2nc james card

The impact is extinction

Baudrillard, ’10 (Jean, Carnival and Cannibal; Ventriloquous Evil, p. 70-73) [m leap]

IN THE PROMETHEAN PERSPECTIVE of unlimited growth, there is not merely the desire to make everything function, to liberate everything, but also the desire to make everything signify. Everything is to be brought under the aegis of meaning (and reality). In some cases we know that knowledge will forever escape us. But in the immense majority of cases we do not even know what has disappeared and has always already eluded us. Now, science makes a systematic effort to eradicate this secret area, this 'constellation of the mystery"' and to eliminate this demarcation line between the violable and the inviolable. All that is concealed must be revealed; everything must be reducible to analysis. Hence the whole effort (particularly since the death of God, who restrained this attempt to break open the natural world) leads to an extension of the field of meaning (of knowledge, analysis, objectivity and reality). Now, everything inclines us to think that this accumulation, this over-production, this proliferation of meaning constitutes (a little like the accumulation of greenhouse gases) a virtual threat for the species (and for the planet), since it is gradually destroying, through experimentation, that domain of the inviolable that serves us, as it were, as an ozone layer and protects us from the worst—from the lethal irradiation and obliteration of our symbolic space. Shouldn't we then, work precisely in the opposite direction, to extend the domain of the inviolable? To restrain the production of meaning the way they are trying to restrain the production of greenhouse gases, to reinforce that constellation of the mystery and that intangible barrier that serves as a screen against the welter of information, interaction and universal exchange. This countervailing work exists—it is the work of thought. Not the analytic work of an understanding of causes, of the dissection of an object-world, not the work of a critical, en-lightened thought, but another form of understanding or intelligence, which is the intelligence of the mystery. 

2nc overview

They are resentiment – reinscribe power of the status quo by detailing its power

Turns the aff

Baudrillard, ’01 (Jean, Dust Breeding, http://www.egs.edu/faculty/jean-baudrillard/articles/dust-breeding/)

Destiny – modern man is left with an endless experimentation of himself 

Our reality has become experimental. Without destiny, modern man is left with an endless experimentation of himself. Let's take two recent examples. The first one, the Loft Story show, is a media illusion of live reality. The second one, the case of Catherine Millet’s book, is a phantasmatic illusion of live sex. The Loft show has become a universal concept: a human amusement park combined with a ghetto, solitary confinement (huis-clos), and an Angel of Death. The idea is to use voluntary seclusion as a laboratory for synthetic conviviality, for a telegenetically modified society. In this space, where everything is meant to be seen (as in "Big Brother", other reality-TV shows, etc.), we realize that there is nothing left to see. It becomes a mirror of dullness, of nothingness, on which the disappearance of the other is blatantly reflected (even though the show alleges different objectives). It also reveals the possibility that human beings are fundamentally not social. This space becomes the equivalent of a "ready-made" just-as-is (telle quelle) transposition of an "everyday life" that has already been trumped by all dominant models. It is a synthetic banality, fabricated in closed circuits and supervised by a monitoring screen. In this sense, the artificial microcosm of the Loft Story is similar to Disneyland which gives the illusion of a real world, a world out-there, whereas both Disney's world and the world outside of it are mirror images of one another. All of the United States is (in) Disneyland. And we, in France, are all inside the Loft. No need to enter reality’s virtual reproduction. We are already in it. The televisual universe is merely a holographic detail of the global reality. Even in our most mundane activities we are deep into experimental reality. And this explains our fascination with immersion and spontaneous interactivity. Does it mean that it is all pornographic voyeurism? Not at all. Sex is everywhere else to be found, but that's not what people want. What people deeply desire is a spectacle of banality. This spectacle of banality is today's true pornography and obscenity. It is the obscene spectacle of nullity (nullité), insignificance, and platitude. This stands as the complete opposite of the theater of cruelty. But perhaps there is still a form of cruelty, at least a virtual one, attached to such a banality. At a time when television and the media in general are less and less capable of accounting for (rendre compte) the world's (unbearable) events, they rediscover daily life. They discover existential banality as the deadliest event, as the most violent piece of information: the very location of the perfect crime. Existential banality is the perfect crime. And people are fascinated (but terrified at the same time) by this indifferent "nothing-to-say" or "nothing-to-do," by the indifference of their own lives. Contemplating the Perfect Crime --banality as the latest form of fatality-- has become a genuine Olympic contest, the latest version of extreme sports. What makes it worse is the fact that the public is mobilized as the judge of all this. The public has become Big Brother. We are well beyond panopticism, beyond visibility as a source of power and control. It is no longer a matter of making things visible to the external eye. It is rather a question of making things transparent to themselves, through the diffusion of control into the masses, a mode of control which by the same token erases the marks of the system. Thus, the audience is involved in a gigantic exercise of negative counter-transference (contre-transfert), and this is once again where the dizzying attraction of this kind of spectacle comes from. In fact, all this corresponds to the inalienable right or desire to be nothing and to be regarded as such. There are two ways to disappear. Either you demand not to be seen (the current issue with image rights); or you turn to the maddening exhibitionist display of your insignificance. You make yourself insignificant in order to be seen as such. This is the ultimate protection against the need to exist and the duty to be oneself. But this situation also creates the contradictory demand to simultaneously not be seen and to be perpetually visible. Everyone must have it both ways. No ethic or law can solve this dilemma. There is no possibility to adjudicate between the unconditional right to see and the unconditional right not to be seen. Complete information is a basic human rights requirement. And this necessity brings with it the idea of forced visibility, including the right to be over-exposed by the media. Foucault used to refer to self-expression as the ultimate form of confession. Keeping no secret. Speaking, talking, endlessly communicating. This is a form of violence which targets the singular being and his secrecy. It is also a form of violence against language. In this mode of communicability, language loses its originality. Language simply becomes a medium, an operator of visibility. It has lost its symbolic and ironic qualities, those which make language more important than what it conveys. The worst part of this obscene and indecent visibility is the forced enrollment, the automatic complicity of the spectator who has been blackmailed into participating. The obvious goal of this kind of operation is to enslave the victims. But the victims are quite willing. They are rejoicing at the pain and the shame they suffer. Everybody must abide by society's fundamental logic: interactive exclusion. Interactive exclusion, what could be better! Let’s all agree on it and practice it with enthusiasm! If everything ends with visibility (which, similar to the concept of heat in the theory of energy, is the most degraded form of existence), the point is still to make such a loss of symbolic space and such an extreme disenchantment with life an object of contemplation, of sidereal observation (sidération), and of perverse desire. "While humanity was once according to Homer an object of contemplation for the Gods, it has now become a contemplation of itself. Its own alienation has reached such a degree that humanity’s own destruction becomes a first rate aesthetic sensation" (Walter Benjamin). Everywhere the experimental takes over the real and the imaginary. Everywhere, principles of scientific evidence and verification are introduced. Under the scalpel of the camera, and without recourse to any symbolic language or context, we are vivisecting and dissecting social relations. The case of Catherine Millet is another example of experimental reality, another type of vivi-sexion. In her book, the sexual imaginary is blown away. All that’s left is a principle of unlimited verification of sexual operations. It is a mechanism which is no longer sexual. A double misinterpretation is taking place. The idea of sexuality is turned into the ultimate reference. Whether it is repressed or it is displayed, sexuality is at best nothing more than a hypothesis. It is incorrect to take a hypothesis for a truth or a solid reference. It may well be that the sexual hypothesis is nothing more than a fantasy. In any case, it is through its repression that sexuality has gained such a strange power of attraction. Once it is played out, sexuality loses its postulated quality. Hence, it is absurd and misplaced to act it out and to systematically call for sexual "liberation." One never liberates a hypothesis. And how sad is the idea of demonstrating sexuality through the sexual act! As if displacements, deviations, transfers, and metaphors had nothing to do with sex. Everything is in the filter of seduction, in détournement. Not the seduction in sex and desire, but the seduction of playing with sex and desire (le jeu avec the sexe et le désir). This is exactly what makes impossible the idea of "live sex." The concepts of live death or live news are just as naively naturalist. They are all linked to the pretentious claim that everything can happen in the real world, that everything craves to find its place inside an all encompassing reality. After all, this is the essence of power too: "The corruption of power is to inscribe into reality what was only found in dreams."

Legal victories cause the state to externalize institutional prejudice onto a new scapegoat, intensifying violence 
DELGADO ’3 (Richard; Professor of Law – University of Pittsburgh, “Crossroads and Blind Alleys: A Critical Examination of Recent Writing About Race, Crossroads, Directions, and a New Critical Race Theory,” 82 Tex. L. Rev. 121, November, l/n)

By the same token, Brown v. Board of Educationn109 ended official school segregation for African-American children at precisely the time when Congress was ordering Operation Wetback, under which 1.3 million Mexicans and Mexican Americans, many of them lawful U.S. citizens, were deported. n110 In 1913, California's Alien Land Law made it illegal for aliens ineligible for citizenship to lease land for more than three years, a measure that proved devastating for Japanese farmers. n111 A few years later, Congress eased immigration quotas for Mexican farmworkers. n112 Today, Indian tribes have been winning a series of breakthroughs, establishing the right to sponsor casino gambling and proving mismanagement in federal trust accounts, all at the very time California has been enacting a series of anti-Latino ballot measures. n113 The checkerboard of racial history, with progress for one group coupled with retrenchment for another, features innumerable similar examples. What does the author make of all this? It is a product, he says, of the psychological phenomena of transference and displacement, which occur when feelings toward one person are refocused on another, who is defenseless or more exploitable.n114 He also invokes the idea of scapegoating, n115 in which members of powerful groups discharge frustration on nonmembers who are not the cause of that frustration but who are safer to attack. Inventing ghosts in the machine to explain white behavior, as this author does, follows in the footsteps of Charles Lawrence, an early critical race theorist who applied Freudian psychology to explain unconscious racism and expose the deficiencies of antidiscrimination law's requirement of proof of a conscious intent.n116 But is this a useful way to proceed? A more thoroughgoing analysis of the Freudian turn must await a later section, which addresses the deficiencies of the new approaches. n117 But for now, consider how the immigration scholar's recourse to Freudian theory ignores how [*135] majority society affirmatively pits minority groups against each other in every era and how the shifting tides of white desire, now for labor, now for land, now for cannon fodder, now for political loyalty and Americanism, underlie most major shifts in minority fortunes.n118 For example, shortly after the Civil War, the United States recruited Buffalo Soldiers, elite black forces of the U.S. Army, to help put down Indian rebellions in the West. n119 The Indians, who might have expected solidarity, got trained killers instead. One could, of course, reach for a strained psychological explanation and posit that American society, which could no longer officially oppress blacks, offered them jobs in the U.S. Army, then discharged frustration at this turn of events on the hapless Indians. A more likely explanation is that U.S. elites simply coveted Indian lands and used the blacks as fodder against these brave warriors. 

converge
The interest convergence represented by the ballot is temporary at best. The implicit bargain that grants empowerment in exchange for minority support of elite policy demands cannot last—the 1ac results in radicals being rounded up and destroyed because they don’t conform quite enough—this turns the case.

Delgado ’02. Richard Delgado, professor of Law at the University of Colorado-Boulder ““Explaining the Rise and Fall of African American Fortunes: Interest Convergence and Civil Rights Gains,” Review of Mary L. Dudziak, Cold War Civil Rights: Race and the Image of American Democracy, Harvard Civil Rights-Civil Liberties Law Review, Volume 37 [37 Harv. C.R.-C.L. L. Rev. 369], pp. 369-387 at 376-7
Dudziak impressively demonstrates that Brown v. Board of Education n62 and the landmark civil rights legislation of the 1960s n63 were a result of interest convergence and Cold War concerns. n64 But these forces not only explain how the Civil Rights era came about; they also provide insight into why the Civil Rights movement came to an end ten years later.
One corollary to the softening of domestic attitudes exemplified by Brown and the 1964 Civil Rights Act was an implicit bargain in which African Americans, in return for civil rights gains, were expected to demonstrate loyalty to America and hostility to communism. They were expected to support foreign wars and purge their ranks of overt communists. n65 Dudziak's own data suggest this implicit bargain. She offers the early examples of singer Josephine Baker n66 and actor-singer Paul Robeson n67  [*377] to support the implicit understanding--if not overt warning--that if blacks did not support the government, the government would take action.
With this implicit bargain in mind, Dudziak's thesis can also be used to explain some of the traumatic events of the late 1960 and early 1970s. During this period Black Power (as well as its Chicano counterpart) appeared on the scene, challenging the role assigned to blacks in the implicit bargain. n68 Panthers began reading and quoting from Marx and Lenin. n69 Malcolm X called white people "satanic" and America "the devil-nation." n70
With that bargain breaking down, the government and other elite groups responded in two ways. First, they cracked down on the Panthers with brutal force. n71 Second, to assure that minority leaders were indebted to the government, they instituted the War on Poverty program and enlisted many minority leaders, including former militants like Denver's Corky Gonzales, in that program, giving them federal grants, jobs, and patronage in the form of positions they could fill with their friends. n72 Additionally, at this time mainstream elite groups in the private sector poured millions of dollars into the black community. n73 As a result, black economic well-being surged a second time, but the radical thrust of the Civil Rights movement was largely lost.
pub sphere
system
WE ARE POLITICS YOU ARE POLICING – the logic of your system is broken, and we must escape it lest we fall back into the same traps of reinforcing the minoritization of otherized groups within a majoritarian framework that forces them to consent to the democratic will of a xenophobic US policy community who will appropriate their consent for oppression. ONLY a politics which refuses the trap of political representation has the possibility of emancipation -- this is a prior question and STARTING POINT is key

Tsianos et al. ‘8 Vassilis, teaches sociology at the University of Hamburg, Germany, Dimitris Papadopoulos teaches social theory at Cardiff University, Niamh Stephenson teaches social science at the University of New South Wales. “Escape Routes: Control and Subversion in the 21st Century” Pluto Press

To escape policing and start doing politics necessitates dis-identi- fication - the refusal of assigned, proper places for participation in society. As indicated earlier, escape functions not as a form of exile, nor as mere opposition or protest, but as an interval which interrupts everyday policing (Ranciere, 1998). Political disputes - as distinct from disputes over policing - are not concerned with rights or repre​sentation or with the construction of a majoritarian position in the political arena. They are not even disputes over the terms of inclusion or the features of a minority. They occur prior to inclusion, beyond the terms of the double-R axiom, beyond the majority-minority duality. They are disputes over the existence of those who have no part (and in this sense they are disputes about justice in a Benjaminian sense of the word, Benjamin, 1996a). Politics arises from the emergence of the miscounted, the imperceptible, those who have no place within the normalising organisation of the social realm. 
The refusal of represen​tation is a way of introducing the part which is outside of policing, which is not a part of community, which is neither a minority nor intends to be included within the majority. Outside politics is the way to escape the controlling and repressive force of contemporary politics (that is of contemporary policing); or else it is a way to change our senses, our habits, our practices in order to experiment together with those who have no part, instead of attempting to include them into the current regime of control. This emergence fractures normalising, police logic. It refigures the perceptible, not so that others can finally recognise one's proper place in the social order, but to make evident the incommensurability of worlds, the incommensurability of an existing distribution of bodies and subjectivities with the principle of equality. Politics is a refusal of representation. Politics happens beyond, before representation. Outside politics is the materialisation of the attempt to occupy this space outside the controlling force of becoming majoritarian through the process of representation. If we return to our initial question of how people contest control, then we can say that when regimes of control encounter escape they instigate processes of naming and representation. They attempt to reinsert escaping subjectivities into the subject-form. Outside politics arises as people attempt to evade the imposition of control through their subsumption into the subject-form. This is not an attempt simply to move against or to negate representation. Nor is it a matter of introducing pure potential and imagination in reaction to the constraining power of control. Rather, escape is a constructive and creative movement - it is a literal, material, embodied movement towards something which cannot be named, towards something which is fictional. Escape is simultaneously in the heart of social transformation and outside of it. Escape is always here because it is non-literal, witty and hopeful.
overview
Dillon 99, professor of politics at the University of Lancaster, 99  (Michael, Political Theory, April, ingenta select)

The value of the subject became the standard unit of currency for the political arithmetic of States and the political economies of capitalism.34 They trade in it still to devastating global effect. The technologisation of the political has become manifest and global. Economies of evaluation necessarily require calculability.35 Thus no valuation without mensuration and no mensuration without indexation. Once rendered calculable, however, units of account are necessarily submissible not only to valuation but also, of course, to devaluation. Devaluation, logically, can extend to the point of counting as nothing. Hence, no mensuration without demensuration either. There is nothing abstract about this: the declension of economies of value leads to the zero point of holocaust. However liberating and emancipating systems of value—rights—may claim to be, for example, they run the risk of counting out the invaluable. Counted out, the invaluable may then lose its purchase on life. Herewith, then, the necessity of championing the invaluable itself. 
Authenticity da—specific policy prescriptions doom projects aimed at changing knowledge by provisioning specific outcomes before authentic thinking has been able to take place. The alternative preserves that space

Hershock 99, fellow in the Asian Studies Development Center at the East West Center, 99 (Peter, Reinventing the Wheel, p. 272-282)

How things will change as a result--what new circumstances we shall arrive at--cannot be said in advance. The school of our choice may not ac​cept us, the job we want may not appear, the person we're madly in love with may not return our affections. All that can be ensured is that the direc​tion in which our narration carries us will be consonant with the orientation of our attention and appreciation. After all, the interdependence of all things means that there can be no real boundaries between our desires and their re​alization, between us and what we appreciate. `Subjects' and `objects', like `selves' and `others', are abstractions, not irreducible entities. The critical importance of not confusing directions and destinations​--like that between values and beings or desires and wants--is crucial to Hui​neng's teaching that enlightenment is not a state of consciousness or experiential release but rather a function of our readiness to awaken, to live a life fully committed to "according with the situation, responding as needed." Such a life does not have to be put off until we can appropriately change (and so control) our circumstances or our `selves'. Enlightenment is not about "getting things right" or always "being correct," but about right​ing things that have gone awry and correcting the orientation of what has gone astray. In spite of the Buddhist claim that each moment of enlighten​ment is the birth of an entire buddha-realm, this is not some gargantuan un​dertaking that might well require marshaling an entire universe's worth of resources to realize. It is what naturally occurs when we simply but contin​ually relinquish our horizons for what we see as relevant, what we see as our responsibility, and what we see as the extent of our readiness. In short, all that is required to change the world is an unwavering willingness to express a true beginner's mind. Still, we want to know how this is to be done. How are we to resist the centripetal momentum of our Janus-faced tendency toward both narcissism and nihilism? How are we to free ourselves from the yoke of the new colo​nialism? And how do we feed ourselves in the meantime? Do we have to im​mediately burn our computers and televisions? Do we have to use our microwaves and our answering machines for landfill? Which institutions should we take immediate aim on and destroy, and which can we keep for a while longer-at least until our new modes of commerce and communica​tion, our new patterns of entertainment and intimacy have fully taken root? Questions like this cry out for answers. They are the frantic efforts of the controlling ego to retain its "charge," to remain central to the way things are and will come to be. And from a Buddhist perspective, it is precisely this expressed hope of "making things change for the better" that stands be​tween us and a wholly unexpected and dramatically meaningful narration. Wanting answers to such questions is the last bastion of the valorization of control.
The aff’s call to experience guilt that is both familiar and safe (ie the feeling that we should’ve done better in Katrina) and then excise those feelings through a meaningless stab at management, leaves structures of racism intact.
McWhorter, Professor of Philosophy at Northeast Missouri State, 92  (LaDelle, Heidegger and the Earth, ed: McWhorter, p. vii-viii)

Any thinking that threatens the notion of human being, as modernity has posited it - as rationally self-​interested individual, as self-possessed bearer of rights and obligations, as active mental and moral agent - is thinking that threatens our very being, the configurations of subjective existence in our age. Those configurations of forces will resist this thinking. Their resistance will occur in many forms. However, one of the most common ways that modern calculative selfhood will attempt to reinstate itself in the face of Heidegger's paradoxical call to think the earth is by employing a strategy that has worked so well so many times before: it will feel guilty
.​ Those of us who are white know this strategy very well. Confronted with our racism, we respond not by working to dismantle the structures that perpetuate racism but rather by feeling guilty.  Our energy goes into self-rebuke, and the problems pointed out to us become so painful for us to contemplate that we keep our distance from them. Through guilt we paralyze ourselves. Thus guilt is a marvelous strategy for maintaining the white racist self. Those of us who are women have sometimes watched this strategy employed by the caring, liberal-minded men in our lives. When we have exposed sexism, pressed our criticisms and our claims, we have seen such men - the 'good' men, by far the most responsive men - deflate, apologize, and ask us to forgive. But seldom have we seen honest attempts at change.  Instead we have seen guilt deployed as a cry for mercy or pity on the status quo; and when pity is not forthcoming we have seen guilt turn to rage, and we have heard men ask, "Why are you punishing us?"  The primary issue then becomes the need to attend to the feelings of those criticized rather than to their oppressive institutions and behaviors.  Guilt thus protects the guilty. Guilt is a facet of power; it is not a reordering of power or a signal of oppression's end. Guilt is one of 'the modern managerial self's maneuvers of self-defense.  Of course guilt does not feel that way.  It feels like something unchosen, something we undergo. It feels much more like self-abuse than self-defense. But we are shaped, informed, produced in our very selves by the same forces of history that have created calculative, technological revealing. Inevitably, whenever we are confronted with the unacceptability of what is foundational for our lives, those foundations exert force to protect themselves. The exertion, which occurs as and in the midst of very real pain, is not a conscious choice; but that does not lessen - in fact it strengthens - its power as a strategy of self-defense. Calculative, technological thinking struggles to defend and maintain itself through us and as us. Some men feel guilty about sexism; many white people feel guilty about racism; most of us feel guilty about all sorts of habits and idiosyncrasies that we tell ourselves we firmly believe should be changed. For many of us guilt is a constant constraint upon our lives, a seemingly permanent state. As a result, guilt is familiar, and, though somewhat uncomfortable at times, it comes to feel almost safe. It is no surprise, then, that whenever caring people think hard about how to live with/in/on the earth, we find ourselves growing anxious and usually feeling guilty about the way we conduct ourselves in relation to the natural world. Guilt is a standard defense against the call for change as it takes root within us. But, if we are to think with Heidegger if we are to heed his call to reflect, we must not respond to it simply by deploring our decadent life-styles and indulging ourselves in a fit of remorse. Heidegger's call is not a moral condemnation, nor is it a call to take up some politically correct position or some privileged ethical stance. When we respond to Heidegger's call as if it were a moral condemnation, we reinstate a discourse in which active agency and its projects and responsibil​ities take precedence over any other way of being with the earth. In other words, we insist on remaining within the discourses, the power configurations, of the modern managerial self.  
alt

C) Domination Impulse—reframing the fundamental question from “what ought we do?” to “how ought we think” allows us to escape from the current drive to dominate the planet. 

Swazo 02 – Norman, the Acting Dean of College of Science & General Studies as well as Professor of Philosophy and Biomedical Ethics of Alfaisal College, He holds the PhD in philosophy from the University of Georgia (1988), with a Graduate Certificate in Global Policy Studies (1987), a Master of Health Services Administration degree from the University of Michigan School of Public Health (1978), and a Bachelor of Arts degree in Science and Human Affairs from Princeton University (1976). Crisis Theory and World Order: Heideggarian Reflections  184-185

Both normative and technocratic futurism are in the service of power empowering itself to the possibility of ‘unconditional dominance’. The one (normative futurism) thinks in terms of ‘values’, the other (technocratic futurism) in terms of the technological as ‘utilitarian intelligence’. Both are under the sway of the ‘framework’, Ge-Stell, the essence of technology as will to power. What is posited as value finds itself in the service of the framework, just as much as does what is preferred as technological ‘fix’. The call to world order that finds expression in the work of social scientists is the ‘gathering agent’ of Ge-Stell “that challenges mankind to put everything that discloses itself into the position of stock, resource, material for technological processing.” It is in this specific sense—being in the service of the unconditional dominance of the will to power as the essence of technology—that the movement for world order, as the globalism of normative and technocratic futurism, is the extreme possibility of ‘completed’ political philosophy. By now we must have learned that properly to approach the problem of world order is not to do so as if it were chiefly or solely an epistemological question, i.e., “approaching a problem as if it were to be solved by the acquisition of knowledge.” Rather, it must first and foremost be understood as a metaphysical or ontological question; i.e., it can be solved primarily by understanding it as one that requires the penetration of Being as a response to the call of Being. This means that world order thinking must think more deeply the essence of its quest and task, that it must see the problem of world order in terms of the abiding epochal dispensation of the essence of technology, of Being as the will to power, and then in terms of Being’s potential ‘turning’. World order thinking that thinks in terms of values—peace, justice, economic well-being, ecological balance—or by way of instrumental reason must, if it is to attain to the possibility of an alternative criterion for mankind’s world sojourn, come to understand how its movement is steeped in the fundamental features of the modern age. Only in this way can it understand the immediately relevant question of whether the world-order-future is to be the genuine ordo of human being, of Being, or the production of its semblance, the representation of that ordo, rather than its most proper presentation. Only in this way can it come to see the need for asking the fundamental question, “How must we think?,” rather than the ambiguously urgent question, “What ought we to do?” (which is not really a ‘rather than’ but the recognition of thinking itself as action, as the authentic doing).

perm

we have impact turned your starting point—they have the sequence backwards – we need to think before we act
Grego, 07  (Associate Professor in the Department of Humanities/Culture at Dayton Beach College. Richard, “Global Warming, Environmental Philosophy and Public Policy: John Dewey vs. Martin Heidegger,” http://www.philosophos.com/philosophy_article_153.html)
How any of this might translate into an actual environmental policy is anyone's guess (and contemporary interpreters of Heidegger are certainly doing a lot of guessing!) but some general possibilities come to mind. Environmentally, Heidegger is heir to the legacy of Medieval Christian mysticism, German idealism, and romanticism, and he is the inspiration for much contemporary thinking associated with 'deep ecology'. He encourages a heartfelt awareness of and appreciation for the natural world as a dwelling-place of the sacred. With this awareness and appreciation may perhaps come a general shift in the public consciousness (a renewed revelation of 'Being') that can lead, in turn, to a new way of 'dwelling authentically' or living harmoniously with the natural world. Such dwelling or living will then lead effortlessly to policies that sustain this harmony. However we cannot make these policies unless the shift in consciousness occurs first.  Dewey's views, in contra-distinction, are quite compatible with the spirit of instrumental science, technology and commerce and are applicable to environmentally sound policies like low-carbon technologies in industry, international regulations on greenhouse gas emissions, and environmental standards in the Kyoto Protocol. These are temporary flexible innovations made by interested political and commercial parties that are based on tentative research-findings which may be revised as circumstances change. Dewey does not share Heidegger's antipathy toward modernity and sees things like environmental problems as incentives to further research and improvement, rather than as an end to human possibilities. While Dewey endorses a kind of Heideggerian-sounding awareness and appreciation of the natural world (lauding the value of 'aesthetic experiences' in the appreciation of nature, for instance), he sees this as only one capacity among many that may be employed to protect or improve the natural environment, which humanity is an integral part of. The Global Roundtable On Climate Change based at Columbia Universities' Earth Institute in New York, in which various scientists, corporations, civic organizations, and political action groups from around the world are researching and adopting a comprehensive statement on environmental science and policy, seems like precisely the sort of initiative that Dewey would support.  Yet, while Heidegger's views may seem too extreme for the practical necessities of our current situation, Dewey's more practical approach is vulnerable to the Heideggerian criticism that it may be too accommodating to this situation. Heidegger would probably say that any attempt to preserve, protect, or improve nature by tinkering with it through science, defeats its own purpose — and it does appear as though every new 'solution' to ecological dangers over the past half-century has only yielded new problems — the latest of which is global warming (and some of the proposed scientific solutions to this problem are ominous themselves: From giant space shields, to spreading aerosol particles in the upper atmosphere, to spraying water-clouds into the air from the oceans). Thus perhaps the very impractically of Heidegger's ideas make them particularly worthy of consideration. It is fairly obvious that environmental degradation is largely — if not primarily — a result of the impact of science, technology and commerce on the natural world, and that the kind of reverent appreciation for nature's sanctity that Heidegger advocates would engender a deeper concern and respect for nature. What may therefore be needed for environmental protection over the long-term (as opposed to short-term fixes for temporarily 'fashionable' issues like global warming) is a Heideggerian-type transformation in the public consciousness, rather than more Deweyan technocratic innovations. A renewed experience of authentic 'freedom' and the revelation of that 'Being' which is the groundless ground that sustains both nature and humanity, might be just what is needed for the earth's sustainable future.
2nc critical aff link work

A) Prioritization Disad—humans cannot question their relationship to enframing subsequent to embracing it. The affirmative forecloses the question of the critique 
Heidegger 55, Martin, ‘The Question Concerning Technology’ 1955
Enframing is the gathering together which belongs to that setting-upon which challenges man and puts him in position to reveal the actual, in the mode of ordering, as standing-reserve. As the one who is challenged forth in this way, man stands within the essential realm of enframing. He can never take up a relationship to it subsequently. Thus the question as to how we are to arrive at a relationship to the essence of technology, asked in this way, always comes too late. But never too late comes the question as to whether we actually experience ourselves as the ones whose activities everywhere, public and private, are challenged forth by enframing. Above all, never too late comes the question as to whether and how we actually admit ourselves in that wherein enframing itself essentially unfolds.

B) Technological Solutions Disad—The idea that we need to conceive of the environment differently by means of technology is a self-defeating concept. Technology puts to nature the unreasonable demand that it supply energy, which can be extracted and stored as such. This means that even if we speak of nature differently the way we act towards it is geared at revealing its essence such that it can be calculated, that’s DeLuca

More evidence—Technological solutions eclipse contemplation of Being. 

Rubin  90- Associate Professor of Political Science at Duquesne University (Charles T., 1990, “Review: Heidegger's Ecology of Modernity”, The Review of Politics, Vol. 52, No. 4, pp. 640-1 //VR)//JRC
A recent book by a world leader in artificial intelligence extols an evolutionary replacement of human beings by smarter, faster, more adaptable machines. As a leading popularizer of evolutionary theory has noted, DNA is simply a way of passing on information, and that might be done more readily by silicon-based electronic means. Besides, as an engineer points out, from the perspective of manufacturing, humans are "walking filth factories. Environmentalist speculation that "the world has cancer, and that the cancer cell is man" has long been around, but recently there are calls for drastic surgery. Arno Naess, philosophical father of the "Deep Ecology" movement, suggests a global population goal of 100 million (about the size of Pakistan today). Another deep ecologist would not be satisfied with 100 million human beings, but looks forward to the development of another being, that can live with nature with the ease of the mythical Sasquatch. These misanthropic visions of the future are all responses to dilemmas posed by modern technology. Common sense may revolt against them, but the frequency with which yesterday's extreme becomes today's         common sense should give us pause before we dismiss them. How is it that modern technology calls them forth? Michael Zimmerman thinks a good place to begin to raise such questions is Martin Heidegger's" meditation" on modern technology.  Heidegger can lead us to the discussion necessary if we are to have "any hope of dis-covering authentic ways of living within the dangerous and wondrous possibilities opened up" by the technological age (p. xxii). What does Heidegger teach about technology? In the second half of his book, Zimmerman presents an often told story in a thorough and lucid, if not highly original, way. Technology cannot be understood if we are preoccupied with technical objects and their problems, since it is a way of seeing the world through which everything comes to view as an exploitable re-source. Thus, a personnel director speaks of his company's "human re-source assets" held in Iraq. This way of thinking is the working out of an impulse to mastery immanent in the history of philosophy at least since Plato. That we assume we can master nature is not a product of human creativity, reason, wishing or willing, but rather a mysterious, fateful dispensation that is, like any way of revealing, beyond our power to change. The calculative thinking of technology conceals this mystery, hence distorting man's understanding of himself. The best we can hope for is that, thus aware of it, we may be prepared for the coming of some new dispensation.  
