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1. Introduction 

M y dissertation deals with the quest for truth in the poetry o f T e d Hughes , as 
m a d e manifest through tropes such as metaphor, paradox and 
anthropomorphism. For Hughes , poetry seems to represent a truth-revealing 
process with the potential o f enabling the h u m a n being to establish contact 
with the world-as-it-really-is. N o t as an empirically comprehensible entity, but 
as a presence that seems at once terrifyingly familiar and alien to h u m a n 
comprehension. In short, I will argue that the poetry represents an approach 
to truth governed by the mult i tude o f traditions and meanings incorporated in 
the concept o f logos. Interestingly, the poetry seems to acquire its driving force 
through the impenetrability o f metaphor and the non-reconciliatory force o f 
paradox. With Hughes , the paradox generally lies in the poetry's refusal to 
unite in singular, coherent meanings. It remains obscure to the extent that 
truth can only be found in the opposing, multifarious meanings o f the words 
and phrases. Similarly, the Hughes ian metaphor appears to be tautegorical in 
the sense that it is not constructed on the basis o f similarity. Thi s statement is 
inspired by Schelling's claim that myth refers only to itself as truth as well as 
H a n s Blumenberg's definition o f the 'absolute metaphor' as an expression that 
cannot be reversed into a logical sphere o f thought and reasoning. For 
Blumenberg, philosophical and scientific language is built upon a number o f 
absolute metaphors that express truth. These metaphors do not refer to some 
thing else and are consequently not transferable into any other type o f 
discourse. T h e indeterminacy and lack o f allegorical reference dominat ing this 
k ind o f metaphorical expression seem to result from it being an expression 
only o f itself as truth. Truth , in this context, has nothing to do with Platonic 
'agreement', but has everything to do with letting something be seen, or, to 
quote Heidegger: ' T h e 'Being-true' o f logos as aletheia means that in legein as 
discourse the entities of which one is talking must be taken out o f their 
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hiddenness, one must let them be seen as something unhidden (aletheia), that 
is, they must be discovered (Heidegger 1962: 56) . 

D u e to the indeterminate basis o f the metaphor ica l expression, it 
m i g h t seem difficult to establish a te tminology capable o f adequately 
analys ing a n d describing these poetic processes. In order to establish a 
framework, howevet, I intend to e m p l o y the concepts muthos and logos as 
po int s o f departure . In this paper , I will discuss the various meanings o f 
muthos a n d logos as they have been interpreted within a Western 
metaphys ica l tradition, in order to establish a foundat ion o n which to base 
m y investigations into the truth-revealing processes in the poetry o f T e d 
H u g h e s . Muthos and logos incorporate a n d generate innumerable nuances , 
gaps a n d possibilities o f truth, not just as a d y n a m i c binary, bu t as 
m o v e m e n t s conta ined within a n d transcending the operat ion o f language . 
In order to m a k e use o f these terms within an analytical context, however, 
it is m a n d a t o r y to investigate the premises that underpin an unders tanding 
o f logos a n d / o r muthos. In Chris t ian tradit ion, logos is G o d , bo th as the 
w o r d a n d as the will o f G o d . In phi losophical tradit ion, it represents a 
w i n d o w into what is. I dist inguish between two general definitions o f 
truth {logos), that is, between Plato's unders tanding o f logos as truth in the 
shape o f an analytical tool revealing a world that is definable in logical 
terms, and Heidegger ' s des ignat ion o f logos as disclos ing truth present 
within a n d beyond specific discourse . In relation to the latter's definition 
o f logos I will also discuss a chapter o f J e a n - L u c N a n c y ' s The Inoperative 
Community, in which N a n c y , by founding his discuss ion o n readings o f 
H e i d e g g e r a n d Batail le, shows h o w literature m a y function as a muthos 
which opens up to logos. In order to determine the functions o f muthos a n d 
logos within m y dissertation, it seems relevant to discuss them within the 
context o f these phi losophical traditions. A clarification o f the foundat ion 
under ly ing m y readings o f the terms will enable m e to e m p l o y them as a 
basis for the s tudy o f metaphor a n d as epis temological points o f departure 
in relation to the quest for truth within the poet ic universe o f T e d H u g h e s . 

2. A transition from muthos to logos? 

In phi losophical tradition, the G r e e k muthos a n d logos were originally used 
interchangeably. A l though etymological ly unrelated, they be long to the 
s a m e semant ic field as both nouns , a m o n g other things, can mean 'word' . 
T h e i r verbal forms, moreover , mythein a n d legein, bo th m e a n 'to speak' . 
T h e pre-Socrat ics frequently used the two terms synonymous ly . Accord ing 
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to Marce l Det i enne , in his b o o k The Creation of Mythology, muthos was a 
s y n o n y m for logos in various contexts throughout the sixth century a n d 
even in the first hal f o f the fifth century (Det i enne 1 9 8 6 : 4 5 ) . Det i enne 
holds that the scholarly work o f phi losophers f rom X e n o p h a n e s to 
E m p e d o c l e s 'belies the op in ion o f our contempotar ie s w h o attr ibute to 
"rat ional th ink ing" the p u r p o s e o f e l iminat ing any other form o f thought 
such as " m y t h " in the sense o f sacred narrative or d i scourse o n the subject 
o f the gods ' ( 1 9 8 6 : 4 6 ) . In establishing rules for address ing the deity, 
X e n o p h a n e s says that m e n should s ing 'with ausp ic ious texts (muthoi) a n d 
pure words {logoif (Xenophanes 1 9 9 2 : 1 .21-22) . T h i s quota t ion attests to 
the neutral status o f muthos, which Det ienne also finds in the phi losophical 
w o r k o f Parmenides a n d E m p e d o c l e s ( 1 9 8 6 : 4 6 ) . Increasingly, however, 
the differences between the two became an issue in G r e e k phi losophical 
writings. Muthos, be long ing to an oral tradition where elements such as 
chant ing a n d repetition worked to convey what o n e might term a trans-
logical truth, was increasingly regarded as inferior to the tat ional and 
balanced a rguments o f logos. Accord ing to Det i enne , we can detect this 
tendency in P indar and H e r o d o t u s , in whose works any ment ion o f myth 
is rare ( 1 9 8 6 : 4 7 ) . In fact, P indar states that muthos was born o f r u m o u r 
and d e m a n d s that it m u s t be cast aside a n d removed from the ranks o f 
'reliable witnesses ' (Pindar 1 9 9 7 : 1. 54 ) . For Pindar , it seems, myths 
represent only the illusion o f real life and not the ttue word, the logos 
(Detienne 1986: 48 ) . T h e result o f this reasoning was that muthos and logos 
developed into concepts with oppos ing status, one belonging to a category o f 
unreliable fiction, whereas the othet acquired status as bearer o f truth. 

B y the t ime o f Platonic phi losophy they had been established as 
binaries bo th as far as form a n d fundamental s ignificance were concerned. 
Muthodes n o w des ignated the marvellous, that which was sui ted to oral 
expression a n d the poet ic genres {Rep 5 2 2 a 8 ; Tim 2 6 e 5 ) , while alethinos 
logos characterised truthful, verifiable discourse. T h e concept o f muthos 
thus c a m e to be regarded as non-rat ional fiction, wheteas logos was p laced 
in a category o f r igorous analysis a n d the strict order ing o f conceptual 
material . T h i s m o d e o f rigid classification was m o r e or less c o n c o m i t a n t 
with the transit ion f rom oral to written discourse , whereby logos c a m e to 
m e a n demonstra t ive truth. Even so , Platonic ph i lo sophy makes r o o m for 
muthos through the c o m p o u n d mythology. O n e m i g h t a s s u m e this 
c o m p o u n d to subord inate muthos effectively within the rational h e g e m o n y 
o f logos. S o m e scholars, indeed, regard it as an effacement o f muthos, that 
is, a refusal to retain it as an independent, sanctified practice. Although 
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muthos still has a mediating function, it is only seen to benefit the state within 
the paradigm of the logical reasoning that had come to dominate Greek 
consciousness. Figurat ive l anguage was superf luous within ph i lo sophy and 
furthermore belonged primari ly to rhetoric, the art o f persuas ion, which 
Plato viewed with great suspic ion. As argued by Nicko la s Pappas , the 
pr imary function o f myth within Platonic ph i lo sophy is merely to remind 
the reader that there is a higher tribunal o f just ice than the poetic 
imaginat ion (Pappas 1 9 9 5 : 2 1 6 ) . T h i s view is also adopted by L u c Brisson 
w h o , in his b o o k Plato the Myth Maker, contends that when Plato employs 
the word muthos he both describes it as a particular k ind o f discourse and 
criticizes it from the perspective o f phi losophical discourse {logos) (Brisson 
1 9 9 8 : 7 ) . At the s a m e t ime, however, myth , a l though morphologica l ly 
synthesised with logos, in fact as sumes an a m b i g u o u s role within the 
phi losophica l universe. Rather than an inherent part o f the d ia logue , myth 
frequently emerges as an a u t o n o m o u s element. In Phaedo, for instance, a 
m y t h justifying belief in the immorta l i ty o f the soul concludes the logical 
demons t ra t ion , whilst the Republic ends with the m y t h o f Er, depic t ing a 
process o f reincarnation which dramatises the rewards o f jus t ice a n d 
phi losophy. In these instances, the structural format ion o f the d ia logue 
establishes myth as an appendix beyond the reach o f the rational dialectic. 
In his article ' T h e T h e a t r e o f M y t h in Plato ' , Jean-Francoi s Mat te i reads 
this ambigu i ty as an aff irmation that there are elements that cannot be 
sufficiently explained through the speech o f logos: 'Logos is capable o f 
e laborat ing a theory of knowledge at the conclus ion o f dialectical 
conversat ions only after m u t h o s has oriented the phi losopher with a 
knowledge of theory (Matte i 1 9 8 8 : 6 8 ) . T h e ambigu i ty that we f ind here 
m a y o f course result f rom a lack o f coherent theory o f myth in Plato . Even 
t h o u g h Plato overtly regards myth as inferior to the discursive practice o f 
ph i lo sophy it still occupies an essential space in the dia logue. A l though 
P a p p a s m a y be right in asserting that the official role o f m y t h within the 
dialectic is to remind the reader o f the pr imary status o f phi losophical 
d i scourse , muthos s imultaneous ly appears to function as a basic foundat ion 
for logos. H e n c e , Matte i ' s conclus ion that logos can never be e laborated on 
its own. A l though muthos is overtly discarded as secondary, it permeates 
the Platonic d ia logue, quietly subvert ing the h e g e m o n y o f truth as the 
conformity o f things and intellect. 

It should be noted , that Plato's enuncia ted partiality towards 
argumentat ive discourse diverges radically from the preference for myth 
found in the poetic universe o f T e d H u g h e s . P o e m s such as 'Wings ' , 
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' C r o w ' s A c c o u n t o f S t G e o r g e ' and 'Revenge Fable ' moreover exhibit a 
fundamenta l mistrust o f the Socrat ic dialectic, which H u g h e s appears to 
find abhorringly rationalistic. T h e sequence Cave Birds, originally entitled 
The Death of Socrates and His Resurrection in Egypt, is underp inned by a 
basic theme which H u g h e s describes as ' the psychological cr ime, 
p u n i s h m e n t a n d compensa t ion o f Socrates ' (Gif ford a n d Roberts 1 9 8 1 : 
2 6 0 ) . For H u g h e s , Socrates , as presented through the Platonic dia logues , 
represents a fo rm o f misgu ided rationality which functions to shut out 
everything that c a n n o t be explained or conceptual i sed. In general terms, 
this rationality cou ld be equal led with a definition o f logos as true speech, 
a p p l a u d e d by Plato as phi losophical d iscourse based on agreement , 
whereas the k ind o f truth that H u g h e s w o u l d subscribe to is f ound in the 
'magical-rel igious archaic source o f intellectual life' (Gif ford and Roberts 
1 9 8 1 : 2 6 0 ) , which , it w o u l d seem, can be interpreted as a form o f muthos, 
or, at least, as related to a pre-socratic unders tanding which poses muthos 
a n d logos as m o r e or less interchangeable in a trans-rational whole . 

As indicated above, however, muthos, a l though overtly discarded for 
the sake o f logos, does inhabit an impor tant space both within and b e y o n d 
the dia logues , funct ioning as an epistemological basis u p o n which logos is 
posit ively founded . Brisson, for example , suggests that for Plato reason can 
never be l iberated f rom myth (Brisson 1998 : 3 ) . H e finds evidence o f this 
in d ia logues such as Meno and the Phaedo, which s h o w h o w the doctr ine 
o f F o r m s has its or igin in what the priests and priestesses relate. A c c o r d i n g 
to Br i s son , an analysis o f muthos in Plato reveals that he unders tands it as 
s y n o n y m o u s with what o n e might term 'oral l iterature' . T h i s is impor tant 
because o f what seems to be a predilection for the oral w o r d throughout 
Platonic phi losophy. T h e Socrat ic dialectic is generated by the principle 'to 
k n o w oneself through the detour o f the l anguage o f the other' (Derr ida 
1 9 8 1 : 121 ) . T h i s is a practice, then, governed by the presence o f the 
other 's , as well as one ' s own, direct speech. Phaedrus exhibits a 
fundamenta l distrust o f the written word , specifically through the m y t h o f 
T h e u t h . In tell ing this m y t h Socrates illustrates the dangers o f d i splac ing 
speech by writing, a n d posits writing as inimical to the philosophic exercise 
o f m e m o r y o f the g o o d and the practice o f dialectic. In contrast to living 
memory, which represents truth and self-knowledge, the written word offers 
only 'forgetfulness in the learners' souls' {Phae 3 2 3 ) . In his 'Plato's Pharmacy' , 
however, Derrida investigates the dimensions o f text in the Phaedrus that 
counter the presumption that the dialogue unequivocally condemns writing, 
positing direct speech as the proper vehicle for dialectics and T t u t h . Derrida 
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reads Plato's pharmakon as signifying his ambivalent attitude towards writing 
through its double meaning o f ' p o i s o n ' as well as 'remedy'. Plato's o f towards 
writing, Derrida furthermore claims, resulted in the formation o f the 
hierarchical oppositions that have come to dominate Western thought, 
classifying writing as an imperfect representation o f the pure ideas contained 
in the living voice o f speech. Plato's distrust o f writing, however, is not totally 
unambiguous . Derrida shows how the text itself complicates Plato's 
enunciated misgivings towards writing, and says that even an insensitive 
reading would show that Plato is not merely dismissing the writer's role. 
Furthermore, the mythological basis o f the argument is not as straightforward 
as it might seem. In fact, according to Catherine Pickstock, in her book After 
Writing: On the Liturgical Consummation of Philosophy, Egyptian mythology 
links Theuth as much with orality as with writing (Pickstock 1998: 26 ) . In 
this context, the Platonic dialogue cannot be read merely as resting upon a 
mere binary between the written and the oral word. M o r e importandy, 
however, the relationship between muthos and logos is more intertwined and 
indeterminate than what is explicitly enunciated on a thematic level. It seems 
most significant that Socrates' condemnation o f writing and his appraisal o f 
direct speech as the proper vehicle for the dialectic comes in the form of a 
myth rather that as a balanced argument. Derrida also states that writing could 
not have done without myth, despite its dismissal by the Western tradition 
that he criticises. As a result, one might assume that the speech/writing, 
muthos/logos binaries are not as firmly separated as they might seem. Even 
though Plato may seem to discard one and favour the other, the inclusiveness 
o f the text appears to tell a different story. 

3. Heidegger: Throwing oneself in the draft of Being 

In the s ame m a n n e r as Plato eulogises m e m o r y He idegger emphas i ses its 
value in the lecture 'What Cal l s for Th ink ing? ' ( 1 9 9 3 b ) . H e r e , he 
establishes Socrates as the purest thinker o f the West , because he placced 
h imse l f in what He idegger terms ' the draft o f Be ing ' ( 1 9 9 3 b , 3 8 2 ) . For 
Heidegger , muthos was never destroyed by logos because 'noth ing religious 
is ever destroyed by logic; it is destroyed only by the god ' s withdrawal ' 
( 1 9 9 3 b , 3 7 6 ) . In order to reconnect with the g o d , that is, Be ing , the 
h u m a n being m u s t let itself be drawn into the god ' s withdrawal . T h i s is 
the only space in which thinking can be attained — 'even though he may 
still be far away f rom what withdraws, even though the withdrawal m a y 
remain as veiled as ever' ( 1 9 9 3 b , 3 8 2 ) . T h i s percept ion o f m a n ' s potential 
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o f m o v i n g towards truth is s imilar to the one found in H u g h e s ' poetry, 
where truth 'reveals herself, and is veiled' ( H u g h e s 1 9 7 7 : 185 ) . T r u t h , 
here, is not a b o u t conformity with facts, bu t about o p e n i n g onesel f up to a 
revelation that rather than light brings a m o r e pervading darkness . 

Because Socrates placed himself in this draft, he remains the purest 
thinker o f the West and wrote nothing. Heidegger claims that 'anyone who 
begins to write out o f thoughtftdness must inevitably be like those people who 
run to seek refuge from any draft too strong for them' (1993b , 382) . ' It seems 
that for Heidegger, as for Plato, writing is connected with forgetfulness, 
whereas memory — the recalling o f things past — connects us to aletheia. In 
fact, Heidegger deems memory essential because it constitutes the foundation 
fot poetry: 'Memory , Mother o f the Muses - the thinking back to what is to 
be thought — is the source and ground o f poesy' ( 1993b , 376 ) . Paradoxically, 
however, the point where Heidegger and Plato seem to converge is also the 
point where they drastically diverge, as Heidegger continues: 

Surely, as long as we take the view that logic gives us insight into 
what thinking is, w e shall never be able to think h o w m u c h all poesy rests 
u p o n thinking back, recollection. Poetry wells up only from devoted 
thought thinking back, recollecting. ( 1 9 9 3 b , 3 7 6 ) 

W h a t He idegger seems to say here, is that poetry a n d thinking are 
intrinsically connected in what one might term a dialectic schema; each o f 
t h e m open ing up towards a n d enabl ing the other. T h o u g h t , or, th inking 
back , underp ins poetry, a n d poetry enables the h u m a n being to m a k e the 
leap into the realm o f thought , that is, Being . Un l ike Socrates , however, 
P la to fails to m a k e this leap, despi te his focus o n the impor tance o f 
processes o f recollection. T h i s failure s tems fundamental ly from what 
H e i d e g g e r terms a focus on reason as such rather than on the origins o f 
reason (Heidegger 1984 : 6 0 ) . In short , He idegger claims, Platonic 
ph i lo sophy is based on a mi sgu ided interpretat ion o f logos. 

Discard ing metaphysical interpretations o f logos as relat ionship, 
c o s m i c order, j u d g e m e n t a n d meaning , He idegger retreats to what he sees 
as its original m e a n i n g as a derivative o f legein which signifies 'gathering' or 

' It should be noted that what Heidegger terms 'thoughtfulness' here does not coincide 
with 'thinking' in the true sense of the word. In the essay 'What Calls for Thinking' 
Heidegger argues that we do not yet know what thinking is. 'Thoughtfulness' is not 
thinking, because it is something one does rather than something that calls on one. 
Thinking comes to us, which is why we must stand in the draft of Being. We must assert 
less and listen more. 
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' laying' (He idegger 1 9 6 2 : 5 5 ) . Logos names that which gathers together 
a n d lays out all that is present in its presence. T h a t is, logos makes open or 
reveals that which is h idden or veiled, a l lowing B e i n g to disclose itself in its 
o w n presence. T h e disclosure o f Be ing through a n d as logos is furthermore 
the emergent aspect o f phusis, authentically collected in a n d by the logos, 
which is t tuth as aletheia, that is, the o p e n i n g up o f the h id ing place 
(Heidegger 1 9 6 2 : 2 6 1 - 6 3 ) . Heidegger emphas i ses that phusis is the 
emergence that can be experienced everywhere, not as nature, but an 
aspect o f Be ing itself by which beings first b e c o m e a n d remain observable 
(Heidegger 2 0 0 0 : 15) . B y virtue o f this revealing funct ion o f logos truth is 
unveiled." N o t as homoibsis or s o m e form o f ' l ikening' between things and 
the soul 's experience o f them, however. As indicated in the introduct ion, 
H e i d e g g e i posi ts the idea o f agreement as secondary to the concept o f 
aletheia. T h e 'Being-true ' o f logos as discourse means that the elements o f 
which o n e is talking m u s t be seen as unhidden {aletheia), that is, they must 
be discovered (Heidegger 1 9 6 2 : 5 6 ) . T h u s , logos is no t the seat o f truth 
but , rather, that within a n d through which that which is present takes 
place a n d is discovered. Moreover , while logos as gathering a n d disclos ing is 
manifested through language , discourse is not the seat o f truth. T h i s 
thought contrasts with the Platonic perception o f truth as agreement, 
resulting in a percept ion o f discourse as the locus o f truth through its 
adherence to an idea. H e r e , the character o f truth changes from 
fundamenta l unhiddenness o f the essent to the reasonable value o f a 
s tatement , or correctness. Consequent ly , He idegger asserts, there can be no 
relation with Be ing within this parameter o f thought . 

T h e divergent approaches represented by He idegger a n d Plato as 
regards the concept o f truth can be exemplif ied through an extract from 
Phaedo, where Socrates proposes the following analogy: 

I thought that [...] I ought to be careful that I did not lose the eye 
of my soul; as people may injure their bodily eye by observing and 
gazing on the sun during an eclipse, unless they take the precaution 
of only looking at the image reflected in the water, or in some 
similar medium. [.. .T]his was the method which I adopted: I first 

1 Logos is equivalent to letting something be seen to the extent that it can mean 'discourse'. 
According to Heidegger, logos as 'discourse' means 'to make manifest what one is 'talking about' 
in one's discourse. [...] The logos lets something be seen [...], namely, what the discourse is 
about; and it does so either fir the one who is doing the talking (the medium) or for the persons 
who are talking to one another, as the case may be' (Heidegger 1962, 56). 
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assumed some principle which I judged to be the strongest, and 
then I affirmed as true whatever seemed to agree with this, whether 
relating to the cause or to anything else; and that which disagreed I 
regarded as untrue (Plato 1956: 165-166). 

In the context o f this quota t ion , the difference between He idegger and 
Plato can be stated as follows: W h e r e Plato regards logos as that which 
protects us f rom the sun, He idegger sees it as that within a n d through 
which one might s tand directly in the sun ' s light. For Plato, it is better to 
wi thdraw dur ing an eclipse than to be caught in the draft o f the 
withdrawal . In Dissemination, Derr ida quotes a translation o f the Phaedo 
where the Soctat ic m e t h o d is descr ibed as a quest for truth through 
'recourse to the world o f idea {en logoisf (Derr ida 1 9 8 1 : 8 3 - 8 4 ) . Platonic 
ph i lo sophy can consequent ly be regarded as an immobi l i sa t ion o f Be ing , in 
the sense that it withdraws f rom the wor ld in order to seek the truth 
t h r o u g h agreement with a static, metaphysical idea. Wi th in this s chema, 
logos is elevated to a pos i t ion o f supremacy whilst phusis becomes frozen in 
the aspect presented by it and B e i n g is reduced to a constancy o f presence. 
T h e true phusis, that is, a cont inuous emerg ing a n d appear ing , is p u s h e d 
as ide for the benefit o f the static idea, which becomes the singular, proper 
m e a n i n g o f Being. W h a t He idegger seems to suggest , on the other hand , is 
a dual is t ic perception o f logos, arising f rom the a forement ioned content ion 
that logos is both that within a n d through which presence takes place. 
H e i d e g g e r points out that early G r e e k phi lo sophy held logos to be at o n e 
with , or, at least, be longing together with phusis in a n d as Being. T h i s 
aspect o f logos seems to transcend the h u m a n be ing in the sense that it is 
descr ibed as ' apprehension ' , which, as He idegger stresses, is no t a 
const i tut ive essence o f m a n . Phusis, as Be ing , is 'that for the sake o f which 
apprehens ion happens ' (Heidegger 2 0 0 0 : 184 ) . In spite o f this 
fundamenta l beyondness , however, the h u m a n being will always seek truth 
as B e i n g a n d a t tempt to render Be ing manifest through, or in, the essent. 
T h i s act renders logos a constitutive essence o f man. O c c u r r i n g in a n d 
through m a n as the gathering a n d apprehend ing o f the be ing o f essents, 
logos becomes a feature o f the constitutive essence o f the h u m a n be ing and , 
in this sense, ceases to be an element o f B e i n g itself.3 

In its former state, then, logos is a possibil ity a n d necessity within 
B e i n g itself, whilst in the second aspect it has been m a d e manifest in a n d 

3 It should be noted that this does not mean that logos is at any time not a part or not in 
accordance with Being, it is merely part of Being in a different sense. 
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through the h u m a n being. As logos becomes manifest through and in the 
essent, the h u m a n being leaps into language . T h i s is a fundamental 
m o v e m e n t , in the sense that language is that which gives form to the essent 
a n d opens it up in its being. For Heidegger , l anguage is logos in the sense 
that it is a collecting a n d a gathering together, and, thus , it also functions 
to disclose logos. Accordingly , the h u m a n be ing becomes a gatherer 
through language , with the task to fulfil a n d preserve the disclosure o f 
Being, that is, to unveil a n d keep open Be ing to itself a n d others. 

T h e ma in ways o f br inging Be ing to s tand in a n d a m o n g the be ing o f 
things are poetry a n d phi losophy. He idegger asserts that language was 
establ ished in the 'breakaway o f h u m a n i t y into Be ing . In this breakaway, 
l anguage , the h a p p e n i n g in which B e i n g becomes word , was poetry' 
(Heidegger 2 0 0 0 : 1 8 2 - 8 3 ) . L a n g u a g e is an offering h a n d e d over from 
B e i n g to thinking, that is, to the essence o f m a n that has already been 
handed over f rom B e i n g in order to establish a relation to the latter. In 
fact, l anguage is ' the house o f Being. In its h o m e m a n dwells. T h o s e who 
think a n d those w h o create with words are the guardians o f this h o m e . 
T h e i r guard iansh ip accompl i shes the manifestat ion o f Be ing insofar as they 
bring the manifestat ion to language a n d mainta in it in language through 
their speech' (Heidegger 1 9 9 3 : 2 1 7 ) . T h i s k ind o f d i scourse is def ined by 
He idegger as speech or talk [Rede], which involves not only speak ing out 
a n d asserting, bu t also hearing a n d listening, heeding a n d being silent and 
attentive (Heidegger 1 9 6 2 : 5 5 - 5 8 ) . 

W h a t is particularly relevant about Heidegger's discourse in relation to 
m y project is its inclusiveness in the sense that logos and muthos are one in their 
revelation o f truth as truth, a point I will return to later in the discussion. 
Truth acquires a self-sufficient status for Heidegger, in the sense that the 
poetic saying offers it not as a qualified object but as itself. T h e poetic saying 
opens up to thinking and to Being by offering itself as itself — not as 
something that agrees with logic or with positivist reality. Th i s seems vital to 
an analysis o f truth as it presented or offered by Hughes , that is, not as an 
answer but as a 'naked powerline, 2 0 0 0 volts' (Hughes 1972 : 83) . 

4. Opening up to the limit— the importance of "muthos as logos 

In his b o o k The Inoperative Community, J e a n - L u c N a n c y awards literature 
a similar role as does Heidegger . Influenced by Heidegger , N a n c y presents 
m a n y interest ing perspectives on what o n e m i g h t term the dialectic 
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between muthos a n d logos, as well as o n the relation between muthos as 
literature a n d logos as thinking. He idegger does not overtly analyse muthos, 
except in a passage from the lecture series Was Heisst Denken, in which he 
declares that mythos a n d logos are fundamenta l ly the s a m e : 

Mythos and logos become separated and opposed only at the point 
where neither mythos nor logos can keep to its pristine existence. In 
Plato's work this separation has already taken place. Historians and 
philologists, by virtue of a prejudice modern rationalism adopted 
from Platonism, imagine that mythos was destroyed by logos. But 
nothing religious is ever destroyed by logic; it is destroyed only by 
the god's withdrawal (Heidegger 1993: 375-76). 

W h e n Heidegger talks about logos as logic, he is referring to the per iod 
following the separat ion o f muthos a n d logos. Prior to that he refers to 
mythos as that which lays bare a n d lets appear , that is, a function which 
performs the s a m e tasks as logos as gathering (cf. 1 9 9 3 : 3 7 5 ) . T h i s 
percept ion o f muthos a n d logos is echoed in The Inoperative Community, 
where N a n c y states that for the early Greeks  1 muthos and logos are the 
s ame . T h i s sameness is the revelation, the hatching or b l o s s o m i n g o f the 
wor ld , o f the thing, o f m a n in speech' ( N a n c y 1 9 9 1 : 4 9 ) . T h u s , muthos is, 
i f not the origin o f logos, the essential aspect wherein the h u m a n be ing is 
able to access truth. T h e k ind o f speech that N a n c y refers to here is not 
mimet ic , echoing Heidegger ' s c la im that the truth o f logos does not 
primari ly concern agreement. N a n c y quotes Schel l ing a n d says that myth 
is tautegorical , that it says no th ing other than itself a n d is p r o d u c e d in 
consciousness by the s a m e process that, in nature, produces the forces that 
m y t h represents. W h a t N a n c y seems to say here is that myth transcends 
the binary oppos i t ions that govern our unders tanding o f the wor ld , 
because it holds no reference to the reified world , bu t refers only to the 
given, that which is shown, that is, logos. As indicated in m y introduct ion , 
this n o n - m i m e t i c aspect o f m y t h is also impor tant in relation to the 
H u g h e s i a n metaphor , and is someth ing that I will return to later. T h i s 
perspective is, o f course, similar to Heidegger ' s content ion that B e i n g is 
revealed or disclosed through logos in, or as, language . It appears that what 
He idegger terms language , N a n c y terms myth. T h i s is a very interest ing 
parallel, offering the conclus ion that m y t h is the form o f logos that reveals 
itself as Be ing , or kosmos, to the h u m a n consciousness . T h u s , m y t h is also 
kosmos within logos, because as it has a media t ing pos i t ion between the two, 
which are really one , it can be seen to const i tute the structure b o t h o f logos 
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4 'Community' hete appears to constitute a specific form of communication which 
functions to fill the space previously inhabited by myth. 
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as it reveals itself to the h u m a n consciousness a n d o f the kosmos as it w o u l d 
invariably structure itself in accordance with logos. 

W h i l e N a n c y founds his analysis o n a reading o f Heidegger , his 
d i scuss ion does not s imply echo the latter. Interestingly, N a n c y employs 
what he terms ' c o m m u n i t y ' as the basis for his analysis, c la iming that myth 
in contemporary c o m m u n i t y does not exist, in the sense that it is 
cont inuous ly interrupted. 4 Here , N a n c y bases his a r g u m e n t on Bataille's 
c la im that contemporary society is pervaded by an 'absence o f myth ' 
(Batail le 1994 : 4 8 ) . Bataille's content ion is that society, even though it is 
f o u n d e d on a media t ion between the h u m a n being a n d the natural world, 
has denied its foundat ion o f ancient myth . Fur thermore , it has de luded 
itself into bel ieving that it is wi thout myth a n d per suaded itself that it is no 
longer in need o f ritual, s ince the h u m a n being has c o m e to rule over 
nature. T h i s 'absence o f myth ' also means an 'absence o f the sacred' , which 
Batai l le equals with an absence o f c o m m u n i c a t i o n . A society which is 
unable to c o m m u n i c a t e ceases to be a society, resulting in an 'absence o f 
c o m m u n i t y ' (Batail le 1994 : 81 ) . T h u s , Batail le establishes a chain o f cause 
a n d consequence , beg inning with the negat ion o f myth leading to non­
c o m m u n i c a t i o n a n d ending with the dissolut ion o f c o m m u n i t y . In a 
society based on the h e g e m o n y o f rat ional ism, however, reality itself 
b e c o m e s a myth . T h i s is h o w Bataille can contend that the 'absence o f 
myth ' is itself a myth: ' T h e fact that a universe wi thout myth is the ruin o f 
the universe — reduced to the nothingness o f things — in the process o f 
depr iv ing us equates deprivat ion with the revelation o f the universe' 
(Batail le 1994 : 4 8 ) . Western civilisation is living a lie, by which it denies 
its mythologica l basis and posits reality as an ontologicai given that can be 
located a n d conquered . F o r Batail le, the solut ion lies in a re-creation o f 
ritual, s o m e t h i n g that cannot be achieved through poetry, as literature 
cannot escape the absolut i sm o f the ritualisation o f the absence o f myth. 
N a n c y , however, sees this differently. For N a n c y , there is no such thing as 
a choice between presence and absence o f myth : ' I f we s u p p o s e that 
" m y t h " designates , beyond the myths themselves, even beyond myth, 
s o m e t h i n g that cannot s imply disappear , the stakes w o u l d then consist in 
myth ' s passage to a l imit a n d o n t o a l imit where myth itself w o u l d be not 
so m u c h suppressed as suspended or interrupted' (Nancy 1 9 9 1 : 47 ) . Nancy , 
then, agrees with Heidegget that myth is not destroyed, that is, absent, but 
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rather displaced, that is, interrupted or withdrawn. What interrupts myth is its 
lack o f a c o m m u n a l function within a contemporary society determined by 
singularity. At the same time, however, communi ty as such is not lost, but 
may be located on the limit o f singularity. T h e generator for the process 
leading to the limit is a movement which N a n c y denominates 'passion'. 
'Passion' appears to signify a muthos enabling the human being to reach the 
limit o f singularity as a space in which myth is suspended, that is, potentially 
reached. In othei words , 'passion' designates an inherent aspect o f the human 
being connecting it to truth as some specific form o f communicat ion. 

T h e truth, or c o m m u n i t y , located at the l imit o f singularity, then, is 
no t the k ind o f c o m m u n i t y in which a g r o u p is tied together through 
c o m m o n beliefs, n o r m s or the like. M y t h founds 'the becoming-wor ld o f 
subjectivity' ( N a n c y 1 9 9 1 : 5 6 ) , rather than c o m m u n i t y as such. As 
indicated above, ' c o m m u n i t y ' , as N a n c y unders tands it, appears to 
des ignate a revelation or disclosure o f s ingularity as a l imit in the space 
establ ished between singularities. H e n c e , N a n c y ' s ' c o m m u n i t y ' is m o r e 
redolent o f Kristeva's descript ions o f a revolutionary language than o f 
Batail le 's recourse to c o m m u n i s m . Accord ing to N a n c y , the interruption 
o f c o m m u n i t y irrevocably exposes singularity to its l imit, that is, to other 
singularities. T h u s , the interrupted c o m m u n i t y is o n e that is constant ly in 
process , to use a Kristevan term, o n e that never forms a totality o f any 
k ind , but which exists in the invariable interruption, propaga t ion a n d 
showing o f singularities as Being. In this sense, N a n c y ' s c o m m u n i t y as 
c o m m u n i c a t i o n bears a resemblance to Kristeva's semiot ic language , which 
functions to challenge the boundar ies o f the thetic subject thus generat ing 
a subject in process . Semio t i c language, o f course , refers to the engender ing 
o f meaning in the text, that is, elements that challenge the ordering structure 
and relatively straightforward communicat ion o f the symbolic, transgressing 
limits and distance. In this sense, it seems that the interruption o f communi ty 
is also an important factor as a constant generation o f identity. T h e focus on 
singularities rathet than totalities appears to indicate a revolt against a static, 
closed off identity, which might function to ensure a constant openness as a 
process enabling the h u m a n being to cope with the other as difference and 
variation rather than as a threat to its (limiting) unity. Thi s is yet another 
important aspect in connection with Hughes ' poetry, which tends to focus on 
the dangers inherent in establishing a fixed identity and emphasises the 
importance o f process and openness in approaching ttuth. 

In the exposure a n d offering o f singular beings, N a n c y holds , the 
h u m a n be ing takes part in myth , which is interrupted by literature. 
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Interestingly, N a n c y argues that literature, in fact, cou ld be seen as the 
m y t h o f mythless society. In the s a m e sense as myth , literature reveals the 
unrevealable, namely, that it is itself. In contrast to myth , though , 
l itetature's revelation does not reveal a comple ted reality, nor does it reveal 
s o m e thing ( 1 9 9 1 : 6 3 ) . Literature unfolds and exposes the singularity o f 
the c o m m u n i t y , a n d is thus yet another aspect o f the interruption o f 
c o m m u n i t y . Seen in relation to N a n c y ' s interpretation o f Heidegger ' s 
B e i n g as the singular aspect o f beings rather than as c o m m u n i n g in itself 
with itself, literature becomes a process disclosing Being. Rather than 
mimesis, the text represents the extreme edge o f being and has as its being the 
c o m m o n exposure o f singular beings. Literature, although failing to reveal the 
totality o f a communi ty (as communicat ion) , reveals Being through the 
exposure and sharing o f it as singularity, a reading which situates literature as 
muthos as logos in its aspect as a constitutive essence o f the human being. 

As far as beings are concerned, N a n c y emphas i ses that being-in-
c o m m o n is nowhere - it does not subsist in a mythic space that could be 
revealed to us. Consequent ly , literature does not give it a voice; rather, it is 
b e i n g - i n - c o m m o n that is literary. H e n c e , as indicated above , literature is 
established as non-referential in the sense that it does not function as a 
vehicle referring to or provid ing a voice for s o m e other thing. Rather, it 
constitutes a m o v e m e n t or a process that opens up a n d exposes that which 
is without actually establishing it as a space other than itself. T h i s 
definit ion o f literature is significant in relation to Schell ing's definition o f 
m y t h as tautegorical , because it reinforces the parallel between m y t h a n d 
literature as truth. B e i n g - i n - c o m m o n as literature points to the sharing 
between singularities as a cont inuous process . Fur thermore , literature as 
b e i n g - i n - c o m m o n warrants a k ind o f openness that seems to render it a 
parallel, if not equivalent, term to Heidegget ' s 'being-in-the-world' . In his 
'Letter on H u m a n i s m ' , He idegger explains this term by def ining 'world' 
n o t as a realm o f beings but rather as an openness to Being. T h e degree o f 
openness to Be ing determines the h u m a n being's humani ty , in the sense 
that it s tands in this openness o n the basis o f its thrown essence. T h i s 
s tance does not s ituate the h u m a n be ing as a subject (that is, as oppos i te to 
an object) , bu t as thrown into the open region that clears the 'between' 
within which a 'relation' o f subject to 'object ' can be (Heidegger 1993 : 
2 5 2 ) , that is, a space as an e lement in which singularities are shown and 
offered. For Heidegger , 'being-in-the-world' is literary in the s a m e sense as 
th inking is. It constitutes a space which seems to be s imilar to that in 
which thinking in its saying brings the unspoken word o f Being to language. 
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'Being-in-the-world' is to think, and thinking gathers language into s imple 
saying. In fact, Heidegger states that ' language is the language o f Being, as 
clouds are the clouds o f the sky' (Heidegger 1993 : 2 6 5 ) . T h u s , language, and 
specifically poetry, is our way toward thinking, which is our only possibility to 
stand out as thrown in the withdrawal o f Being (cf. Heidegger 1993: 382) . 

T h i s thrownness into the withdrawal o f Be ing is, to s o m e extent, 
comparab le to the process o f identity discussed above . Poetry seems to 
equal , or even generate, the process preventing a ramified a n d unified 
identity a n d ensur ing a cont inuous m o v e m e n t a n d o p e n i n g towards Being. 
Literature, as it is presented here, is an o n g o i n g a n d never end ing 
m o v e m e n t or process , which unremit t ingly interrupts myth a n d thereby 
sustains the interrupted c o m m u n i t y . Literature is the d iv id ing line where 
s ingular beings are exposed to o n e anothet ( N a n c y 1 9 9 1 : 6 5 ) . T h i s idea is 
reminiscent o f Kristeva's parallel presentat ion o f literature (poetry) a n d 
love as aesthetic a n d ethical practices. As indicated above , Kristeva atgues 
that these practices push the subject to the very l imit o f being, put t ing it 
o n trial, that is, in process . T h e difference is that N a n c y does not limit the 
practice to the h u m a n being, but seems to a d o p t Heidegger ' s idea o f be ing 
in a m o r e general sense. Also similar to Kristevan theory, however, is 
N a n c y ' s emphas i s that what is shared on this extreme a n d difficult l imit is 
not c o m m u n i o n , nor any k ind o f comple ted identity. Rather, what is 
shared is shar ing itself, as well as the nonident i ty o f the beings involved. 
T h i s is exactly what Kristeva identifies as the object o f aesthetic practices, 
that is, to dissolve any firm sense o f identity through an open ing up 
towards the other. W h a t is i m p o t t a n t here is that Heidegger , N a n c y a n d 
Kristeva focus o n the m o v e m e n t and the cont inuous process that literature 
is a n d generates in beings. Literature is the indefinitely repeated a n d 
indefinitely s u s p e n d e d gesture o f touching the l imit, o f indicat ing it a n d 
inscr ibing it, wi thout totally abol i shing it in the fiction o f a c o m m o n b o d y 
or a c o m m u n i t y . Literature exposes the very edge u p o n which 
c o m m u n i c a t i o n takes place, that is, the l imit where one's identity is 
ruptured , where boundar ies are blurred a n d where truth is exposed: 

It is each time the voice of one alone, and to the side, who speaks, 
who recites, who sometimes sings. He speaks of an origin and an 
end [...] he comes to the edge of the stage, to its outer edge, and he 
speaks at the softest limit of his voice [.. .Tjhis voice, or another, 
will always begin interrupting the myth again - sending us back to 
the limit (Nancy 1991: 67-68). 
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T h i s can be tentatively demonst ra ted through the example o f H u g h e s ' 
p o e m 'Pibroch' , which seems to express such a m o v e m e n t towards a 
l iminal experience. T h e title o f the p o e m refers to a piece o f m u s i c for 
bagp ipe , which consists o f a bag frequently m a d e o f an entire goatskin, 
rendering it s imultaneous ly an organically a n d culturally determined 
object. T h e impl ied presence o f the goatskin furthermore generates 
associations to pharmakos, or the scapegoat , an impor tant allegory evoking 
associations not only to the tension between pharmakon as both ' remedy' 
a n d 'poi son ' , bu t also to other H u g h e s p o e m s , where it frequently 
functions to suggest the fallacy o f Western consciousness in put t ing all its 
faith in unerr ing rationality. T h e p o e m itself describes what appears to be 
the fundamental ly meaningless existence o f the sea, a s tone, the w i n d a n d a 
tree, focusing o n the static condi t ion o f the universe: ' M i n u t e after minute , 
aeon after a e o n / N o t h i n g lets u p or develops ' . In the final stanza, however, 
the determiner 'this' , repeated thrice in the last three verses, po ints to 
magical a n d divine e lements , such as stars a n d angels , thus open ing up 
towards a transcendent presence. T h e repetition o f the determiner 'this' 
functions as a l iminal denominator , s imultaneous ly po in t ing towards itself 
as a boundary between a universe ' reduced to the nothingness o f things ' 
(Batail le 1994 : 81 ) a n d the fullness o f Be ing , a n d reaching beyond itself to 
the presence, a n d , potentially, the disclosure, o f that which is h idden . In 
this sense the p o e m functions both as a manifestat ion o f the k ind o f 
writ ing which is 'poison' in the sense that it works within the boundaries o f 
'meaningless voicefs]' , as well as an expression o f 'remedy' in that it points 
towards truth even if that is to be found in a space beyond the linguistic 
presence o f ' th i s ' and, consequently, o f the p o e m as a written product. 

H u g h e s ' p o e m , then, may be seen to demons t ra te h o w literature, a n d 
poetry in particular, forms a dividing line between po i son a n d remedy, 
semiot ic a n d symbol ic . T h i s l iminal aspect is impor tant to the extent that 
it functions to reveal Being. A s indicated in the quota t ion cited above, 
literature discloses Be ing in the sense that this is identical with the 
singularity o f Be ings . T h i s aspect o f literature is s imilar to Kristeva's 
unders tanding o f love as someth ing that teaches us to m o v e towards 
identity as an open system, referring to the other as a s t imulus towards 
process . For Kristeva, love is the closest one gets to touching an other's 
being, representing an extreme experience o f l iminality which, potentially, 
can generate a subject in process and , thus, function to establish 
subjectivity as an open system. T h u s , love becomes not only a subjective 
experience, bu t an integrated aspect o f one's o w n subjectivity. O f course , 
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the k ind o f s ingularity suggested by N a n c y and, indirectly, by Heidegger , 
does not p o i n t merely to an individual subjectivity, but to the m o r e 
general being. Even so , Kristeva's theory might help us to c o m p r e h e n d the 
pos i t ive role o f literature as an e lement o p p o s i n g static nothingness . 

F o r N a n c y , nothingness would only exist as far as this s ingularity 
s tops being revealed or exposed, in which case o n e w o u l d have i m m a n e n c e 
instead o f space . T h i s is h o w N a n c y unders tands Heidegger , and , 
presumably , his sense o f poetry as the H o u s e o f Be ing . W h a t is interesting 
here, however, is h o w all o f the a forement ioned terms can be regarded as 
m e t a p h o r s or symbols for two terms — muthos and logos. As d i scussed 
above , He idegger presents logos as Be ing , a n d says that l anguage is, a n d can 
connec t us to, logos. N a n c y claims that muthos, or myth , c o m m u n i c a t e s 
nature in a media te as well as an i m m e d i a t e way. N a t u r e is a c o m m o n 
translation o f the G r e e k term phusis, which Heidegger interprets as 
signifying an aspect o f B e i n g whereby beings b e c o m e observable, a n d 
which , furthermore, is part o f an original unity with logos as Be ing . In 
c o n t e m p o r a r y society, phusis as s ingularity is c o m m u n i c a t e d as l iterature 
(or l anguage) , enabl ing us to take part in sharing. N a n c y ' s sharing, or 
exposure , is close to Heidegger ' s logos as 'gathering' . In this sense, it m i g h t 
be poss ib le to regard the d i scourse o f literature as muthos, in the sense that 
this is the k ind o f speech that enables us to reach the l imit o f be ing a n d to 
share in Be ing . O f course , N a n c y mainta ins that this k ind o f 
c o m m u n i c a t i o n is myth interrupted, a n d that myth no longer exists, bu t 
muthos is no t necessarily the s a m e thing as m y t h (a l though it can be) , in 
the sense that m y t h establishes c o m m u n i t y wheteas muthos exposes a n d 
reveals truth as logos. M y t h as a truth-telling e lement forming c o m m u n i t y 
is muthos, but this, does not m e a n to say that it constitutes the totality o f 
fo rms that muthos is capable o f taking. A l though literature, accord ing to 
N a n c y , fails to establish a communi ty it represents a practice connecting the 
individual to something else, which is what happens through sharing, even 
though this establishes a being in c o m m o n rather than a ' c o m m o n being'. 

5. Conclusion 

In m y view, even a superficial analysis o f the language o f He idegger a n d 
N a n c y conf irms this suppos i t ion about its metaphoric i ty . T h e i r l anguage is 
pure ly metaphorica l , through images such as ' the H o u s e o f Be ing ' a n d ' the 
interrupted c o m m u n i t y ' which function to lay o u t what is. A t the s a m e 
t ime, it is not metaphorical , because it describes what is, a n d through 
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language what is described becomes what is, because the s ign a n d the 
referent, so to speak, are so indeterminate . T o s o m e extent o n e might say 
that this literary event resembles J o n a t h a n Culler ' s descr ipt ion o f 
catachresis as a truly creative metaphor which names someth ing that 
previously had no n a m e , disclosing a n d identifying s o m e t h i n g that we 
have no other way o f descr ibing (Culler 1 9 8 1 : 2 0 6 ) . At the s ame time, 
however, the k ind o f metaphor dealt with here does not necessarily refer to 
' s o m e thing' . Rather it seems to be an event o t an act o f o p e n i n g up, 
establ ishing a connect ion a n d reaching toward a limit. 

T h e G e r m a n phi losopher H a n s B l u m e n b e r g has an interesting theory 
concerning metaphors that cannot be paraphrased or reduced to purely 
logical concepts , which he calls 'absolute metaphors ' . B l u m e n b e r g poses 
the quest ion whether there are metaphorical e lements in ph i lo sophy a n d 
science that cannot be replaced by logical terms. In this context, 
metaphors , as a cont inuat ion o f basic myths , const i tute part o f the 
foundat ion o f phi losophical language, 'transferences' that cannot be 
reversed into a logical sphere o f thought and reasoning (B lumenberg 2 0 0 2 : 
2 3 ) . H e r e , m e t a p h o r does not actually describe anything that really is. A 
m e t a p h o r deal ing with truth, for instance, does not describe truth in any 
way, but rather establishes a new category which is t tuth as we k now it. 
B l u m e n b e r g describes it as someth ing inside a glass. Real i ty exists o n the 
outs ide o f the glass, which means that it cannot be touched or felt, bu t one 
can still form one ' s own op in ion o f what it is like, which becomes truth for 
the subject located within the glass. T h e 'absolute metaphor ' , then, 
functions as a protective device against the abso lut i sm o f reality. T h e 
a s s u m p t i o n here is that l anguage cannot reveal truth in its totality, but 
through elements such as 'absolute metaphors ' it instigates a process 
through which logos m a y b e c o m e a constitutive aspect o f the h u m a n being. 
A l though B lumenberg ' s theory m a y seem unassertive as to the possibilities 
o f at ta ining t tuth, it is interesting for its a s s u m p t i o n that figurative 
l anguage is the only acceptable means through which truth can be 
manifes ted a n d comprehended . Potentially, within this muthos, logos is 
manifested a n d becomes a part o f Dasein. 

Furthermore , muthos as laying out be longs to a metaphysical reality 
cons igned to the one , that is, logos, that appears to elude the binaries o f 
logocentr i sm a n d enter u p o n the field that Plato terms 'the third genus ' 
{Tim 4 8 a , 5 2 a ) , that is, the logic o f the a m b i g u o u s khora. In his article 
'Khora ' , Der r ida states that the khora only names i m m a n e n c e — it appeats 
to be 'neither this nor that, at t imes both this a n d that' , a lternating 
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between a logic o f exclusion a n d part icipation which ' s tems perhaps only 
f rom a provis ional appearance a n d f rom the constraints o f rhetoric, even 
f rom s o m e incapacity for n a m i n g ' (Derr ida 1 9 9 5 : 8 9 ) . A c c o r d i n g to both 
He idegger a n d H u g h e s , however, poetry does not suffer from the 
constraints o f rhetoric, rendering it a m e d i u m that incorporates the 
potential not only to name, bu t to be the name , the word , incarnate. Here , 
the space that N a n c y insists upon as a guarantor for c o m m u n i c a t i o n does 
not disappear , but father is t rans formed into a dis tance not between 
binaries , but between various aspects o f logos as Being . 

As indicated in the introduct ion, the quest for truth in H u g h e s ' 
poetry is pr imari ly manifested through a metaphorical m o d e o f expression 
d o m i n a t e d by an indeterminacy a n d lack o f allegorical reference that seem 
to result f rom it being an expression only o f itself as truth. M e t a p h o r s , read 
as cont inuat ions o f fundamental myths , const i tute part o f the foundat ion 
o f phi losophical l anguage in the sense that they can be regarded as 
'transferences' that cannot be reversed into a logical sphere o f thought a n d 
reasoning. W i t h H u g h e s , metaphor and paradox are const i tuents o f a 
poet ic strategy I have termed m y t h as process , des ignat ing the writ ing 
subject as a gatherer w h o lays out poetry in an a t tempt to reach a n d reveal 
that which is hidden. T h a t is, truth as someth ing g l impsed in the 
singularities o f being laid out by the writ ing subject in the complex i ty o f 
the poet ic text. H u g h e s ' views on the role o f poetry as reaching ' into that 
d e p t h o f imaginat ion where unders tanding has its roots a n d stores its X -
rays' ( H u g h e s 1 9 9 4 : 2 2 6 ) seem m o r e concrete and opt imis t ic than 
Heidegger ' s , in the sense that he speaks o f 'unders tanding ' rather than 
'gathering' . In both instances, however, poetry represents a truth-revealing 
process enabl ing the h u m a n being to re-establish contact with logos as 
mani fes ted t tuth. T o the extent that H u g h e s ' poetry acquires its driving 
force through the very impenetrabi l i ty o f metaphor a n d the non-
reconcil iatory force o f paradox, it seems largely parallel to B l u m e n b e r g ' s 
' absolute metaphor ' . It does not necessarily refer to s o m e thing, bu t rather 
asks quest ions and establishes images that seem as impenetrable to the 
reader as they d o to the poet ic subject w h o does not consciously seek, bu t 
is sought o u t by a truth s i tuated both within and beyond (his own) being. 
T h e indicat ion here seems to be that truth arrives as a violence, wil l ing the 
sub ject to speak in a l anguage that is m o r e like a song or a dance than the 
empir ical l anguage o f ' i n e s c a p a b l e facts'. In this context , it is for the reader 
to dec ide what lies b e y o n d the ' song ' a n d the 'dance ' , a n d whether it is at 
all poss ible to transpose a n d capture it in a prosaic function o f language : 
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But it arrives 
Invisible as a bullet 
And the dead man flings up his arms 
With a cry 
Incomprehensible in every language 

And from that moment 
He never stops trying to dance, trying to sing 
And maybe he dances and sings 

Because you kissed him 

If you miss him, he stays dead 
Among the inescapable facts 
(Hughes 1977: 198) 

University of Bergen 
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