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Friedrich Schelling’s Moment of Abandon 
William Davis 

 
 

 To philosophize about nature means to elevate her 
above the dead mechanism in which she appeared to 
be trapped, to enliven her with freedom and place her 
within her own free development—it means, in other 
words, to tear oneself free from the common opinion 
that sees in nature only what transpires—at best sees 
activity as a fact, and never sees the activity itself 
within the activity. 

           Schelling, First Attempt at a System of the                 
           Philosophy of Nature (1799)1 

 
          Nur was aus Welt gering, wird einmal Ding.  
            Martin Heidegger, “Das Ding”2 
 
 
In 1794, when he was 19 years old, and before leaving the University at Tübingen (where he 
had been roommates both with the poet Friedrich Hölderlin and with that other soon-to-
become-famous philosopher, Georg Wilhelm Friedrich Hegel), Friedrich Schelling wrote his 
first major philosophical work, On the I as the Principle of Philosophy (Vom Ich als Princip der 
Philosophie), establishing himself as a protégé of Fichte, who was then the hottest name in 
continental philosophy, the philosophical voice of the post-Kantian generation.3 In this 
precocious book the teenaged philosopher follows Fichte’s line by describing subjectivity as 
the process through which the I establishes itself, thereby determining all “reality” within its 
self-positing: “The I posits itself fundamentally and all reality within itself.”4 All “reality” 
framed within the subject. No outside to subjectivity or pesky Kantian “Ding an Sich” to 
worry about. Following Fichte again, the young Schelling views this self-production as an act 
of freedom that guarantees non-thing status for the I. Indeed the “first principle” of this 
philosophy is that “the essence of the human being exists only in absolute freedom, that the 
human being is not a thing or object” [“daß der Mensch kein Ding, keine Sache . . . sey”].5 
Schelling plays with the word Ding (thing) here: “unbedingt” or unconditional as precisely “un-
thinged.” The self-positing I, dependent on nothing outside itself, owes its identity to no 
other “condition” and is thus un-thinged. The power of self-determination, which acquires 
from Fichtean self-positing, obviates thingness by subsuming objects within the I itself. As 
Fichte famously put it: “It is so, because I make it so.”6      
 
Yet as he began to develop his ideas, reaching for a system of thought that could be more 
than a reiteration of Fichte, Schelling starts to rethink the question of thingness, of reality in 
relation to the Fichtean I. Particularly under the influence of his friend Hölderlin—and also 
transformed by two years studying math, natural science, and medicine in Leipzig—Schelling 
begins to embrace the possibility of a Fichtean subject that stands in a position of relation to 
the natural world, rather than of incorporation. The result was Naturphilosophie, which (with the 
support of Goethe) helped him land his own position at the University of Jena in 1798 
alongside Fichte. By 1800 Schelling would declare in his System des transscendentalen Idealismus 
the utterly heretical idea from a Fichtean point of view: “Es gibt Dinge außer mir” [“There 
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are things apart from me”].7 And with respect to these “things” (Dinge) Schelling quotes 
Horace to emphasize the inevitability of the return of the material: “naturam furca expellas, 
tamen usque redibit” which we might translate as: “you can throw nature out with a 
pitchfork, but it will always return.”8  
 
Schelling was not alone in his efforts to trace the borders between nature and self. 
Metaphors that work in and around the boundaries of subjectivity, fantasies of bodies 
melting into ether in order to elide the spaces between ego and other—this sort of discourse 
flourishes around 1800 and must be understood in terms of a philosophical poetics and 
poetic philosophy. Within this context of a turn to the material, the Philosophy of Nature, 
rather than simply developing a variation of Idealism as an account of subjectivity, ends up 
providing an account of thingness that speaks to contemporary obsessions with materiality 
such as New Materialism, Thing Theory, and Object-Oriented Philosophy. Perhaps 
Naturphilosophie has something to add to current theoretical discussions of materiality, 
discussions that not infrequently make reference to those other Idealists, Kant and Hegel, 
along with their predecessor Spinoza, but that rarely mention Schelling, the philosopher of 
the Idealist tradition who actually devoted much of his work to the problem of the material 
thing. In part due to Slavoj Žižek’s interest in him, among other things, Schelling has, 
however, seen a revival of sorts in recent years. Yet, for reasons I will outline briefly, I 
believe that Žižek’s Lacanian critique comes up short in terms of Schelling and the 
philosophy of nature, that it fails to take the struggle with thingness that arises in the discourse 
network of 1800 seriously.  
 
That night in which all cows are black 
This brings us to Schelling’s moment of abandon and the night in which all cows are black. 
Just one brief example: In 1795 (in the Philosophical Letters on Dogmatism and Criticism) Schelling 
refers to a “remarkable capacity” we all have. He argues that it is possible for the Fichtean 
self-positing I, which exists only through its own objectification, to lose itself in itself 
suddenly. In this moment of abandon as Selbstvergessenheit (self-forgetting), the Ich and Nicht-
Ich become one:  
 

We all have a secret and remarkable capacity to remove ourselves from the flux of time 
and to withdraw into our own interior self, now stripped of all that is extraneous to it, 
and there—under the form of immutability—to observe eternity within ourselves. This 
intuition is the most inward and personal experience possible, on which all knowledge 
of, or belief in, a super-sensory [übersinnlich] world depends. . . . This intellectual 
intuition appears when we cease to be an object to ourselves, when—withdrawn into 
itself—the seeing self becomes identical with the seen self. In this moment of intuition, 
time and eternity cease to exist for us: we are not in time, but time—or rather pure and 
absolute eternity—is in us. We are not in the intuition of the objective world; rather it 
is lost in our intuition.9 
 

In this moment of intellectual intuition (intellektuelle Anschauung), as opposed to sensory or 
empirical intuition, we become “one with everything” (to quote Schelling’s friend and 
accomplice, Hölderlin), unified with the “objective” world, such that the Subject/Object gap 
no longer applies.10 But for the young Schelling, this “super sensory” experience (through 
which the Kantian categories seem to disappear) will soon move beyond a variation of 
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Fichtean self-positing to an effort to reclaim something like nature outside of the self. Briefly 
put, rather than viewing nature as a representation subsumed within the I, as Fichte insisted 
we must, Schelling comes with his Naturphilosophie to view nature as a “total organism,” a 
vast web of interconnected being of which even we are an integral part—along with rocks, 
and trees, and animals—albeit at the higher end of the scale. Everything is shot through with 
a vast life force that Schelling poetically and Platonically calls the Weltseele (“World Soul”). 
Schelling’s moment of abandon, of intellectual intuition in which the seeing and seen self are 
one, is possible not because we have subsumed the totality of nature within our self-
representation, but because we were always already a vital part of the Absolute, of the Total 
Organism (Gesamtorganismus), to begin with. 
 
But with this moment of abandon as self-forgetting Schelling also provides a caveat, a do-
not-try-this-at-home warning, since if the moment of forgetting were to persist we would 
simply dissipate into infinity and beyond:  
 

We awaken from intellectual intuition as from a state of death. We awaken through 
reflection, that is, through a forced return to ourselves. But no return is thinkable 
without resistance, no reflection without an object. We designate as alive an activity 
intent upon objects and as dead an activity losing itself in itself...The I, on finding 
resistance, is obliged to take a stand against it, that is, to return to self. However, where 
sensuous intuition ceases, where everything objective vanishes, there is nothing but 
infinite expansion without a return into self. Should I maintain intellectual intuition I 
would cease to live; I would go ‘from time into eternity.’11  

 
The moment of abandon becomes a struggle between Self and Other, spirit and matter, that 
haunts all of Schelling’s Naturphilosophie: momentarily one with everything, which is to risk 
dissipation into nothingness without the return of the material: “naturam furca expellas, 
tamen usque redibit.” 
 
It is this very idea of oneness with everything by means of a universal life force or spirit that 
Hegel ridicules in his introduction to the Phenomenology of Spirit as the infamous “night in 
which all cows are black.” As Hegel puts it, “To pit this single assertion, that ‘in the Absolute 
all is one’, against the organised whole of determinate and complete knowledge, . . . is to give 
out its Absolute as the night in which, as we say, all cows are black—that is the very naïveté of 
emptiness of knowledge.”12 If, in other words, everything is one, why waste so many pages on 
it? To this day it is not uncommon to read Hegel’s dialectic as a necessary move beyond the 
“romanticism” or “mysticism” of Schelling and Hölderlin.13 
 
Yet there is something more in that night of black cows than an oceanic longing for oneness. 
There is a struggle, a wrestling with the angels of nature and thingness. On the one hand, 
Schelling clings to a teleology of spirit, as he writes in 1797, “Nature must become visible 
spirit (Geist); and spirit invisible nature.”14 In 1800 he argues that the clear goal of any 
philosophy of nature must be to move from “nature to intelligence” (“von der Natur aufs 
Intelligente zu kommen”), from “phenomena” to the “natural laws” that function as the 
formal cause of everything material.15 Thing becomes spirit, and yet thingness always returns, 
no matter how many pitchforks you employ. Naturphilosophie’s unwillingness to abandon the 
raw materiality of the natural world, despite Schelling’s spiritual longings, anticipates in 
certain ways contemporary theoretical preoccupations with thingness, the drive for what is 
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really real.  
 
Intra-Activities 
A contemporary trend in the theory of thingness combines “vital materialism” with a turn 
from representational to performative models. Jane Bennett, for example, through what she calls 
“thing-power,” is “looking for a materialism in which matter is figured as a vitality at work 
both inside and outside of selves.”16 Although she makes many references to Schelling’s 
influential predecessor, Spinoza, and a few references to Kant, Schelling himself makes no 
appearance in her book. Similarly, Karen Barad turns to Niels Bohr’s quantum physics in 
order to contemplate materiality outside the framework of humanism and 
representationalism, in support of what she labels “agential realism.” With a view that 
language and the “linguistic turn” has “been granted too much power,” she aims to make 
matter matter again.17 For Barad, an investigation of our formulations of reality should not 
just be a matter of ideological critique, investigations of cultural representations, but a 
critique of what she calls “intra-actions.” And intra-actions are not representations of things 
out there, but rather “phenomena—dynamic topological reconfigurings/ entanglements/ 
relationalities /(re)articulations.”18 On this view, a division of the world into categories such 
as “nature” and “culture” is ultimately meaningless. Anything we might label a cultural 
representation belongs always already to intra-activity, to the configuration of ontological 
reality, the actual production of things rather than to their representations. 
 
Leaving my issues with Barad’s straw man of the “linguistic turn” aside, and returning to 
Schelling’s theories of nature and unity for a minute: that moment of abandon we observed, 
in which the seeing self and seen self become one, the night in which for Hegel “all cows are 
black,” is possible because of the nature of nature itself. Materiality does not exist for 
Schelling as a series of discrete “things” awaiting human representation to become “objects,” 
but in Schelling’s view actually has much in common with Barad’s notion of intra-activity. In 
some sense, the “one with everything” idea for which Hegel chides his former roommates is 
an attempt to move beyond a purely representationalist model of reality. Clearly it is not a 
posthumanist model (let alone post-human) as it retains a teleology that sees human self-
consciousness as the end of nature, along with an anthropomorphized World Soul that 
attempts to express itself through the products of nature. Yet connecting this model with 
concepts such as “thing-power,” “agential realism,” and “intra-activity” come closer to what 
Schelling is getting at than simply labeling his version of the Absolute “romantic” or given to 
some fuzzy intuition. Naturphilosophie stages a mingling of spirit and thing that is at once 
antagonistic—a wrestling match as it were—and at the same time erotic—a melding of 
bodies into oneness. It desires, in its way, to turn matter into spirit, but can finally only do so 
by turning spirit into matter.  
 
Schelling’s description of the origins of matter itself underscores the connection between 
Naturphilosophie and contemporary notions of a vibrant materiality that retains “agential” 
qualities. He frequently relies on the metaphor of a stream whose flow is inhibited such that 
an eddy arises, with this eddy or whirlpool (Wirbel) standing in for the natural object. We 
find, for example, a variation of this metaphor in The First Attempt at a System of the Philosophy 
of Nature (1799): 

 
Think of a stream, which is itself pure identity, but where it confronts resistance an 
eddy (Wirbel) emerges. This eddy has no permanence, but continually disappears and 
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reappears. So in nature, originally everything is indistinguishable. All natural objects 
[Produkte] are dissolved and invisible in the general productivity of nature. Only 
when points of resistance emerge do objects gradually distinguish themselves and 
rise forth from the general identity. The stream turns back on itself at this point 
(productivity is destroyed), and yet each moment another wave arrives to fill any 
emptiness.19   

 
Of course, even contemplating the creation of thingness would be heresy for Fichte.20 Yet, 
Schelling’s metaphor points to more than simply a dark swamp of unity or a night of 
invisible cows: absolute energy (sometimes poeticized as the World Soul) flows out like an 
electrical current, uninhibited until its own difference from itself creates friction or points of 
resistance. Around the point of resistance there forms a swirl, eddy or vortex—Wirbel. And 
this eddy is an object in nature—not a dumb lump, but a constantly flowing vibrant part of 
the intra-active totality. Human consciousness itself arises from just such a vortex. Following 
this logic, a “thing” for Schelling is “a product that is itself eternally productive” (“ein 
Produkt, das ins Unendliche produktiv ist”).21 And since we are all swimming in the same 
stream of productivity—or rather, following Schelling’s metaphor, we are actually the 
whirlpools in the stream—there is no ultimate reason to distinguish people from things. We 
are simply more advanced whirlpools, more clearly articulated expressions of the absolute.22  
We are all Wirbel. This vortex is what makes Schelling’s moment of abandon possible—it is a 
reconnection with the vast stream of energy that removes any sense of objectivity.  
 
Following Žižek’s reading, this stream (or its attendant metaphors and concepts) becomes a 
“protocosmic abyss of chaotic, ontologically not yet fully constituted reality.”23 Would you 
be surprised to learn that Žižek reads this “protocosmic abyss” as a figure of the Lacanian 
real? For Žižek, out of this background hum of electricity beyond articulation, which he also 
calls a “pre-ontological netherworld,” there emerge any number of possible parallel 
universes—“fictions” we bring into being through representation.24  
 
Žižek’s reading rehabilitates Schelling’s “romanticism” in a very weak way, I find, never 
really taking Schelling seriously as a philosopher of nature, as a theorist of thingness. If we 
were to turn away from Žižek, and look instead to notions like Bennett’s “thing power” or 
Barad’s “intra-activity,” what Žižek reads simply as the white noise of the Lacanian Real—as 
everything that has not yet been drawn into representation— Schelling’s Naturphilosophie 
begins to take on more dynamic qualities as an attempt to eliminate the gap between Subject 
and Object by figuring both the human and non-human as part of a vibrant materiality of 
entanglement and constant motion. As Barad puts it: 

 
The world is a dynamic process of intra-activity and materialization in the enactment 
of determinate causal structures with determinate boundaries, properties, meanings, 
and patterns of marks on bodies. This ongoing flow of agency through which part of 
the world makes itself differentially intelligible to another part of the world and 
through which causal structures are stabilized and destabilized does not take place in 
space and time but happens in the making of spacetime itself.25  

 
Vibrant matter congealing, yet constantly breaking itself apart and reforming, is indeed how 
Schelling describes the productivity of nature. As he puts it, the same force runs through the 
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entirety of things, from “a speck of moss, on which there is barely any sign of organization, 
to the most ennobled form that appears to have cast off the constraints of materiality.”26 
Each expression of nature contains the entirety of the whole, as it were, in embryo, not as a 
representation but as a vital, moving, self-transforming production. As I wish to insist, it is 
not a black night of black cows, nor simply a “protocosmic abyss,” but an eddy, a swirl, a 
vortex of unstoppable energy. We are all Wirbel.  

 
 

William Davis is associate professor of Comparative Literature and German at the Colorado College. He 
works on British and German romanticism, connections between philosophy and literature, and literary 
theory. He is currently working on a project on Romantic Hellenism with the working title One with 
Everything.  
  
 
Notes 
                                                
1 All translations from Schelling are my own unless otherwise noted. The original quotation: 
“Philosophiren über die Natur heißt, sie aus dem todten Mechanismus, worin sie befangen 
erscheint, herausheben, sie mit Freiheit gleichsam beleben und in eigne freie Entwicklung 
versetzen—heißt, mit andern Worten, sich selbst von der gemeinen Ansicht losreißen, 
welche in der Natur nur, was geschieht—höchstens das Handeln als Faktum, nicht das 
Handeln selbst im Handeln—erblickt” (I.3:13). In Friedrich Schelling, Schellings Werke nach 
der Originalausgabe in neuer Ordnung. 12 Vols., ed. Manfred Schröter (Munich: E.H. Beck and R. 
Oldenburg, 1927), I.3:13 
2 See Martin Heidegger, “Das Ding,” in Gesamtausgabe, 79 Vol., (Frankfurt am Main: 
Klostermann, 1976), 21. Not an easy sentence to translate, particularly given its intentionally 
poetic nature (including internal rhyme), along with the fact that the main verb “gering” 
appears to be the past participle of a verb that does not exist in the German language, 
although it is clearly related to the verb “ringen” (to “wrestle” or “struggle”) and the 
adjective “gering” (“small” or “of little consequence”). Here is my stab at a crude rendering 
in English : “Only that which has wrested its own smallness from the world can ever 
become a thing.” See Hans-Georg Gadamer’s interesting commentary on this passage in 
“Der Weg der Kehre” in Heideggers Wege: Studien Zum Spätwerk (Tübingen: J.C. B. Mohr, 
1983), 115.  
3 In Athenäum fragment 216 (pub. in 1800), Friedrich Schlegel, for example, listed Fichte’s 
philosophy, along with the French Revolution and Goethe’s Bildungsroman, Wilhelm Meister, 
as “the three greatest tendencies of the age.” Observing that anyone unaware of the 
historical significance of these three “has not yet risen to the lofty and broad vantage point 
of the history of mankind.” Friedrich Schlegel, Dialogue on Poetry and Literary Aphorisms, trans. 
Ernst Behler and Roman Struc (University Park: Pennsylvania State University Press, 1968), 
143.  
4 “The I posits itself absolutely and all reality within itself” [“Das Ich setzt sich selbst 
schlechthin und alle Realität in sich.”]  (Vom Ich als Prinzip der Philosophie (I: 103).  Compare: 
“Freedom for the I is nothing more nor less than the unconditional positing of all reality 
within itself through absolute self-power.” [“Sie [Freiheit] is für das Ich nichts mehr und 
nichts weniger, als unbedingtes Setzen aller Realität in sich selbst durch absolute 
Selbstmacht.”] In Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I: 103.   
5 Original quotation: “daß das Wesen des Menschen nur in absoluter Freiheit bestehe, daß 



world picture 10 (Spring 2015)  

 7 

                                                                                                                                            
der Mensch kein Ding, keine Sache, und seinem eigentlichen Seyn nach überhaupt kein 
Objekt sey . . .” In Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I: 81.  
6 From the Zweite Einleitung in die Wissenschaftslehre [Second Introduction to the Science of Knowledge] 
(1797). Daniel Breazeale, ed. and trans, Introductions to the Wissenschaftslehre and Other Writings 
(1797-1800) by J. G. Fichte, Indianapolis/Cambridge: Hackett, 1994. 
7 Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I.3: 344. 
8 In Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, 2: 343. The line is from 
Horace’s Epistles I.10.24-25.  Editions today commonly quote the passage as 
 
     Naturam expelles furca, tamen usque recurret  
     et mala perrumpet furtim fastidia uictrix. 
 
 [You will drive Nature out with a pitchfork, yet each time she will return  

and she will break through your over-developed tastes like a burglar and defeat you. 
(my trans.)] 

9 Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung,1: 242-43. Original 
quotation: “Uns allen nämlich wohnt ein geheimes, wunderbares Vermögen bei, uns aus dem 
Wechsel der Zeit in unser Innerstes, von allem, was von außenher hinzukam, entkleidetes 
Selbst zurückzuziehen, und da unter der Form der Unwandelbarkeit das Ewige in uns 
anzuschauen. Diese Anschauung ist die innerste, eigenste Erfahrung, von welcher allein alles 
abhängt, was wir von einer übersinnlichen Welt wissen und glauben. . . .Diese intellektuale 
Anschauung tritt dann ein, wo wir für uns selbst aufhören Objekt zu seyn, wo, in sich selbst 
zurückgezogen, das anschauende Selbst mit dem angeschauten identisch ist. In diesem 
Moment der Anschauung schwindet für uns Zeit und Dauer dahin: nicht wir sind in der 
Zeit, sondern die Zeit--oder vielmehr nicht sie, sondern die reine absolute Ewigkeit ist in 
uns. Nicht wir sind in der Anschauung der objektiven Welt, sondern sie ist in unsrer 
Anschauung verloren.” 
10 See Hölderlin’s only novel, Hyperion (1799): “To be one with all—that is the life of the 
divinity, that is the heaven of man.” Friedrich Hölderlin, Hyperion, trans. Ross Benjamin, 
(Brooklyn, NY: Archipelago, 2008), 12. 
11 Fritz Marti, trans., The Unconditional in Human Knowledge: Four Early Essays, 1794-1796, by 
F.W.J. Schelling  (Lewisburg, PA: Bucknell UP, 1980), 325.   
12 Georg Wilhelm Friedrich Hegel, The Phenomenology of Mind, trans. J. B. Baillie (London: 
Allen & Unwin, 1949), 79. Original quotation: “Dies eine Wissen, daß im Absoluten alles 
gleich ist, der unterscheidenden und erfüllten oder Erfüllung suchenden und fordernden 
Erkenntnis entgegenzusetzen oder sein Absolutes für die Nacht auszugeben, worin, wie man 
zu sagen pflegt, alle Kühe schwarz sind, ist die Naivität der Leere an Erkenntnis.“ In Georg 
Wilhelm Friedrich Hegel, Sämtliche Werke: Jubiläumsausgabe in  zwanzig Bänden, ed. Hermann 
Glockner, (Stuttgart: Friedrich Frommann Verlag, 1964), 2: 22.  
13 See, for example, Yirmiyahu Yovel’s recent commentary on Hegel’s Preface in which he 
reads the “night in which all cows are black” passage explicitly as a critique of Schelling and 
Hölderlin’s desire to grasp the absolute through intuition and feeling. Yirmiyahu Yovel, 
Hegel's Preface to the Phenomenology of Spirit (Princeton, N.J.: Princeton University Press, 2005), 
94. 
14 From Ideen zu einer Philsophie der Natur (1797). Schelling, Schellings Werke nach der 
Originalausgabe in neuer Ordnung, I: 706. 
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15 From System des transcendentalen Idealismus (1800). Schelling, Schellings Werke nach der 
Originalausgabe in neuer Ordnung, II: 340. 
16 Jane Bennett, Vibrant Matter: A Political Ecology of Things (Durham: Duke UP, 2010), 62.   
17 Karen Barad, “Posthumanist Performativity: Toward an Understanding of how Matter 
Comes to Matter,” Signs 28.3 (2003): 801.  
18 Ibid., 818.  
19 Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I.3: 290. Original 
quotation: “Man denke sich einen Strom, derselbe ist reine Identität, wo er einem 
Widerstand begegnet, bildet sich ein Wirbel, dieser Wirbel ist nichts Feststehendes, sondern 
in  jedem  Augenblick  Verschwindendes,  in  jedem  Augenblick  wieder Entstehendes.”  
20 As John Laughland puts it: “Finally, it is absolutely crucial to understand that Fichte’s 
idealism renders any theory of creation impossible. Indeed, Fichte explicitly and emphatically 
rejected the very notion of it.” John Laughland, Schelling Versus Hegel: From German Idealism to 
Christian Metaphysics (Burlington, VT: Ashgate, 2007), 30-31.  
21 Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I.3: 299. 
22 As Andrew Bowie suggests regarding Schelling’s notion of nature and subjectivity: “if the 
essence of nature is that it produces the subjectivity which enables it to understand itself, 
nature itself could be construed as a kind of ‘super-subject’.” See Andrew Bowie, “Friedrich 
Wilhelm Joseph Von Schelling,” The Stanford Encyclopedia of Philosophy, ed. Edward N. Zalta. 
(Winter 2010 Edition): http://plato.stanford.edu/archives/win2010/entries/schelling/. 
23 Slavoj Žižek, “Everything You Always Wanted to Know about Schelling,” in Schelling Now: 
Contemporary Readings, ed. Jason M. Wirth (Bloomington: Indiana UP, 2005): 33. 
24 Ibid., 40.  
25 Karen Barad, Meeting the Universe Halfway: Quantum Physics and the Entanglement of Matter and 
Meaning (Durham: Duke UP, 2007), Kindle Edition.  
26 Schelling, Schellings Werke nach der Originalausgabe in neuer Ordnung, I.1: 387. Original 
quotation: “Vom Moosgeflechte an, an dem kaum noch die Spur der Organisation sichtbar 
ist, bis zur veredelten Gestalt, die die Fesseln der Materie abgestreift zu haben scheint, 
herrscht ein und derselbe Trieb, der nach einem und demselben Ideal von Zweckmäßigkeit 
zu arbeiten, ins Unendliche fort ein und dasselbe Urbild, die reine Form unsers Geistes, 
auszudrücken bestrebt ist.”  
 


