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The Ideology of the Aesthetic is Terry Eagleton’s inquiry on the aesthetic from the 18th century up to now. He discusses the concepts of aesthetics that he considers significant to the present day conception and political potential of the aesthetic: Baumgarten, Kant, Hegel,Shaftesbury, Schopenhauer, Kierkegaard, Marx, Nietzsche, Freud, Benjamin, Adorno, dan aesthetics in the postmodern era. 

Seeing the chronological composition of The Ideology of the Aesthetic, we might easily say that this book traces the history of aesthetics. However, if we see the depth with which he explores the general philosophy and aesthetics of individual thinkers and the various methodologies that he uses to do it, by comparing and contrasting between two thinkers, or relating their thoughts to their political activisms or views, the reader will find that this book is a stubborn effort to grasp how important thinkers conceive the aesthetic.  

Eagleton starts his exploration on aesthetics from Baumgarten. Baumgarten posits that the word aesthetics in its Latin root refers to the whole human perception. This is the fundamental understanding of the word that he holds throughout this book. As a matter of fact, it is totally different from the widespread notion, even today, of aesthetics that aesthetics refers to art, as opposed to life. This emphasis on whole sense perception leads to the discourse of body, and the presence of the idea of body in the listed thinkers equals the presence of the idea of aesthetics in their thoughts for Eagleton. As it reaches the end of the book, discussion on the discourse of body will get denser and denser, especially after Nazism. 

In addition to body, the aesthetic, in this book, often refers to pleasure, dearness, benignity, and also ethics (in some thinkers, such as Schiller, the aesthetic and the ethical are in unity). And in relation to moral influence, the aesthetic is one of the most important things because the pleasure that it gives endears people and attracts followers. Therefore, the aesthetic is of great importance in infusing ideology. Or in other word, the aesthetic is an ally in the process of hegemony. Pleasure is an important element in the discussion of aesthetics, especially pleasure that is an end in itself. In the chapters of this book, the reader will find how Eagleton considers as 'aesthetic' manners or tendencies of thinkers to see the importance of something that does not refer to anything else. For example, when Eagleton discusses Nietzsche with his belief that power is an end in itself, Eagleton says say that Nietzsche is aesthetic in this way.

Approaching the end of his introduction, he admits that this book is a Marxist study. Therefore, it is no wonder if he every now and then sees the bourgeoisie with positive manner, as Marx sees the bourgeoisie as the best community hitherto. However, Eagleton sticks to his radical task to “salvage and redeem for left political uses whatever is still viable and valuable in the class legacies to which we are heirs”. 

Free Particulars

Eagleton begins with the 18th century German philosopher Baumgarten who begins to view the aesthetic not merely to refer to “art”, as opposed to “life”, but more to “material”, as opposed to “immaterial”, which also means “experience”, as opposed to “thought”. This is the basic assumption that forms the foundation of this book. Indeed, Baumgarten is the starting point of Eagleton's exploration on aesthetics of the modern time. 

Baumgarten realizes the varieties of individual experiences and realizes that not all of them are pleasurable. Therefore, in order to be acceptable by community, these experiences have to be controlled by reason. Further, he states that if particular experiences are to be considered valuable, they must be elevated, again, with the help of reason and its generalizing nature, to the level of science or knowledge. 

As is seen throughout the book, as is found in his discussions of other philosophers, Eagleton highlights the historical background that shaped Baumgarten's stand. Baumgarten formulated his ideas during the dictatorial leadership in Germany in the hands of aristocracies who thrust their own ideas for people to follow. 

Baumgarten believes that reason should keep the sensuous experience, or the aesthetic, in check, but of course he doesn’t agree if the reason controls the sensible tyrannically. One of the examples that he uses is the rational analysis of a poem.  Eagleton gives an extreme example of what happened when ideas tyrannically controls the sensuous experience, or the thought authoritatively controls the body: the crisis in Europe during the first third of the 20th century, that is, fascism. 

The aesthetic, which is good and tempting, is later important in the development of habit, custom, piety. Because people, who are by nature inclined towards goodness, will easily receive such influence. Habit, custom and piety are “the ultimate binding force of the bourgeois social order”. Here we can also see that in bourgeois society, ideology is not implanted in people’s heart and mind through the use of coercive force, thus a hegemonic process. 

Also discussed here is Hegel with his idea that there are two drawbacks from respectively the aesthetic and the rational. The aesthetic, which emphasizes on the individual taste will lead to egoism, not caring to others, while the rational, which emphasizes on the drive towards order will lead to the formation of “political state”. Therefore, he encourages the enforcement of order through custom, that is built through rational disciplinary to sensuous drives. 

However, in general, Eagleton sees that some elements of the aesthetic here, that is, habit, custom, and piety, are used in support of the bourgeoisie. This kind of conception of aesthetics is what Eagleton sees as the negative side of the aesthetic. 

The Law of the Heart 

While the German rationalist finds the connection from the reason, or the general, to the aesthetic, or the particulars, the British empiricist tries to mediate from the particulars to the general. Shaftesbury, one of the thinkers from the 18th century Britain, believes that human beings have an inclination towards virtues, as Baumgarten does. And thus what delights one person is usually good. Therefore, the taste is good in the first place. However, it needs to be disciplined. 

Eagleton sees that among moral sense philosopher, such as Shaftesbury, the aesthetic is the ethical. However, unlike from Hegel who sees that emphasis on the aesthetic will, at the extreme, lead to egoism, Shaftesbury considers that egoism, which is bad in itself, will automatically be accepted by the aesthetic, which tends towards good values. For him, one of the characteristics of the aesthetic is disinterestedness. However, what we must be careful is that this disinterestedness is not one towards other people's interest, but to one's own. 

In support of this conception of aesthetics, Richard Price holds that the good is in human perception, not in the object. Here, it follows that when somebody thinks that one object is good, it does not mean that there a goodness in the object, but the goodness is in the person who perceives it. 

For Shaftesbury, ethics and aesthetics, virtue and beauty are in a good harmony, in unity. One of the successful result from this unification process is “manners”. Manners come come from a long effort of disciplining body to do pleasurable things, which are of course not against other people’s interest. Eagleton also compares this inclination towards virtues with Hume's philosophy, which also holds that man and woman are inclined towards virtues, especially when Hume says that “the ultimate judge of all systems of philosophy is imagination”. 

However, in the part where Eagleton discusses Burke, he former finds that the latter, like other moral sense philosophers, also believes that tradition, which is like custom, the result of a meticulous disciplinary, is also a lawfulness without law (to use Kant’s expression). If so, then revolutionary actions, which are of course against tradition,  can be considered anti-aesthetic. We can conclude that in this chapter Eagleton views that, as he does in the previous chapter, this love of order will lead to the stability of possession—while the idea of possession itself is one prominent bourgeois tendency—and thus, this 'law of the heart' aesthetics also sides with the bourgeoisie. 

The Kantian Imaginary

Eagleton begins by explaining Kantian philosophy on perception of object in general: for Kant, our perception of an object takes place when our senses come across an object and our understanding grasps it with the help of our determinate understanding or a priori understanding or can also be referred to as “imagination”. The aesthetic condition takes place when the object is not covered by the perceptor's a priori understanding. Eagleton takes Lukacs into discussion in relation to Lukacs's statement that this opacity of the object is the result of “reification”. 

In the second section of the chapter, Eagleton discussion the interrelation between the aesthetics, moral, and culture. For Kant, somebody behaves morally when he can leave out his interest and inclination, leaving his desire, and obey the law that he sets for himself. Another important thing is he has to take this action without expecting to achieve something else behind it and under the consciousness that moral actions are conducted because they are moral. As for law, Kant does not agree to the notion that values should be based on phenomena, because values and material conditions are not relevant. Kant believes that culture can usher man and woman towards obedience to law. 

Eagleton then explores further the nature of beauty and sublimity in relation to ideology. While in the perception of beauty, objects that conjure up peace or pleasure in somebody's perception, because “our mind adapt itself to the reality”, the perception of sublimity, objects that have majestic quality or incite somebody's respect or even fear, makes the perceptor realize how the object is so grand that is beyond human nature to grasp it and there is an untamed mystery in it. The dialectical result from the beautiful and the sublime will make a good means of ideology because it needs to infuse comfort and fear at the same time if it is to be effective. 

As of Kantian aesthetic judgment, it is unique for its being subjective as well as universal. It is subjective in the sense that it is made by one individual without any influence from others. However, since it is required that it should be done with disinterestedness or without any inclination whatsoever, it transcends the subjectivity in the traditional sense. In other words, it is “subjectivity without subject”. It undergoes the same process with which ideology works. With ideology, it is like we cannot tell who makes it and we are even compelled to believe it since it shows some kind of natural law, so sound that it will be impossible for us not to believe it. As in Kantian aesthetic judgment in which it is actually the subject that matters most and the object does not seem to have  an sich qualities, the same applies in ideology: in the face of ideology, we do not really question whether something is true or not. 

From the previous paragraph, Eagleton writes that, not in a negative tone, in Kantian philosophy, the ideology can be in many ways the aesthetic itself. However, equating the aesthetic with ideology does not easily mean that the aesthetic sides with the oppression. For aesthetic judgment necessitates liberation and anti-egoism. This quality of aesthetic can be a potential model for moral conducts.

Schiller and Hegemony

With regards to the aesthetic, Schiller is among philosophers who see the aesthetic for its positive aspects. For Schiller, the aesthetic is the transitional stage between the sensual and the rational. In this way, the aesthetic is the bridge between the sense and the spirit, matter and form, change and permanence. In the aesthetic, the sense is not controlled by external values, but by an internal drive. Another thing that makes Schiller the importance is because the aesthetic is required to achieve the moral. It is so because beauty gives a person “the power to think and decide”. 

As a personal entity, the aesthetic is outside social interest. Slightly different from Shaftesbury, who believes that the aesthetic has to have disinterestedness to one's own interest in favor of other people's interest, Schiller's aesthetics contains a lofty indifferentism. Instead of favoring others and being disinterested to the self, Schillerian aesthetics for Schiller favors no single person, and therefore it can be a neutral value. This leads to the notion that the aesthetic drives man towards openness, and, in turn, towards harmony. 

The aesthetic doesn’t dictate. And if it is politically engaged, it is through an ideological hegemony, which is a required to achieve a unity between a state and its people. From this, we can directly see what Eagleton has got to offer. Eagleton sees that Schiller’s thought on the aesthetic contributes to the new theory of the bourgeois hegemony. But he also disagrees with the bourgeois social order due to the spiritual devastation that it causes. Man’s adherence to the custom created through the hegemony makes him lose his wholeness, and instead becomes only one specialized part or it, and thus he loses his humanity. 

Marx’s critique on the negative effect of industrial capitalism stems from this Schillerian idea of stunted capacity (“castrated capacity”), which refers to how man's capacity becomes less as the capitalism grows. Nature of the aesthetic: 1) ideological model of human subject for bourgeois society, and 2) holding out a vision of human capacity by which that society can be measured and found gravely wanting. 

A good quote from this chapter “The test of a truly radical aesthetics will be its ability to operate as social critique without simultaneously providing the grounds of political ratification. 

The World as An Artefact

In the first section of the chapter, Eagleton discusses how Hegel solves the separation between the rational and the life experience in Kant's thought. For Hegel there is a unique relation between subject and the world around him. Subject can exist only in relation with its object. However, when objects are already recognized, they will not fall to the category of object anymore, but turning into subjects. Therefore, to achieve free the state of subjecthood, a subject has to have an unrecognize subject all the time. 

The Death of Desire


In this chapter, Eagleton specially discusses Schopenhauer, whose philosophy focuses on the negative side of civilization. By negative side he means that Schopenhauer points out how human history is filled with records on human crime and massacre. He is somewhat agrees with Marx's belief that history progresses on its negative side. 

For the eccentric Schopenhauer, a good life is the one characterized stability, peace of mind. However, such life must have boredom. Therefore, to Schopenhauer, boredom is “the chief motive of sociality”. All human effort to realize a better life means to achieve boredom. Otherwise, people seek for instability.  

Schopenhauer is the first major modern thinker to discuss seriously the desire, and it is the motor for the wheel of history. Alienation for him stems from human himself. It’s not from an external element. Reason itself is also polluted by desire, since reason comes from human mind, not from outside. An emancipatory act is through teleology. 

Here, the aesthetic is important to avoid desire. Again, it is less art than a glorified attitude towards reality. Reason is a tool for interest, and thus it is also a slave to desire. In this way, we can see how he is the perfect opposite of Kant, who holds that reason is the controller of desire. 

Absolute Ironies: Soren Kierkegaard 

In this chapter, Eagleton explores Kierkegaard's mostly negative attitude towards the aesthetic. Kierkegaard does not give a high value to the aesthetic. For him, the aesthetic refers to the sensuous, or physical reaction of human senses, not in the least to art. It comes from immediate reactions to life experience. Eagleton compares this human reaction to the aesthetic with the psychoanalytical stage of infancy before the awakening of consciousness, or the “imaginary stage” in Lacanian psychoanalysis. 

For Kierkegaard, the aesthetic is in opposition to the ethical. If the aesthetic is undecided, as indeterminate as the world to an infant, the ethical signifies 'decision [and/or] strenuously one-sided commitment' (p. 180). The ethical is 'beautiful, conflict free, and self-determinant,' while the aesthetic is filled with inertia and ataraxy and does not lead to goodness. And ethics, for Kierkegaard, borrowing Judge Wilhem's words, is the “aestheticized religiosity”, because it has beauty, while actually pure religion is highly related to fear and the notion that in the eye of God human beings are sinful (referring to the original sin). 

For Kierkegaard, the aesthetic is too absorbed to itself. It is similar with the religious only in its immediacy and rejection to universalizing. However, there is one prominent difference between both, that is, the fact that the religious does not agree with sensuous fulfillment—the endorsement to avoid worldly happiness and sexual intercourse among, respectively, devout Christians and priests are among the examples. Besides, faith is considered more valuable than the aesthetic because it works through the process of mediation, instead of 'immediate inclination of heart' as the aesthetic does. 

Kierkegaard, in his campaign against the aesthetic, explores egoism, which is, being self-absorbed, of course highly related to the aesthetic, and shows how it is very serious in his community and in some or other way obstructs the integration that presupposes an ideal community. Reflecting upon his hometown, Kierkegaard thinks that sensation, through which the aesthetic arrives at a person, is 'the pleasure of middle class appetite, the sluggish, self-satisfied life experience of bourgeois Copenhagen'. For Kierkegaard, the aesthetic and commitment cannot be reconciled. 

The Marxist Sublime

Eagleton begins his chapter on the aesthetic as he finds in Marx's writing by reasserting that the idea of the aesthetic is inseparable from human body. He also states that human occupies a very lofty position in the landscape of Marx's thought. As we know, being a full-blooded a materialist, Marx strongly believes that all science must be based on real life, which comes to human mind only through sense perception. Therefore, all immediate experience in life has a negative sense for Marx. 

Marx sees so many discrepancies related to human's sensuous experience. Among others is the idea of money. For Marx, money is the abstract extension of human bodies. As he explains in the Economic Manuscript, money can 'buy' what human bodies can't do. It can make people buy other people's labor so that one person can get what he actually cannot get if he uses his own body. It is like a phantasmal body. 

The relation between the capitalist and workers is also weird as far as body goes. The workers wear themselves out and work only to get paid. While the capitalists themselves live under certain values like 'saving, hunger or other practices that can be categorized as ascetic practices. The goal or Marxism is to restore to the body the powers that it used to have, which means human beings do what they used to do with their bodies and are not ordered with the feedback in the form of money. 

Eagleton sees some aesthetic marks in Marx's thoughts, such as the concept of  the use of sense. Marx believes that the ideal condition for the use of senses is when it is the end in itself. It means the condition in which somebody perceives the world or does everything not because of seeing money as the consequence of such activities. Such condition can only be realized by overthrowing the bourgeoisie from its current position. Commodity, like money, is also Marx's concept that  has an aesthetic side for Eagleton. It is so because it is a form of experience of its own value. 

For Marx, the aesthetic appears in the relation between form and content. Marx approves of form as far as it reflects the content or a work of art. This can be explained from Lukacs's view on modernist literature that, for him, is preoccupied by form. 

As opposed to Kierkegaard's negative attitude towards the aesthetic, Marx finds valuable aspects of the aesthetic that can be salvaged for Marxist political ideas. 

True Illusions

As the title suggests, Eagleton sees the main importance of Nietzsche is his declaration that the world consists of true illusions. These illusions pervade all over the aspects of life. Eagleton again follows Baumgartenian idea that the aesthetic deals with sense perception, and he sees Nietzsche's focus on the body, as the prerequisite for a sense perception, as the point where Nietzsche meets the aesthetic. For Nietzsche, the world is like today because of our body. Like Marx, Nietzsche puts equal importance to reason, but still he insists that to act or to react in the world reason needs body. Throughout the first section of the chapter, Eagleton takes Marx into the discussion, especially that related to the many congruities that he finds in the thoughts of both thinkers. 

For Nietzsche, the moral law has lost its importance now, because, while it used to 'refine human powers', it only restricts man. Man has long been disciplined by the moral law, to a serious extent that he no more has his individuality. Here Eagleton presents Marx who also thinks that today's society is so homogenized by capitalism, which can be perceived as the equivalent of Niezsche's 'moral law'. However, both thinkers agree that the present age is important because it has freed man from the 'fetter' of traditional feudal system (as Marx says) and it has presented human society with order and 'calculability' which are vital to their survival. Nietzsche proposes that it is now time for man to be 'Ubermensch', the Overman. An Overman would free himself from the status quo of thought and finds his own ground, his own morality. 

This is manifested through the idea of 'the will to power'. Eagleton contrasts this idea to the idea of power in Marxism. While in Marxism power is merely a medium towards a better condition of society, Nietzschean power is the end in itself. The will to power means freedom to take any actions that man can. This Eagleton sees as another 'aesthetic' aspect of Nietzschean philosophy. The will to power means freedom to think, to create value for oneself. The will to power is characterized by groundlessness. By groundlessness, Eagleton means the freedom from all law and order. Again, here he compares this with Marxist idea of base and superstructure.

major 

The Name of the Father

Eagleton also finds a strong intrusion of the aesthetic in Freud's psychoanalysis. Eagleton argues that Freud's conception of the whole human life is strongly aesthetic in the sense that it is filled with human sensation and desires. Not less aesthetic is human unconscious, whose "condensing" and "displacing" work within an "aesthetic logic". However, unlike Schiller, who keeps a positive attitude towards the dominance of the aesthetic in human life, Freud sees this in a very critical way, at times giving a high value to the aesthetic and at times low. 

Freud is totally against the traditional view of the aesthetic as the harmony between sense and reason. For him, what really happens is that human is basically tortured by reasons. In other words, basic human desires and drives are actually castrated by the reason. There are cases where this repression is so extreme that it results in mental disorders. His psychoanalytical practice is an effort to give an outlet for harmful conflicts inside human mind. However, Freud also realizes that the moral laws are also the products of drives and desires that mostly side to the bourgeoisie. In the next section of the chapter, Eagleton discusses more about how Freud sees that power and desire are actually inseparable. However, there is a force in the society that works in an 'aesthetic' manner, that is, Eros, which “acts as the cement of social relations, rendering them libidinally gratifying and so providing the 'aesthetic' as opposed to the objectively material foundation of social unity”. In remarks to the ambivalence in the relation between law and desire, Freud “acknowledge the odious corollaries of that heady celebration of instinct, intuition and spontaneity of which the aestheticizing lineage, at its most callow, must stand convicted". However, in relation to the involvement of desire in law-making, he realizes that the seemingly benignant law is not what it appears to be. 

In general, Freud always sees with contempt the successful intrusion of law and he sees that law never lets man in peace during his life. Meanwhile, Eagleton also discusses Freud's study on why women are less active in politics. Women are less interested in taking political sides and actions, and thus they are less involved, and less easily duped by law. What Freud attempts to do is reduce the tension of superego and help men release this tension to other directions, such as labor and study. And he also believes that the “absolutist power” that works against human consciousness should be “aestheticized” to minimize its negative effects. Eagleton also sees how the present social system tends to direct people towards unimportant issues such as difference of class, race, and gender. On the same wavelength with Marx, Freud believes that morality should be a whole style of living than injunctions. 

The Politics of Being

In this chapter, Eagleton begins with a discussion on Heidegger's traditional conception of subjectivity: the nature of being, the inseparability of dasein from the world. He later leads the discussion to the similarity of this concept with Kant's perception of the aesthetic. Kant's belief that there is the “mediating” imagination between sensibility and understanding is attuned with Heidegger's belief that to achieve 'dasein', the availability of object to our perception, Being needs the world. Again similar to Kant's belief that it is not imagination that produces understanding, Heidegger also believes that 'world' is not something that encloses dasein. It is not something that gives dasein a form, but something that goes over together with the dasein. Following this, Eagleton takes a conclusion that Heidegger looks at the public life, the reality, with a considerable amount of disdain. Eagleton also relates this with the notion that what was previously understood as civilized social intercourse is not an “alienated domain administered by process and manipulated mass opinion”. 

Heidegger in his later years puts more attention to the mystery of Being. This is later defined as the concept that predates dasein. He takes language as the epitome of the transcendence from Being into dasein with the help of the 'world'. He applies this concept to everything on earth, and thus gives an august status to the most mundane objects in human life. This results in the aestheticization of Being. 

Heidegger's philosophy is one of the most important exploration of the subject in the 20th century. In Heidegger, art is no longer the locus of truth and Being. In the modern era, art has to expand its horizon, raise it own status and remove philosophy from its traditional sovereign. Heidegger, like Wittgenstein, returns us exactly to where we are, leaving the whole structure of everydayness comfortingly in place, but allows to do so in the flattering knowledge that we are consequently in on the deepest conceivable mystery. In general, Heidegger abolishes the difference between art and existence, since he transcend the aesthetic, the aesthetic is everything in life. Art is what brings things to be in their essential truth, and so is identical with the very movement of Being. Art, Heidegger claims in his lectures on Nietzsche, must be conceived of as the basic happening of beings, as the authentically creative movement. 

The Marxist Rabbi

Eagleton begins the chapter by looking at Lukacs's concern that modernist literature is filled with commodities. For him, commodity, which is recurrent in the late capitalist society, is like myth that was recurrent in the primitive society. He also sees that there is a strong correlation between modernism and colonialism. The modernist art develops in colonized regions, that never really takes at heart mainstream art enforced by the colonizers. It is some kind of art that is subversive to the ruling class. Here Eagleton ends his take on Lukacs by stating that Lukacs does not realize that, as Marx believes, history progresses with its negative side, which means its development brings along with it destruction, such as the progress of human history from feudalism through capitalism in order to reach socialism.

Then, Eagleton contrasts this view of Lukacs's to Benjamin's. If Lukacs looks at commodity with contempt, Benjamin looks at everything, including commodity, with an equal awe and meticulousness. Therefore, he comes up with amazing important results in his scrutiny of film and commodities mechanically reproduced. Benjamin puts artefacts that used to have a peculiar aura side by side with modern commodities. He sees that everything can potentially be valuable. In Benjamin's idea of aesthetics, the aesthetic is pervasive and together they make a constellation. However, each has its own values, they do not have to be together in order to be apprehended. Here, the apprehension can be done at an elemental level. If the previous aesthetics value elements when they come in harmony to create a whole, Benjamin's aesthetics is the total opposite: it is the extreme condition of the notion that the distinctive value of art is its specificity--as opposed to the generality of thought. 

Eagleton also takes personal life into the discussion. Benjamin's wide array of interests and studies, in Eagleton's eyes, somewhat reflects Benjamin's condition as a Jew who was threatened by the spread of fascism. Eagleton sees Benjamin as studying objects or phenomena that are most accessible to him at particular time and not making a total encompassing study out of those various topics, as if he knew that he will not have enough time to do a deeply thorough study and have decided to do as many studies while he still can. 

Benjamin believes that human language is not effective anymore, because it is not full simile. It is a very rarely simile. Therefore, once there is an occasion where language is in total simile with the model, such as during the spasm of body in laughter, he sees it as an important phenomenon. He also sees that human beings are in a very severe level of alienation that they can enjoy their own suffering. One of the instance is how Nazi soldiers who find pleasure in the bombing and murdering, which means aestheticizing politics. While, as he states in the final lines of his celebrated essay "The Work of Art in the Age of Mechanical Reproduction", communism offers to politicize art, with the aim of a better life. 

The Art after Auschwitz

Adorno strikes Eagleton first as a Marxist thinker whose aesthetics comes from the harmony of dialectics in the most stubborn way. Not only does Adorno practice dialectical thinking, but also he uses dialectics in his writing, even on sentence basis. 

Still in Baumgartenian line Adorno sees bodily or sensuous experience as the root of his aesthetics thought. Following the great tragedy of human body in the 20th century, that is, the Holocaust, of which, as a Jew, Adorno is among the traumatized survivors. And he even thinks that any philosophy that deals with the body without taking the tragedy in Auschwitz into consideration will be 'naive'. As for the aesthetic, Adorno is in agreement with Benjamin, indeed Adorno was a close collaborator to Benjamin during the conception of Benjamin's theory of 'constellations'. For Adorno, the beauty of art is pervasive in all of its aspects. Although he believes that the harmony of art is what makes the aesthetic, it does not mean that it follows that the whole dominates the particulars. 

Eagleton also discusses how Adorno thinks that the art can be a very good media to fight against political oppressions. However, since even a mere 'reference'--forget about protesting--is equal to acknowledgement, the most effective way to protest is by being politically silent altogether. However, even when doing so, protesting fircefully against despotism, art itself is potentially being oppressive. It is so from the way that to unanimously protest against something, a work of art has to be coherent, and to be coherent means suppressing the contradictory forces that make up a work of art. This mirrors the repression in bourgeois society. Of course it will look weird to protest against repression while practicing repression in itself. In the end, Eagleton discuss how Adorno, with his deeply rooted dialectical way of thinking, believes that it will be inefficient to altogether leave the political and fully take the unpolitical side, because it will not make any difference. 

Eagleton sees a correlation between Adorno's aesthetics and Kant's perception of aesthetics. If Kant considers the particulars are as important as the whole, so that the whole is not only an 'obedient mirror' of the particulars and vice versa, Adorno gives particulars bigger, if not the only, importance. He does not want to constrain the importance of each element in the collection of particulars. 

Eagleton also discusses further the impact of Nazism on Adorno and compares it to how Nazism impacted Paul De Man. While Paul de Man keeps his philosophy separate from politics and Nazism, Adorno every now and then represents the despotism of Nazism throughout his writings. 

However, when faced to the fact of the encounter between philosophy and aesthetics, Adorno positively believes that they should not be combined. Aesthetics sheds lights on the particulars, which can supplement philosophy. But he insists that philosophy be in its lofty position. As a philosopher, he is defeatist as well as radicals. He refuses to do what Habermas does with his philosophy.

From the Polis to the Postmodernism

In this chapter, Eagleton begins by presenting the general concepts of aesthetics from the philosophers he has discussed in the preceding chapters as a string of intellectual history. In this summary, he states that there are left aestheticians, who ignores the importance, if any, of truth, moral, and cognition, and believes that there is no fixed ground for them and thus they follow desire and the principle of pleasure, such as Schiller, Marx, dan Adorno, and right aestheticians, who seek to show that art has a high value and seek to explore the originality of the concept of art. 

Eagleton also continues to sum up the aesthetics in the modernist era, in which the leftist aesthetic ideas seem to be more prevalent. He touches upon the avant garde movements, that he always looks askance at. He questions the fact that avant garde movement, which decides not to be in touch with politic at all, and thus very political in his eye, does not give any solution for the problems of modern life. He sees the impossibility of considering that the aesthetic belongs to the capitalism only, because he still believes that it is too bad that the beauty and truth of art should be attributed to the “political enemy”. 

Eagleton sees that avant-garde movement has failed to subvert the bourgeois art. Bourgeoisie held art as something very valuable in itself, and has no relationship with other aspects of life. This creates a tension. Postmodernism comes to shatter this. In the postmodern era, art and other aspects of life are inseparable. All of them fall into the category of commodity. Thus the postmodernist works blend the lofty and the mundane. Joyce's Ulysses is a good epitome of how popular elements mingle well with canons in literature. Related to the idea that commodity is the melting pot of all identities, such as epitomized by such thinkers as Benjamin and Adorno, postmodernism sets aside the idea of totality in favor of the emergence of the constellatory particulars, under the belief that any effort of totality is repressive to the internal elements. 

Aesthetics in the postmodern era turns its gaze into the aestheticization of value, which refers to the current nature of value as an end in itself. One of the exponents of this school of thought is Richard Rorty who is concerned more with the pleasure and happiness of human being, or Michele Foucault who holds, like Nietzsche, that power is so repressive yet for no other reasons. Foucault in his search of the force of power excavate the history with a stark neutrality, but of course he takes side. Eagleton marks that Foucault's later writings tends to suggest that aestheticization is the solution. 

Eagleton later discusses Lyotard's take on ethics in the postmodern era. The latter is strongly against dominance, in any forms, but believes that to be useful a thought should be 'politically engaged'. Instead of prescribing ethics or good moral conducts, he prefers to present facts for us to judge. In line with post-structuralist decentering spirit, Lyotard believes that one cannot generalize and apply the same standard for anything. Phenomena have to be judged case by case. Doing so, one can avoid being dominative but at the same time he can be politically engaged. 

The next postmodern thinker Eagleton discusses is Jurgen Habermas who radically follows Baumgarten, who puts forward the importance of life world in the face of reason, believes that life world is a potential critic to the capitalist society. He sees how the current system has penetrated to deep into the personal life, which is far from normal but hidden in such a way by hegemony that we take it as a given phenomenon. He likens this coercion to terrorism. However, he states that sense perception has an element of rationality imminent in it, and art is the place where such relation can been seen. By seeing art in such a way, there is a possibility for us to mediate the Kantian spheres of moral, cognitive, and aesthetics. He considers there is one law that underlines every relation, that is the one that governs the communication. Habermas's example that Eagleton puts forward here is how in any hostile exchange of curses both parties are in agreement in the language that they use. Hence, he believes that it is reason that underpins human relationship. However, Eagleton implies that there is an ambivalence in Habermas's thought. While he detests the separation of truth, justice, and taste, the one that the Enlightenment project has done to the extreme, he does not altogether recommend that these three aspects to be united. Therefore, he denies that the communicative rationality, as epitomized above, will be a unifying agent in the utopian society. What he believes is that the constituents of a better future is imminent in the present age. 

And finally, the last section of the chapter, which is also the last piece of narrative in this book, concludes the whole business with the aesthetic. Eagleton begins with Habermas's idea that the ideal society will be the one where oppression is nowhere to be found, where particularities are respected, and where individuals, with their various views, can think creatively of new things. In general, Habermas shares this view with Raymond Williams. Eagleton goes on by narrating how aesthetics plays a part in human life. When production has reached a level of surplus, individuals can turn to other things including culture for the end in itself, doing it without any intention to obtain anything for the necessity of life. Seen in this way, art can be deemed liberating. However, it is against the interest of the capitalists, who consider this allocation of free time to art as counterproductive. Therefore, they will make any attempts to use aesthetics as a way to influence the mass to keep siding with the bourgeoisie. This is the last dilemma of aesthetics, and the most important one, that Eagleton presents in this book. The 'meanings and values' imminent in aesthetics are very effective to achieve the political goal, that is, a better future, but there are also negative elements in aesthetics that can prevent the realization of such goal. Therefore, the solution lies in the continuity of dialectical practice. However, as Eagleton lamentably states, the present cultural theory tends to reject or leave altogether this dialectical habit. 

