 1: 96–102. Accessed April 112, 2018. 

http://www.stanford.edu/group/sjeaa/journal1/japan2.pdf. 

Xiong, Y. (2012). Social inequality and inclusive growth in China: Significance of social policy in a new 

era. Journal of Poverty and Social Justice.  

Yoko Arisaka and Nishida Kitaro. The Nishida Enigma: `The Principle of the New World Order' 

Monumenta Nipponica Vol. 51, No. 1 (Spring, 1996), pp. 81-105. 

Yoshida, Kazuhisa. (2009). The Predicament of Speaking about Cultural Differences : Two Readings 

of Watsuji Tetsuro's Cultural Typology and the Context of American Multiculturalism. URL 

http://doi.org/10.15057/17330. 

Yoshino, Kosaku. (1992).  Cultural Nationalism in Contemporary Japan. London: Routledge. 

Young-Do Park, Sang-Jin Han. (2014). Another Cosmopolitanism: A Critical Reconstruction of the 

Neo-Confucian Conception of Tianxiaweigong (天下爲公) in the Age of Global Risks. Development 

and Society, 43 (2) 185-206. 

Yuasa, Yasuo. (1987). The Body: Toward an Eastern Mind-Body Theory (translated by Shigenori 

Nagatomo and Thomas P. Kasulis), State University of New York Press. 

Zaorálek, L. (2017, 6 15). Growing awareness of colonial past fuels radicalisation. Future of Europe 

Summit. Prague: Ministerstvo zahraničních věcí ČR. Retrieved 6 15, 2017, from 

https://www.youtube.com/watch?v=Zn4S9rY14zc 

Zhu Jing & Paul Thagard, Emotion and action, PHILOSOPHICAL PSYCHOLOGY, VOL. 15, NO. 1, 2002. 

Zolo, D. (1997). Cosmopolis: Prospects for World Government. Polity Press. 

188

http://www.jstor.org/stable/40369870?seq=1&amp;page_scan_tab_contents
http://www.theguardian.com/world/2017/jun/15/growing-awareness-of-colonial-past-fuels-
http://www.academia.edu/31494242/Decolonizing_Knowledge_An_Epistemographical_Mise_e
http://www.stanford.edu/group/sjeaa/journal1/japan2.pdf
http://www.youtube.com/watch?v=Zn4S9rY14zc

	Thesis Abstract
	Acknowledgements
	Preface
	Introduction
	Statement of the Problem
	Introducing the work of Gerard Delanty and Walter Mignolo
	Introducing Watsuji Tetsurō
	Research question
	Chapters
	Chapter One: Non-Eurocentric Critical Cosmopolitan Social Theory
	Introduction
	Introducing Global Critical theories
	Self, Other and the World
	Cosmopolitanism as Critical Theory
	Overcoming Eurocentrism
	Delanty’s Relational Ontology
	Beyond Modernity
	Critical Theory of the Other
	An other paradigm
	The Space in-between
	Critical reflections on time and space
	Space
	Conclusion: Reconsidering the language of Critical cosmopolitanism
	Chapter two: Watsuji, Modernity and the Art of Life.
	Introduction
	Etymology
	Japan and Modernity
	Watsuji and Transmodernity
	Sakai’s critique
	Conclusions
	Chapter Three: The Emptiness of Cosmopolitanism: providing a post-foundational basis for Critical cosmopolitan social theory.
	Introduction
	A reader’s guide to emptiness
	What is emptiness?
	Nāgārjuna
	Two Truths
	The Emptiness of Emptiness
	Watsuji: between Emptiness and Nothingness
	Watsuji and Emptiness
	Watsuji: Emptiness and Nothingness
	Unravelling the ontic from the ontological
	The Emptiness of Critical cosmopolitanism
	Conclusions
	Chapter Four: Re-imagining the Loci of Enunciation
	Introduction
	Mignolo, Transmodernity and the Loci of Enunciation
	Positioning fūdo
	National Existence
	Fūdo and World History
	State or culture? The loci of enunciation reconsidered
	Enunciating the Imagination of Epistemic and Ontic Loci
	Beyond Interculturality
	Conclusions

	Chapter Five: Aidagara and the grounds of the imagination
	Introduction
	A Self and Delanty’s Cosmopolitan Imagination
	The Social Imaginary
	A Radical Imaginary
	Watsuji on Relational Existence and Embodied Intersubjectivity
	Relational Existence
	Embodied Intersubjectivity
	Introducing a ‘Conceptual persona’
	Conceptual persona
	Extending subjectivity: Aidagara as Critique
	The Creativeness of Aidagara
	Conclusions:
	Conclusions: The failure of thought
	Introduction:
	The Scope and Limitations of the Research
	Research findings
	The Research
	The cosmopolitan imagination
	Future research Cosmopolitan Democracy
	The Practice of Critical cosmopolitanism
	Concluding remarks
	Appendix: A Taxonomy of Cosmopolitan Dispositions in the Academic Literature
	The Standard Narrative
	The moral tenets of a cosmopolitan disposition
	The political tenets of a cosmopolitan disposition
	The cultural tenets of a cosmopolitan disposition
	The Buddhist paradigm
	Bibliography





