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ABSTRACT 

At first, we will work with the delimitation of what I am calling happiness based on the 

thematization of the temporality problem. Or, in addition, taking as a starting point the 

relationship of complementarity between certain mobility of history and the way people 

behave in general. The basic understanding present here is that the experience of happiness 

would become possible from a mobility between more dissonant pasts and futures, therefore, 

with a view to the possibility of a reorganization of someone including the world to which 

belongs. We will address the theme of contemporary temporality and the way it has made the 

experience of happiness difficult, especially in view of what we might call a double reduction: 

the “space of experience” and the “horizon of expectation”. Finally, we will address the 

relationship between historical thinking, what I’m calling democracy (or democratization) and 

the experience of happiness itself, especially from the democratic hypothesis. 

KEY WORDS: Happiness. Temporality. Historical Thinking. Democracy. Democratic 

hypothesis.  

 

RESUMO  

Trabalharemos, num primeiro momento, com a delimitação do que estou chamando de 

felicidade com base na tematização do problema da temporalidade, ou ainda, a partir da 

relação de complementaridade entre certa mobilidade da história e o modo de comportamento 

dos homens em geral. A compreensão de base aqui é a de que a experiência da felicidade se 

tornaria possível a partir de uma mobilidade entre passados e futuros mais dissonantes tendo 

em vista, por conseguinte, a possibilidade de uma reorganização do si mesmo e de parte do 

seu mundo. Tematizaremos, em seguida, a temporalidade contemporânea e como ela tem 

dificultado a experiência da felicidade, tendo em vista, especialmente, o que podemos chamar 

de uma dupla redução: do “espaço de experiência” e do “horizonte de expectativa”; e 

trataremos, por fim, da relação entre o pensamento histórico, o que estou chamando de 

democracia (ou democratização) e a própria possibilidade da experiência da felicidade, 

especialmente a partir da hipótese democrática. 

PALAVRAS-CHAVE: Felicidade. Temporalidade. Pensamento histórico. Democracia. 

Hipótese democrática. 
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TEMPORALITY AND HAPPINESS  

 

Today, we have a significant difficulty to experience what I’m calling happiness. 

When I think about this difficult I work with the understanding that historical thinking and 

democratic activity constitute spaces suitable to the retention of the possibility to experience 

happiness.  

In this sense, we need to pay attention to the description of what we are calling the 

experience of happiness. Then, the path I follow consists in thinking about what allows me to 

come up with the idea that this experience has become more unlikely (rare). Finally, I would 

like to explain why historical thinking and democracy would be important spaces for retaining 

the experience of happiness.
1
 

I have described happiness as a feeling that becomes possible from a certain 

experience. It becomes possible when we update something that would be proper to all of us – 

we are refering to the possibility of participating in the (re)constitution of reality (effective -

Wirklichkeit) – or of the historical horizon in which we mobilize when treating things more 

generally. On the other hand, if we want to use a more existencialist language, we are dealing 

with the very movement in which someone exposes the own self. It is from this exposition 

that the self can that both reconstitute and find some remodalization to itself, and reorganize 

its world.
2
 

The present idea is that all of us have the possibility of also (re)constitute the space in 

which we mobilize ourselves. By the way, this understanding determines part of the 

contemporary thinking, going from Nietzsche to Heidegger, Benjamin, Foucault, Derrida and 

Gumbrecht. This is what is at stake, for example, from a notion as “will to power” (Wille zur 

                                                           
1
 What I am calling democracy, or democratizing activity, can be understood as the retention of tensions (of 

difference, that is, of everything that is not necessarily confused with myself) within the public space. See 

Rancière (2014). 
2
 We start from the basic idea that part of contemporary thinking has somehow been constituted from the 

pindaric imperative - “Become who your are”. In this sense, what we have is the description of the constitution 

point, be it referring to “oneself” or to actual reality (Wirklichkeit) in which it also mobilizes. Generally, we are 

dealing with the need to continue the double movement we refer to which is the reconduction of yourself and the 

possible reaorganization of certain effective reality. And this happens through one’s exposure whenever this is 

necessary, that is, whenever required by the space or horizon in which it mobilizes. As I said, part of the 

contemporary thinking is commited to this imperative. We find it in Nietzsche and Kierkegaard, going through 

Heidegger (regarding the very structure and activity of the Dasein), Benjamin and Sartre, reaching up Foucault 

(“aesthetics of existence” e “the care of the self”), Derrida (“friendship”, “hospitality”, “forgiveness”, “justice”) 

and Gumbrecht (“presence” and “fascination”). About this mobility of the self within what I am calling effective 

reality, Kierkegaard explaind that: “Men is a synthesis of infinity and finite, of the temporal and the eternal, of 

freedom and necessity; it is, in short, a synthesis. A synthesis is the relation between two terms. From this point 

of view, the self does not exist yet” (my translation). (KIERKEGAARD, 1988, p. 195). 



Artigo: Temporality and happiness today: a possible relationship between historical thinking, 
democracy and the experience of happiness 

 

Sapere aude – Belo Horizonte, v. 10 – n. 20, p. 600-612, Jul./Dez. 2019 – ISSN: 2177-6342 

602 

Macht), which is concerned with the description of the way reality behaves in its totality, and 

so also men. What happens here is that we mobilize from a double need – the need to move 

toward some experience that is not exactly the most common one or one of the most ordinary 

experiences. In addition, there is a need to devote time (intensely) to a certain experience 

made possible for a given moment.  

In this sense, the “fascination”category formulated by Gumbrecht has been 

fundamental to think and describe better this more anthropological need which is the 

mobilization towards other possible experiences. This is an unusual mobilization precisely 

because, at the same time as it takes place inside certain limits and based on them (what 

Gumbrecht thinks from the Husserlian notion of “world of life”, Lebenswelt), it also needs to 

project, from a certain imagination, towards other possible experiences, and it is sustained by 

an unlimited desire. As we can read below: 

 

It’s interesting and almost a paradox that human consciousness is capable of 

inventing functions that it doesn’t have for itself. And those connections, precisely, 

are those that were associated with the figure of God in the past. Possessing limited 

knowledge, while imagining an omniscient God, is typical of human consciousness. 

Human consciousness also has the typicality of always being in one place, and this 

is inevitable. Today, I’m here, in Mariana. I can’t be in Palo Alto, California. I can’t 

be in Berlin. I can’t watch a Barcelona game. I can only be here... And that’s why 

we imagine God omnipresent. Someone imagines an omnipotent God because it is 

typical of consciousness of human existence to have a limited power. Thus, what is 

interesting, and there is my answer, is that the capacity of consciousness that we 

refer to – the ability to imagine functions for itself – produces a huge fascination. 

We want to have what we can’t, we have a fascination of omniscience precisely 

because we are not capable of it, we are fascinated by this omnipresence because we 

are not capable of it either... (GUMBRECHT, 2014, p. 34, 2011. My translation).  

 

In this sense, we can already get closer to what I’m calling happiness. It is a feeling 

that originates from the experience of this double possibility based on 1- take a step toward 

other possibe experiences and 2- stop (slow oneself) in this space that opens to then co-

participate of the (re)constitution of certain aspect or historical horizon.
3
 This update, in turn, 

makes possible something we may call creation or interpretation in a Nietzschean sense. 

Finally, it is what the greeks called poiésis.  

                                                           
3
 This is exactly what Heidegger describes, for example, about the structre of the Dasein. In this sense, the 

Dasein points exactly to this tension between being immediately within certain world, reflecting specific 

meanings - specific meanings and feelings which make any theoretical and practical behavior possible – and at 

the same time also be exposed to what Heidegger calls “possibility of being”, which is precisely the mobilization 

in the present, based on the future (projection) and along with pregnant pasts (and also, somehow, denied). An 

activity that, when carried out, makes possible some existencial transformation of Dasein, and also the very 

reconduction or reorganization of the space in which it moves. (HEIDEGGER, 2008; CASANOVA, 2012; 

GORNER, 2017; SANTOS, 2018). 
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Thus, there is a relationship between the possibility of exposing oneself to other 

experiences and taking time in them with the mode of mobilization of (effective) reality 

where we mobilize ourselves. The (effective) reality or history, more generally, also constitute 

from moments of greater or lesser instability, based on what differentialization or 

temporalization turns into possibility. Reality and history mobilize and (re)constitute precisely 

from this movement that starts from what we call historicity-aspect/form – going through the 

becoming – and, after certain differentiation happens, reaches to the (re)constitution of other 

possibility of historicity aspect/form.
4
 

So, what we have before us is a radical complementarity, or co-relevance (intimacy), 

between (effective) reality or history and ourselves. From this relationship between (effective) 

reality – or history – and ourselves both not only (re)constitute, but also make a certain 

collaboration possible, as well as the experience I am calling happiness. On the other hand, 

we have a logic that belongs to the own (re)constitution of reality (effective) and history. This 

logic means that they (re)organize themselves in possible aspects or horizons from the need to 

experience moments of greater instability, and then they reestablish themselves or resume one 

(or another) form of historicity that is possible. On the other hand, we are somehow open to 

other experiences and to the very delay in this or that experience.  

In this way, it is precisely in this kind of intimate relationship between logic of 

(effective) reality itself - or history - and this double need that seems to constitute us that the 

construction of a certain aspect and the very existence of happiness become possible. In other 

words, we are only really happy when we co-participate (and relead or rearrange ourselves) 

from this emergency or origin (Entstehung) of a certain aspect or horizon.
5
 

 

1 CONTEMPORARY TEMPORALITY AND HAPPINESS  

 

This description of the mode of embodiement of (effective) reality or of historythat we 

have just given, as well as the double possibility to which we are exposed, is a more general 

(ontological) description. However, we have something to show in this second moment of the 

text. It is about how much, on the one hand, this description seems legitimate and even 

necessary. On the other hand, we also need to worry about possible modalizations regarding 1 

– the differentiation and (re)organization of history, and also 2 – the temporal conditions for 

                                                           
4
 See Koselleck (2014), especially chapter 14.  

5
 In this sense, see Foucault (2000, p. 15-37). 
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the updating of the double need to which we are exposed (openness and linger). In other 

words, depending on temporality and the specific world in which we mobilize, we will find 

ourselves facing a greater or lesser difficulty in self-exposure. The consequence of this is that 

history or reality itself also encounter great difficulty with regard to its differentiation 

(historicity-aspect/form – becoming – other historicity aspect/form). This means that there is a 

direct relationship between a certain temporality and historicity and, on the other hand, the 

possibility of experiencing this affective tone (Stimmung) which I am calling happiness.  

What is at stake here is that for history to be differentiated most of us need to expose 

ourselves and linger on a given experience. And it is from this exposition that the 

reconstitution of a certain aspect becomes a possibility. And, of course, in order to expose 

ourselves and linger on a specific experience, it is necessary for history itself to make it 

possible and expose us in a certain way. Or, to put it another way, the history itself must 

already be – somehow – in the movement of updating its character of possibility. The first 

theme that we need to make clear at this point is that of a certain circularity, it happens 

because in order for history to differentiate itself there is a need of the mobilization of a 

significant part of us, and some exposure and delay over a certain experience. The 

consequence is that, against the tendency of recurringly repeating the same orientations of the 

world within which we mobilize, it is necessary that history is already updating its character 

of possibility, already differentiating itself, and only then we can be exposed to new 

experiences.  

What happens is that contemporary temporality (or the way time appears more 

generally or socially, and thus the way most of us relate to time) is clearly unfavorable to the 

updating of the character of possibility of history. This is to say that it hinders movement 

from a certain historicity-aspect/form – undergoing some transformation – to another 

specifical historicity aspect-form. So, in turn, and keeping with the circular logic just 

described, we have not been exactly exposed to the updating of the possibility of opening and 

lingering or dwelling on other experiences, participating in a movement that would therefore 

be the reorganization of reality or history, and thus to experience this that would be 

happiness.
6
 

But what has made it difficult for history to differentiate itself and therefore for men to 

be urged to take part in this (re)constitution movement? Since this is about a circular logic, 

                                                           
6
 There is a significant relationship between this perspective and Heidegger’s critique of technique. 

(HEIDEGGER, 2006, p. 11-38). 
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let’s begin describing a certain more general behavior of men today. In order for this openness 

and delay in other experiences it is necessary – in addition to mobility (differentiation) of 

reality or history – a certain relationship of greater or lesser proximity or trust in past and 

future, and this is a decisive understanding for much of contemporary thinking. This is a 

decisive understanding for much contemporary thinking. What I am highlighting is that apart 

from the fact that history exposes us to new experiences, it is also crucial for this openness 

and delay to have the necessary confidence or courage (hate, love, humour, courage, 

melancholy).
7
 In addition, we need to have the minimun (provisional) guidelines to be able to 

thematize things and relate to what comes to us. This trust and these minimal guidelines 

become possible from a more or less conscious relationship with past and future.  

On the other hand, what marks our temporality and hinders this 

confidence/disposition, as well as this minimal orientation, is a kind of double reduction. To 

use the terms relating to the phenomenological-hermeneutic tradition, especially to Reinhart 

Koselleck, it is about a reduction of the “experience space” (Erfahrungsraum) and the 

“horizon of the expectation” (Erwartungshorizont).
8
 Now, according to Hans Ulrich 

Gumbrecht, much – or most of us in the West – has been suspicious, significantly, that pasts 

(“the space of experience”) can assist us (sentimental and significantly) in experiencing other 

possible conjunctures. In addition, we have been relating to the future (“horizon of 

expectation”) as if it were a space that would continue or even deepen (dystopia) some of the 

problems we are facing today regarding ecology, poverty, epidemics, wars...  

We have been behaving from this tendency to move away – in what concerns our 

more or less conscious behaviors – from much of the “wisdom” and sentimentality 

communicated by more obvious pasts or traditions, and at the same time we have had a hard 

time to construct more structured projects for the future.
9
 In this sense, the 

confidence/disposition and the minimum guidelines necessary to expose ourselves more 

spontaneously and creatively to other possible experiences have been lacking. This, in fact, is 

an important part of Nietzsche’s concerns in his “Second Untimely Meditation” 

(Unzeitgemässe Betrachtungen. Vom Nutzen und Nachteil der Historie für das Leben), for 

example, and also of Benjamin in texts such as “Experience and Poverty,” “The Storyteller. 

Considerations about the work of Nikolai Leskov” and, of course, in the theses “On the 

                                                           
7
 See Benjamin (2005), especially the Thesis IV, and Rangel (2016a). 

8
 See Gumbrecht (2015). 

9
 In relation to what we are calling “space of experience”, see Benjamin (1994); Rangel (2015), especially the 

first chapter.  
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concept of history”. This all adds to the work of Koselleck and, more recently, Hans Ulrich 

Gumbrecht in a dialogue with Heidegger.  

When we are dealing with our more or less conscious distrust of these more obvious or 

available pasts or traditions, what we have is a kind of “immediate disidentification”. A 

significant part of us, or most people, have at least been under the impression that each 

present has been distancing and further differentiating itself from its past, and this especially 

from a certain way of behavior peculiar to the region that belongs to the technical objects. The 

differentiation that this region has been experiencing has led to the immediate impression that 

nothing – or almost nothing – in the past can give us any support for experimenting more 

contemporary conjunctures.  

So what happens is that a good part of us, now without the necessary 

confidence/disposition and whithout minimun guidance, have been trying to mobilize, whithin 

certain spaces in which the most direct/material relationship with the general beings can be at 

least more mediated. We are referring to virtual environments, parts of a certain “virtualism”, 

and also to certain spaces as malls, where the activity of consumerism also appears as another 

overmediation when it comes to an opening and delayin other experiences.
10

 And, in this 

sense, we could also address more carefully a certain type of therapeutic activity, or a certain 

part of psychoanalysis today, and a whole set of medicines that are finding more and more 

consumers (especially in Brazil).
11

 

But we do not have the time to stop more carefully on this particular discussion. So 

what we would like to retain is precisely this difficulty that most of us have encountered in 

relation to the exposure and delay in other possible experiences and, therefore, participation in 

the movement to update the character of possibility of the history. Thus, history finds a 

significant difficulty in differentiating itself. And we also face the difficulty of experiencing 

what I am calling happiness.  

Now we are reaching the end of the text. What we have here is a movement that I have 

been thinking more and more as complementary to the one we just discussed, which is our 

incessant mobilization from one activity to another, but without properly meaning more 

openness to other possible experiences (regarding the difference) – which is very close to 

Heidegger’s critique of the problem of technique and contemporary temporality. This is so 

because behaviors within this temporality (that of technique) would be determined by the 

                                                           
10

 See Gumbrecht (2012 and 2015), and Rodrigues; Rangel (2018, p. 66-82). 
11

 See Casanova (2012); Han (2018); Heidegger (2006, p. 11-38,), and Türcke (2010). 
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imperative of production, which confers (hallucinating) rhythm to relations and positions any 

and all being that comes up. And this happens without the possibility of intensity or delay in a 

special way.
12

 In other words, we can say that this is a manic or frantic mobilization since 

exposure to others is not possible. And it is even more impossible to linger in the need for 

some specific aspect to be constituted, that is, so that history can effectively update its 

character of possibility, or go from a certain historicity-aspect/form – undergoing some 

transformation - to other specific historicity-aspect/form. 

 

2 HISTORICAL THINKING AND DEMOCRACY: THE DEMOCRATIC HYPOTESIS  

 

I have been working with historical thinking in contemporary thinking as an activity 

from which we can somehow provoke (bring out and even generalize) a certain atmosphere 

(Stimmung) or some sentimental economy that would be fundamental to the openness and 

delayin other possible experiences. In other words, I have wondered how certain theoretical 

behavior can help us to cultivate/make possible the reconstitution of trust/disposition and of 

certain minimun guidelines fundamental to such exposure and delay, and therefore to the 

experience of happiness. It is about how certain denied events, actors and authors can, when 

(re)thematized, release minimun orientations and especially the feelings proper to insisting on 

this exhausting and even “unnatural” movement, which is to open up and linger on other 

possible experiences.
13

 

I would like to think about the importance of democratic and democratizing space and 

activity in retaining tension (of difference – and that is all that is not confused with myself) 

along with what I call historical thinking. This difference would also be responsible for what 

we might call a certain sentimental learning or even relearning fundamental to the delay in 

other experiences, and to the experience of happiness itself.  

In general terms, what happens is that the significant mediation we have built with 

regard to our more direct/material to other experiences has caused a kind of forgetfullness or 

loss (even with regard to theoretical behaviors), we have unlearned to relate to those 

experiences (difference, tension, crisis), thus making ourselves less capable of cultivating 

                                                           
12

 See Heidegger (2006, p. 11-38) 
13

 “Unnatural” because, as Heidegger points out, we are - “at first and most often” – determined by the world in 

which we mobilize ourselves. (HEIDEGGER, 2008), especially paragraph 9. In this sense, which is of the 

historical thinking dedicated to the liberation of certain orientations and a sentimentality proper to the significant 

questioning of a world that belongs to us, see Nietzsche (2003); Benjamin (2005), especially Thesis IV, and 

Rangel (2016 and 2017). 
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certain sentimental economy (Stimmung) of each other or that would sustain an exhausting 

activity (and “unnatural”) such as exposure and delay. It reminds me of a sentence from 

Camus, it says that “... you must see Sisyphus happy”. The quote shows us how much we 

would need relate to this dynamics which is the one of exposure and delayin a more 

spontaneous or welcoming way. And one of the reasons for doing so is precisely that this is 

the way from which something as fundamental as the experience of happiness would become 

possible.
14

 

Thus, it is not a theoretical movement of historical thinking (that does’t seem enough) 

to provoke or liberate a sentimental economy, which would be responsible or the very 

condition of possibility for an insistence on this strenuous and “unnatural” exposure and 

delay. As we have seen above, historical thought itself can and has suffered with this kind of 

forgetfulness or loss with regard to constituting itself from – and to – provoking the 

possibilities of exposure and delay. Thus, from – and for – the differentiation or 

temporalization of history and, unfolding, from and for the experience of what I am calling 

happiness. Historical thought itself runs the risk of mobiling within technique, at the frantic 

pace of production... The risk, therefore, of forgetting or moving away from other possible 

rhythms (and orientations), and this from feelings like love, hate, humor, courage and 

melancholy. 

In this sense, in addition to (and along with) a more theoretical activity such as 

historical thinking that provokes a certain sentimental economy (Stimmung) which is proprer, 

I have been thinking about taking care of certain spaces within which we are necessarily 

(obligatorily) exposed to other experiences. In turn, they would have the possibility of 

provoking practical behaviors that are more committed to difference and to tension, that is, 

more suitable for exposure and delay in other experiments. Spaces such as arts, literature and 

the dream, and especially today of a certain democracy (or democratization), where we have 

some retention of tension and therefore a certain need (obligation) for exposure and delay. It 

is from this need that it becoms possible to mantain a certain sentimental economy that is 

fundamental to the strenuous activity (including the theoretical one) which is the one from 

exposure and delay.  

The hypothesis present here – which I have called the democratic hypothesis – and 

which unfortunately we will not have time to thematize more carefully, is that if theoretical 

                                                           
14

 Camus (2009). 
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behaviors or efforts, such as historical thinking, are fundamental to provoking a sentimental 

economy that favors exposure and delay in other possible experiences. That would open the 

possibility of happiness, but these theoretical behaviors are not enough. 

Therefore, we consider that the retention and frequency of spaces marked by tension, 

such as the democratic one, where we are necessarily exposed to other possible experiences, 

is also fundamental. Because of this exposure, we have to maintain a minimal relationship and 

even take care/cultivate, also (almost) obligatorily – a sentimental economy that best suits this 

exposure and delay. This is part of what I call the democratic hypothesis, the understanding 

that we need democracy (democratization) to expose ourselves, or rather to be exposed, to be 

more intense and to experience happiness! 

 

REFERENCES 

 

ARAÚJO, Valdei Lopes de; RANGEL, Marcelo de Mello. Teoria e história da historiografia: 

do giro linguístico ao giro ético-político. História da Historiografia, 17, 2015. 

 

BENJAMIN, Walter. “Experiência e pobreza”. Walter Benjamin. Obras escolhidas. Magia e 

técnica, arte e política. São Paulo: Brasiliense, 1994. p. 114-119. 

 

BENJAMIN, Walter. Sobre o conceito de história. In: LÖWY, Michael. Walter Benjamin: 

Aviso de incêndio. Uma leitura das teses “Sobre o conceito de história”. São Paulo: Boitempo 

Editorial, 2005. p. 41-145. 

 

BENJAMIN, Walter. Über den Begriff der Geschichte. Gesammelte Schriften, t. 1 (2), p. 

691-704. Frankfurt am Main: Suhrkamp, 1974. 

 

CAMUS, Albert. O mito de Sísifo. Rio de Janeiro: Record, 2009. 

CASANOVA, Marco Antonio. Compreender Heidegger. Petrópolis, RJ: Vozes, 2012. 

CASANOVA, Marco Antonio. O homem entediado: niilismo e técnica no pensamento de 

Martin Heidegger. Ekstasis: Revista de Hermenêutica e Fenomenologia, 2012. 

 

CASANOVA, Marco Antonio. O instante extraordinário: Vida, história e valor na obra de 

Nietzsche. São Paulo: Forense Universitária, 2003.  

 

DERRIDA, JACQUES. Demorar. Maurice Blanchot. Florianópolis: Editora UFSC, 2015. 

 

DERRIDA, JACQUES. Espectros de Marx. O estado da dívida, o trabalho do luto e a nova 

internacional. Rio de Janeiro: Relume Dumará, 2002. 

 

DERRIDA, JACQUES. Força de Lei. O Fundamento místico da autoridade. São Paulo: 

Martins Fontes, 2010. 

 



Artigo: Temporality and happiness today: a possible relationship between historical thinking, 
democracy and the experience of happiness 

 

Sapere aude – Belo Horizonte, v. 10 – n. 20, p. 600-612, Jul./Dez. 2019 – ISSN: 2177-6342 

610 

FOGEL, Gilvan. Sentir, ver, dizer. Cismando coisas de arte e de filosofia. Rio de Janeiro: 

Mauad X, 2012. 

 

FOUCAULT, Michel. A ética do cuidado de si como prática da liberdade. Ditos & Escritos, 

V - Ética, Sexualidade, Política. Rio de Janeiro: Forense Universitária, 2004. 

 

FOUCAULT, Michel. “Nietzsche, a genealogia e a história”. Microfísica do poder. Rio de 

Janeiro: GRAAL, 2000. 

 

GORNER, Paul. Ser e tempo. Uma chave de leitura. Petrópolis: Vozes, 2017. 

 

GUMBRECHT, Hans Ulrich. Atmosfera, ambiência, Stimmung. Sobre um potencial oculto 

da literatura. Rio de Janeiro: Contraponto: Editora PUC-Rio, 2014. 

 

GUMBRECHT, Hans Ulrich. “Depois de ‘Depois de aprender com a história’, o que fazer 

com o passado agora?”. In. NICOLAZZI, Fernando; MOLLO, Helena Miranda; ARAUJO, 

Valdei Lopes (org.). Aprender com a história? O passado e o futuro de uma questão. Rio de 

Janeiro: FGV, 2011. p. 25-42. 

 

GUMBRECHT, Hans Ulrich. Graciosidade e estagnação: Ensaios escolhidos. Rio de 

Janeiro: Contraponto; Editora PUC-Rio, 2012. 

 

GUMBRECHT, Hans Ulrich. Nosso amplo presente. O tempo e a cultura contemporânea. 

São Paulo: Editora UNESP, 2015. 

 

GUMBRECHT, Hans Ulrich. Produção de Presença. O que o sentido não consegue 

transmitir. Rio de Janeiro: Contraponto: Editora PUC-Rio, 2010. 

 

HADDOCK-LOBO, Rafael. Derrida e o labirinto de inscrições. Porto Alegre, RS: Zouk, 

2008. 

 

HADDOCK-LOBO, Rafael. Para um pensamento úmido. A filosofia a partir de Jacques 

Derrida. Rio de Janeiro: NAU: Editora PUC-Rio, 2011. 

 

HADDOCK-LOBO, Rafael. Walter Benjamin e Michel Foucault: a importância ética do 

deslocamento para uma Outra História. Revista Comum, Rio de Janeiro, 9, 22, p. 56 75, 

2004. 

 

HAN, Byung-Chul. Sociedade do Cansaço. Petrópolis: Vozes, 2018. 

 

HEIDEGGER, Martin. A questão da técnica. Ensaios e conferências. Petrópolis, RJ: Vozes; 

Bragança Paulista: Editora Universitária São Francisco, 2006a.  

 

HEIDEGGER, Martin. Os conceitos fundamentais da metafísica. Mundo - Finitude - 

Solidão. Rio de Janeiro: Forense Universitária, 2011. 

 

HEIDEGGER, Martin. Ser e tempo. Petrópolis: Vozes; Bragança Paulista: Editora 

Universitária São Francisco, 2008. 

 



Marcelo de Mello Rangel 

 

Sapere aude – Belo Horizonte, v. 10 – n. 20, p. 600-612, Jul./Dez. 2019 – ISSN: 2177-6342 

611 

HEIDEGGER, Martin. Sein und Zeit. Tübingen: Max Niemeyer Verlag, 2006b. 

KIERKEGAARD, Sören. O desespero humano (Doença até a morte). “Os Pensadores”. 

Rio de Janeiro: Abril Cultural, 1988. 

 

KOSELLECK, Reinhart. Estratos do tempo. Estudos sobre história. Rio de Janeiro: 

Contraponto, Editora PUC-Rio, 2014. 

 

KOSELLECK, Reinhart. Futuro Passado. Contribuição à semântica dos tempos históricos. 

Rio de Janeiro: Contraponto, Editora PUC-Rio, 2006. 

 

LYOTARD, Jean-François. Enthusiasm. The kantian critique of history. Stanford, 

California: Stanford University Press, 2009. 

 

NIETZSCHE, Friedrich. Segunda Consideração Intempestiva. Da utilidade e da 

desvantagem da história para a vida. Rio de Janeiro: Relume Dumará, 2003. 

 

RANCIÈRE, Jacques. O ódio à democracia. São Paulo: Boitempo, 2014. 

 

RANGEL, Marcelo de Mello. Da ternura com o passado. História e pensamento histórico na 

filosofia contemporânea. Rio de Janeiro: Via Verita, 2019. 

 

RANGEL, Marcelo de Mello. Entrevista Professor Doutor Marcelo de Mello Rangel. Ensaios 

Filosóficos, XVI, 2017. 

 

RANGEL, Marcelo de Mello. História e Stimmung a partir de Walter Benjamin: Sobre 

algumas possibilidades ético-políticas da historiografia. Cadernos Walter Benjamin, 17, 

2016. 

 

RANGEL, Marcelo de Mello. Melancolia e história em Walter Benjamin. Ensaios 

Filosóficos, XIX, 2016. 

 

RANGEL, Marcelo de Mello. Modernidade e história a partir de Walter Benjamin e 

Derrida. PhD thesis: Graduate Program in Philosophy (PPGF) of the Federal University of 

Rio de Janeiro (UFRJ), 2015. 

 

RANGEL, Marcelo de Mello. Nietzsche e o pensamento histórico: justiça, amor e felicidade. 

Trágica: estudos de filosofia da imanência. Rio de Janeiro, 10, 2, p. 69-85, 2017. 

 

RODRIGUES, Thamara de Oliveira; RANGEL, Marcelo de Mello. Temporalidade e crise: 

sobre a (im)possibilidade do futuro e da política no Brasil e no mundo contemporâneo. 

MARACANAN, p. 66-82, 2018. 

 

SANTOS, Leandro Assis. Interpretações de uma teoria dos afetos em Martin Heidegger. 

PhD thesis: Graduate Program in Philosophy of the State University of Rio de Janeiro 

(UERJ), 2018. 

 

SARTRE, J-P. O ser e o nada: Ensaios de ontologia fenomenológica. Petrópolis: Vozes, 

1997. 

 



Artigo: Temporality and happiness today: a possible relationship between historical thinking, 
democracy and the experience of happiness 

 

Sapere aude – Belo Horizonte, v. 10 – n. 20, p. 600-612, Jul./Dez. 2019 – ISSN: 2177-6342 

612 

TÜRCKE, Christoph. Sociedade excitada. Filosofia da sensação. Campinas, SP: Editora da 

UNICAMP, 2010. 

 


