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10 Aporias 

here, is the question of the step, the gait, the pace, the rhythm, the 
passage, or the traversal (which, moreover, happens to be the theme 
of the conference). 

Thirdly and finally, this time in inaudible quotation marks or 
italics, one can also mention a mark of negation, by citing it: a 
certain "not" [pas] (no, not, nicht, kein). 

This border of translation does not pass among various lan-
guages. It separates translation from itself, it separates translatabil-
ity within one and the same language. A certain pragmatics thus 
inscribes this border in the very inside ofthe so-called French lan-
guage. Like any pragmatics, it takes into consideration gestural 
operations and contextual marks that are not all and thoroughly 
discursive. Such is the shibboleth effect: it always exceeds meaning 
and the pure discursivity of meaning. 

Babelization does not therefore wait for the multiplicity of lan-
guages. The identity ofa language can only affirm itself as identity 
to itself by opening itself to the hospitality of a difference from 
itself or of a difference with itsel£ Condition of the self, such a 
difference from and with itself would then be its very thing, the 
pragma of its pragmatics: the stranger at home, the invited or the 
one who is called. The at home [chez-soil as the host's gift recalls a 
being at home [chez-soil (being at home, homely, heimisch, heimlich) 
that is given by a hospitality more ancient than the inhabitant 
himsel£ As though the inhabitant himself were always staying in 
the inhabitant's home, the one who invites and receives truly 
begins by receiving hospitality from the guest to whom he thinks 
he is giving hospitality. It is as if in truth he were received by the 
one he thinks he is receiving. Wouldn't the consequences of this be 
infinite? What does receiving amount to? Such an infinity would 
then be lost in the abyss of receiving, of reception, or of the 
receptacle, the abyss of that endekhomenon whose enigma cuts into 
the entire meditation of Timaeus concerning the address of the 
KhiJra (eis khoran). Endekhomai means to take upon oneself, in 
oneself, at home, with oneself, to receive, welcome, accept, and 

something other than oneself, the other than onesel£ One 
can take it as a certain experience of hospitality, as the crossing of 
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the threshold by the guest who must be at once called, desired, and 
expected, but also always free to come or not to come. It is indeed a 
question ofadmitting, accepting, and inviting. But let us not forget 
that in the passive or impersonal sense (endekhetai), the same verb 
names that which is acceptable, admissible, permitted, and, more 
generally, possible, the contrary of the "it is not permitted," "it is 
not necessary to," "it is necessary not to," or "it is not possible" 
(e.g., to cross the "limits oftruth"). Endekhomenos means: insofar as 
it is possible. Indeed, concerning the threshold of death, we are 
engaged here toward a certain possibility of the impossible. 

The crossing of borders always announces itself according to the 
movement of a certain step [pas]-and of the step that crosses a 
line. An indivisible line. And one always assumes the institution of 
such an indivisibility. Customs, police, visa or passport, passenger 
identification-all of that is established upon this institution of the 
indivisible, the institution therefore of the step that is related to it, 
whether the step crosses it or not. Consequently, where the figure 
of the step is refused to intuition, where the identity or indi-
visibility of a line (finis or peras) is compromised, the identity to 
oneself and therefore the possible identification of an intangible 
edge-the crossing of the line-becomes a problem. There is a 
problem as soon as the edge-line is threatened. And it is threatened 
from its first tracing. This tracing can only institute the line by 
dividing it intrinsically into two sides. There is a problem as soon as 
this intrinsic division divides the relation to itself of the border and 
therefore divides the being-one-self of anything. 

PROBLEM: I choose the word problem deliberately for two 
reasons. 

1. First, to sacrifice a little bit more to Greek and to the experi-
ence of translation: in sum, problema can signify projection or 
protection, that which one poses or throws in front ofoneself, either 
as the projection of a project, of a task to accomplish, or as the 
protection created by a substitute, a prosthesis that we put forth in 
order to represent, replace, shelter, or dissimulate ourselves, or so as 
to hide something unavowable-like a shield (problema also means 
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shield, clothing as barrier or guard-barrier) behind which one 
guards oneself in secretor in shelter in case ofdanger. Every border is 
problematic in these two senses. 

2. I keep the word problem for another reason: so as to put this 
word in tension with another Greek word, aporia, which I chose a 
long time ago as a title for this occasion, without really knowing 
where I was going, except that I knew what was going to be at stake 
in this word was the "not knowing where to go." It had to be a 
matter of [il devait y aller du] the nonpassage, or rather from the 
experience of the nonpassage, the experience of what happens [se 
passe] and is fascinating [passionnel in this nonpassage, paralyzing 
us in this separation in a way that is not necessarily negative: before 
a door, a threshold, a border, a line, or simply the edge or the 
approach of the other as such. It should be a matter of 
aller du] what, in sum, appears block our way orto separate us in 
the very place where it would no longer be possible to constitute a 
problem, a project, or a projection, that is, at the point where the 
very project or the problematic task becomes impossible and where 
we are exposed, absolutely without protection, without problem, 
and without prosthesis, without possible substitution, singularly 
exposed in our absolute and absolutely naked uniqueness, that is to 
say, disarmed, delivered to the other, incapable even of sheltering 
ourselves behind what could still protect the of a secret. 
There, in sum, in this place ofaporia, there is no longer anyproblem. 

or fortunately, the solutions have been given, but 
because one could no longer even find a problem that would 
constitute itself and that one would keep in front of oneself, as a 
presentable object or project, as a protective representative or a 
prosthetic substitute, as some kind ofborder still to cross or behind 
which to protect onesel£ 

I gave in to the word aporias, in the plural, without 
knowing where I was going and if something would come to pass, 
allowing me to pass with it, except that I recalled that, for many 
years now, the old, worn-out Greek term aporia, this tired word of 
philosophy and of logic, has often imposed itself upon me, and 
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recently it has done so even more often. Thus, I speak here in 
memory of this word, as ofsomeone with whom I would have lived 
a long time, even though in this case one cannot speak of a deci-
sion or a contract. It happened in a number of different contexts, 
but with a formalizable about which I would like to say a 
few words before attempting to go-further, closer, or elsewhere. I 
would certainly not want to impose upon you a laborious or self-
indulgent return to certain trajectories or impasses of the past. 
Rather, I would like to situate, from very far away and very high up, 

most abstract way, in a few sentences, and in the form ofan 
or a long note at the bottom of the page, the places of aporia 

in which I have found myself, let us say, regularly tied up, indeed, 
paralyzed. I was then trying to move not against or out of the 
impasse but, in another way, according to another thinking of the 
aporia, one perhaps more enduring. It is the obscure way of this 
"according to the aporia" that I will try to determine today. And I 
hope that the index I just mentioned will help situate my discourse 
better. 

The.word "aporia" appears in person in Aristotle's famous text, 
Physics IV (217b), which reconstitutes the aporia of time dia ton 
exoterikiin logon. Allow me to recall the short text that, twenty-five 
years ago, I devoted to a note on time in Being and Time (" Ousia 
and Gramme: Note on a Note from Being and Time," in Margins of 
Philosophy): already dealing with Heidegger, as I shall also do today, 
but in a different way, this short text treated the question of the 
present, of presence and of the presentation of the present, of time, 
of being, and above all of nonbeing, more precisely of a certain 

ii'  impossibility as as nontrack or barred path. It concerns 
the impossible or the impracticable. (Diaporeo is Aristotle's term 
here; it means ''I'm stuck [dans l'embarras], I cannot get out, I'm 
helpless.") Therefore, for example-and it is more than just one 
example among others-it is impossible to determine time both as 

and as And with the motifof the nonentio/, or of 
nothingness, the motif of death is never very far away. (Even 
though I.,evinas, in a fundamental debate, reproaches Heidegger, as 
well as an entire tradition, for wrongly thinking death, in its very 
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essence and in the first place, as annihilation.) The now is and is 
not what it is. More precisely, it only "scarcely" (amudros) is what it 
is. Insofar as it has been, it no longer is. But insofar as it will be, as 
future to come or as death-which will be my themes today-it is 
not yet. By insisting upon the fact that "the aporetic is an exoteric"6 
and that Aristotle, "while acknowledging that this argument clar-
ifies nothing (2I8a)" "repeats its aporia without deconstructing it" 
(p. 50), I was then trying to demonstrate, thereby going in the 
direction ofHeidegger, that the philosophical tradition, in particu-
lar from Kant to Hegel, only inherited this aporetic: "the Aristo-
telian aporia is understood, thought, and assimilated into that 
which is properly dialectical. It suffices-and it is necessary-to take 
things in the other sense and from the other side in order to 
conclude that the Hegelian dialectic is but the repetition, the 
paraphrastic reedition of an exoteric aporia, the brilliant formula-
tion of a vulgar paradox" (p. 43). But instead of stopping with a 
mere confirmation of the Heideggerian diagnosis, which indeed 
sees in the whole tradition, from Aristotle to Hegel, a hegemony of 
the vulgar concept of time insofar as it privileges the now (nun, 
Jetzt) , I oriented this very confirmation toward another suggestion, 
even while supporting it. Allow me to recall it because I may make 
a similar, albeit different, gesture today on the subject of death 
according to Heidegger. The simple question from which I was 
trying to draw the consequences (and from which one may never 
finish drawing them) would be this: What if there was no other 
concept of time than the one that Heidegger calls "vulgar"? What 
if, consequently, opposing another concept to the "vulgar" concept 
were itself impracticable, nonviable, and impossible? What if it was 
the same for death, for a vulgar concept of death? What if the 
exoteric aporia therefore remained in a certain way irreducible, 
calling for an endurance, or shall we rather sayan experience. other 
than that consisting in opposing, from both sides of an indivisible 
line, an other concept, a nonvulgar concept, to the so-called vulgar 
concept? 

What would such an experience be? The word also means pas-
sage, traversal, endurance, and rite ofpassage, but can be a traversal 
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without line and without indivisible border. Can it ever concern, 
,; ,  precisely (in all the domains where the questions of decision and 

of responsibility that concern the border-ethics, law, politics, 
etc.-are posed), surpassing an aporia, crossing an oppositional 
line or else apprehending, enduring, and putting, in a different 
way, the experience of the aporia to a test? And is it an issue here of 
an either/or? Can one speak-and if so, in what sense-of an 
experience ofthe aporia? An experience ofthe aporia as such? Or vice 
versa: Is an experience possible that would not be an experience of 
the aporia? 

If it was necessary to recall at some length this analysis of the 
Aristotelian-Hegelian aporetic of time, carried out with Heidegger, 
it is because the theme of our conference was already noted there 
insistently: the border as limit (oros, Grenze: these determinations 
of the present now, of the nun or of the Jetzt that Heidegger 
underlines) or the border as tracing (gramme, Linie, etc.). However, 
I will not elaborate the numerous instances where this theme has 
recurred since then: the aporetology or aporetography in which I 
have not ceased to struggle ever since; the paradoxicallimitrophy of 
"Tympan" and of the margins [marges] , the levels [marches], or the 
marks [marques] of undecidability-and the interminable list of all 
the so-called undecidable quasi-concepts that are so many aporetic 
places or dislocations; the double bind [in English in the original] 
and all the double bands and columns in Glas, the work of impossi-
ble mourning, the impracticable opposition between incorpora- .. 
tion and introjection in "Fors," in Memoires for Paul de Man 
(particularly pp. 132 and 147), and in Psyche: Inventions de l'autre 
(where deconstruction is explicitly defined as a certain aporetic 
experience of the impossible, p. 27); the step [pas] and paralysis in 
Parages, the "nondialectizable contradiction" (p. 72), the birth date 
that "only happens by effacing itself" in Schibboleth (p. 89 and 
following), iterability, that is, the conditions ofpossibility as condi-
tions of impossibility, which recurs almost everywhere, in particu-
lar in "Signature Event Context" (Margins) and in Limited Inc., the 
invention of the other as the impossible in Psyche, the seven antino-
mies of the philosophical discipline in Du droit aLa philosophie (pp. 
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